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PREFACE 

T H E subject-matter of this book, whose main thesis 

relates to the origin of the Dionysiac cult, first 

suggested itself to me some years ago when examining 

the references to the Dithyrambic School in Aris

tophanes. Hence the chapter on the Dithyramb is 

earlier in point of conception than the rest of the book. 

In fact, this chapter was completed in 1912, and, there

fore, I have referred in it to Miss Harrison's Themis as 

"newly published," though now, perhaps, that term is 

hardly appropriate. 

As regards the chapters on Asianism in Greek Phi

losophy and in Greek Music and Art, I must beg the 

reader's indulgence for the omission of some important 

authorities to which I have not had access—notably for 

m y inability to consult Havell on Indian Art and Tagore 

on Indian Music. The chapter on Music and Art was, 

however, intended to be merely subsidiary. 

In transliteration from the Sanskrit I have followed 

throughout the system employed by Monier-Williams in 

his Dictionary, except for the fact that I have adopted 

Whitney's c for c. 

In regard to the spelling of Greek proper names ap

pearing in this book, there are, I fear, one or two incon

sistencies, as I have had to consult many writers who 

differed among themselves in their systems of trans-
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literation, and in referring to their views I may have 

unconsciously admitted variant forms of the same word 

into the text. 

To Doctor L. C. Purser of Trinity College, Dublin, 

I owe much gratitude for his kindness in looking over a 

considerable part of the MS., and also for the loan of 

many of the Classical works mentioned in the biblio

graphy. 

G. M. N. DAVIS. 
CLONDARRAGH, 

FoxRocK, CO. DUBLIN 
October 1914. 



CONTENTS 

BOOK I 

ASIANISM IN ANCIENT GREECE 
CHAP. PAGE 

I. THE DIONYSIAC CULT 3 

Leading m o d e m views as to the origin of the cult—Langlois, 
Maury and Monier-Williams—A. W . Curtius—Miss Harrison 
and Dr. Farnell—Sir G. C o x — O . Ribbeck—Hardly any men
tion of Dionysos in Homer—Period of arrival of the cult in 
Greece—Lobeck and Rohde and the Thracian origin—Theory 
of Egyptian origin—Frazer—Chief features of the Dionysiac 
myth—Dionysos in Greek poetry. 

II. HELLAS AND THE MEDE 17 

Close connection between Greece and Asia from remote anti
quity—Date of Aryan immigrations—Farnell and Aryan in
fluence among the Babylonians—Prasek and the evidence of 
inscriptions relating to the Mitani—Rise of the Persian power— 
History of the intercourse between Greek and Mede up to the 
time of Alexander. 

III. ASIATIC INFLUENCE ON GREEK PHILOSOPHY . . 23 

Philosophy the first province of Greek culture in which Asiatic 
influence is clearly to be seen—Dogmas of the Zend-Avesta— 
Pre-Buddhistic philosophy in India—Samkhya system and Hera-
cleitus—Upanishads—Possibility of contact between Greece and 
India previous to the fourth century B.C.—Thales—Anaximander 
—Anaximenes—Orphic and Pythagorean teaching and their 
resemblance to Indian doctrines—Xenophanes—Heracleitus— 
Parmenides — Empedocles—Plato —Phaedo—Sophistes—Poli-
ticus—Phaedrus—PMlebus—Republic—Timaeus. 

IV. ASIANISM IN THE GREEK HISTORIANS AND ORATORS 68 

First Greek historians nearly all natives of Asia Minor— 
Absence of historical writings among the early Indians—Asian
ism in the Greek historians of the fourth century—Biography— 

vii 



viii CONTENTS 

Romance — Theopotnpus — Timaeus — Hegesias — Rhythmical 
style of Sanskrit prose—Gr««^ Ora/^^r)/-Sicilian School of Rhe
toric infected with Asianism—Gcr^za^-Compound words and 
love of metaphor very common in Sanskrit— Influence of Gorgias 
on Thucydides—/jo<ri>-a/^j—"Gongorismo" and "Gorgiasm." 

V. ASIANISM IN GREEK ART AND MUSIC 

Asianism in the art of Praxiteles—Skill in representing animals 
a feature common to Greek art of the fourth century B.C. and to 
Asiatic art—Symbolism — Painting—Hindu sculpture—Miss 
Harrison and "naturism'' in Greek art—Music—'Evidence of 
Strabo as to Asiatic instruments employed by the Greeks—Inno
vations of Timotheos—A. C. Wild on the magadis—Accidentals 
not allowed by either Greeks or Hindus—Indian modes—the 
glide employed by Indians—Phrynis and the /ca^mj—Highly-
coloured musical style of the Hindu. 

VI. THE DITHYRAMB 

The Dithyramb or Song of Dionysos—Derivation—Early 
history of the Dithyramb—Earliest composers Asiatic Greeks— 
Metrical features of the Dithyramb and Sanskrit poetry—Gram
matical peculiarities—Long compound words—Participial con
struction—Frequent mention of the clouds—Evidence of Aris
tophanes—The Centaurs—Mention of the heavenly bodies—Ion 
and the future life—Alliteration and obscurity—the Persae of 
Timotheos—Aeschylus and Asianism—Repetition—Grotesque 
similes—Frequent mention of flowers and natural scenery in 
Hellenistic poetry, a sign of Asianism—Anthologies—Mytho
logical references in the Dithyramb—Conclusion. 

BOOK II 

SOMA-DIONYSOS AND OSIRIS 

I. SOMA AND DIONYSOS 

Asia and the Bacchic cult in the Classical writers—Langlois— 
The Vedas and the Zend-Avesta—The Soma sacrifice—Duncker 
— R o h d e and the Bacchic frenzy—Evidence of the Sama- Veda— 
Plato and Euripides on the Dionysiac madness—Soma as Giver 
of Wealth, Seer and Poet—Dionysos Dendrites and Soma the 
Plant-God—Derivation of Semele—Dionysos "TJJS and Soma the 



CONTENTS IX 

CHAP. PAGE 

Lord of Waters—The Muses, Nereids and Apsarasas—Triton 
and the Vedic Trita—Nysa—Soma the god of the hills—Zagros 
—Eioi and Svaha—Dionysos Liknites and Soma the Child-
God—lakchos. 

II. DIONYSOS BROMIOS AND SOMA KANIKRADAT. . i6o 

The Yakshas—Their Bacchanalian nature—Derivation of 
" yaksha " and its kinship with " lakchos "—Baghas and Bd/cxoj 
—Evidence for the Bactrian expedition of Dionysos—Diodorus 
and the Indian expedition—Meros the birth-place of Dionysos 
and the Hindu Mount Meru—Langlois' explanation of the legend 
of the thigh-birth—Post-Alexandrian poetry and the Giganto-
machy—Aryan aggression in India—Soma the Warrior and 
Dionysos 'EvuaXtog—Proselytizing nature of the Soma-cult akin 
to the spirit of the Dionysiac worship—Bromios and Soma the 
Thunderer—Soma once compared to a Lion—upafiSira the 
same as vrishabha—Centaurs and Gandharvas—Callicantzari 
and Rakshasas—The bear-form very rarely associated with 
Dionysos—Explanation of this—Soma the Swift akin to Diony
sos the leader of Maenads—Soma the Falcon identical with 

Dionysos •iriX.aL 

III. THE ORPHIC DIONYSOS 185 

Dionysos as Wind-God, and Soma as friend of the Maruts— 
The ritual significance of the XiKi/or—Dionysos Hosios and 
Soma Pavamana—Agni—Dionysos JlvpLTroXoQ—Soma the God 
of Light and Phanes—Dionysos Paean and Soma the Healer— 
Soma and Dionysos alike regarded as Creators of the Universe 
— S o m a the Moon-God, and Dionysos the Lord of Night—The 
derivation of Dionysos—The meaning of the vkppts—A parallel 
in Hindu mythology to the Pythagorean view of the Moon as 
the abode of the Happy Dead—Dionysos of the Anthesteria 
and Soma the lord of Dead Ancestors—Eleusinia—Zagreus— 

Parallel in the Avesta to the Orphic interpretation of the Cretan 
Omophagy—Isodaites and the sacramental worship of the Vedic 
Soma—The Titans and the Seven Manus of Vedic myth— 

The Trieterica—Sabazios and the Snake-God, Soma. 

IV. OSIRIS 
Difference between Greek and Egyptian religion-Osiris a 

vegetation-god-Osiris a god of the Dead-Isis and Osms and 
the Zagreus-myth-Foucart's views on the Anthesteria and the 

cult of Osiris-Osiris a culture-hero-Osiris and R a - T h e animal 
forms of Osiris-Osiris a Moon-God-Osiris a Water-God-

226 



X CONTENTS 

PAGE 

Discrepancies between the aspects of Osiris and of Dionysos— 
Date of the coming of Dionysos to Greece—Contact between 
Greece and Egypt—The Thrako-Phrygian Dionysos—Orpheus 
—Absence of the worship of Dionysos in the North-West of 
Greece—Direction of the Aryan migrations—Conclusion. 

BIBLIOGRAPHY 

A. CLASSICAL AUTHORS 261 

B. WRITERS DEALING WITH CLASSICAL SUBJECTS . 264 

C. ORIENTAL 266 

D. SPANISH 269 

INDEX 271 



CORRIGENDA 

For " sloka " read" sloka " throughout Book I. 
Page 14. For "RkvTkv" read"KKvrav" 
Page 122, note i. For " 'ipaaic" read " 'ipaat-s." 
Page 224. For " Lenean " read " Lenaean." 





BOOK I 

ASIANISM IN ANCIENT GREECE 





CHAPTER I 

THE DIONYSIAC CULT 

Leading modern views as to the origin of the cult—Langlois, Maury and 
Monier-Williams—A. W . Curtius—Miss Harrison and Dr. Farnell—Sir 
G. C o x — O . Ribbeck—Hardly any mention of Dionysos in H o m e r -
Period of arrival of the cult in Greece—Lobeck and Rohde and the 
Thracian origin—Theory of Egyptian origin—Frazer—Chief features of 
the Dionysiac myth—Dionysos in Greek poetry. 

THE origin of the Dionysiac cult has long been a problem. 
Even the ancient writers on mythology were conscious of 

features in this worship that presented incongruities and evaded 
explanation. Thus, for example, Cicero in the De Natura 
Deorum regards Dionysos as representing really five distinct 
deities whose cults were fused in one. Modern scholars take 
different views on this subject, some deriving the cult from 
Egj^t, others from Asia, and others again from Thrace. Of 
these views the last is undoubtedly the most popular at the 
present day. 

The view of the Egyptian origin, first put forward by 
Herodotus, and later supported by Plutarch, has in modern 
times found its ablest exponent in M. Foucart in his Culte de 
Dionysos en Attique. 

The theory in favour of the Asiatic origin, which was pro
moted by M. Langlois in 1852 in his MSmoire sur la Divinite 
Vedique appel^e Soma, and upheld by M. Maury and M a x 
Duncker in their histories written a few years later, has practic
ally little or no credence at the present day.^ All three writers 

^ Professor Gilbert Murray, however, upholds the theory that Dionysos is 
of Asiatic origin, at least in part. 

3 



4 T H E ASIATIC DIONYSOS 

regarded Dionysos as identical with Haoma or Soma, the Aryan 
god of intoxication. 
Besides these, Monier-Williams, in his Sanskrit Dictionary 

(edit, in 1888), says that the "worship of Soma by the Hindus 

of the Vedic Age is thought to possess great community of 

character with that of Dionysos and Bacchus by the Greeks and 

Romans." Adolf Holm, in his History of Greece (1906), very 

briefly mentions the Soma-cult as having been suggested as the 

origin of the legend of Dionysos, but does not declare his own 

opinion on this question. J ebb, in his edition of Sophocles' 

Antigone (1891), refers to the cult of Dionysos as "coming from 

Asia Minor by way of Thrace to Thebes "; but, as he goes on 

to point out that Phrygia was its Asiatic home, and that the 

Phrygians were a Thracian stock, this would merely amount to 

a statement of its ultimate Thracian origin. Moreover, he says 

nothing whatever of the Soma-cult. Jevons, in his Manual of 

Greek Antiquities (1895), alludes to the worship of the vine 

among the Indians in the time of Alexander the Great; but he, 

too, says nothing of Soma, and identifies the god of intoxication 

in this case with Siva. So, also, A. W . Curtius, in his Der Stier 

des Dionysos,^ regarding Indra, the Indian War God, as a form of 

Siva, though he does not himself actually identify Dionysos and 

Indra-Siva, tells us that the similarity of the Greek and Indian 

cults was so great that" we cannot wonder that the Greeks, who 

penetrated the Panj^b in the victorious marches of Alexander, 

and learned to know the cult of Indra-Siva, thought that they 

recognized in this god their own Dionysos, just as Herodotus 

and other Greeks regarded the Osiris of the Egyptians as their 
own Dionysos." 

Other writers referring to the Soma cult as the prototype of 

the Dionysiac worship are Miss Harrison, in her Prolegomena to 

the Study of Greek Religion (̂ nd edition 1908), and Farnell, in 

his Cult of the Greek States (1909). Both these, however, men

tion the possible identification of the Greek and Indian cults 

only to dismiss the idea. That the theory of the Asiatic origin 

of the myth of Dionysos does not necessarily imply a connection 

^ Published at Jena in 1882. Cp. also L. de Milloud as follows: "Soma, 
le dieu de la libation, est le prototype de Dionysos et de Bacchus." 
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with the Soma-cult can be seen from the references given already 
to the views of A. W . Curtius and Jevons. 

This is still further noticeable in the theories of Sir George 
Cox as set forth in his Mythology of the Aryan Nations^ 
Here, though the Soma-cult is distinctly mentioned in different 
parts of the work, there is not the slightest hint to show that it is 
regarded as in any way connected with Dionysos. O n the other 
hand, Dionysos appears to be considered as partly of Assyrian 
origin, chiefly owing to the orgiastic elements in the cult, and to 
a fanciful derivation '•' from an Assyrian or Semitic form, Daian-
Nisi or Dian-Nisi, " The Judge of Men." Few, however, will be 
disposed at the present day to regard Dionysos as an Assyrian. 

Cox, indeed, seems to look upon Dionysos, whether as an 
Aryan or an Assyrian god, as an example of a nature-myth; in 
fact, as " the manifestation of that power which ripens the fruits 
of the earth, and more especially the vine"; and he evidently 
thinks that the introduction of Dionysos into Greece was con
temporary with the worship of the older Olympian deities such 
as Zeus, i.e., according to the views of the old school of compara
tive mythology, coaeval with the dawn of Greek religion. 

O n the other hand, the writers of what may be called, for the 
sake of brevity, the Thracian school maintain that Dionysos was 
a late comer into the Greek Pantheon, and point out in proof of 
this contention that he is hardly mentioned in Homer. For 
example. Prof Bury in his History of Greece speaks of the 
worship of Dionysos as introduced into northern Greece " perhaps 
as early as the eighth century," and this would correspond to 
Miss Harrison's view that it came in some time in the period 
between the age of Homer and that of Pheidias. 

Otto Ribbeck, however, in his Dionysos-Cultus in Attika, 
quotes Apollodorus, iii, 4-7, as. his authority for placing the 
introduction of the cult into Attica in the reign of Pandion, and 
alludes to the legend of the assistance given to Pandion by the 
Thracian king, Tereus, as evidence of the connection of the cult 
with Thrace. So, too, he mentions the legend, narrated in 

^ Published in 1870. 
= Adopted by Cox from Brown's Great Dionysiak Myth. See p. 507 of the 

Mythology of the Aryan Nations. 
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Pausanias, IX. 16. 6, of the liberation by Dionysos of the Theban 
prisoners taken by the Thracians as a further sign of Thracian 
influence at this remote period. H e also points to the legendary 
connection of Dionysos with Theseus and Ariadne as showing 
the early arrival of the cult in Attica. 

Similarly, Dr. Farnell quotes this as evidence of its intro
duction during the period of the monarchy, and says that" there 
are reasons for thinking that the god had entered Attica before 
the date of the Ionic Settlement in Asia Minor," assigning the 
celebration of the Lenaean festival of the god as a reason for this 
statement. He, too, regards the god as of Thracian origin, 
" carried by a Phrygian migration from Thrace into Asia Minor, 
and spreading his influence and name from the Balkan district 
into Macedonia and certain communities of Greece at an early 
period." Yet he tells us that Dionysos is mentioned only four 
times in the Homeric poems, and only in those portions that 
are supposed to belong to the latest stratum, and speaks of 
the fact that he played " no ancestral part in the early genealo
gies," and that certain communities preserved a tradition of his 
late arrival. 

Hence, while at the outset we are confronted with a serious 
difficulty in dealing with the problem of the date of the coming 
of Dionysos into Greece, we must pause before endorsing the 
view given by F. A. Voigt in Roscher's Lexicon, that the non-
mention by Homer of the Soma-sacrifice is " quite incompre
hensible " if we attempt to trace Dionysos to Soma. For, what
ever point of view we adopt, the same difficulty presents itself. 
Later on a possible explanation will be essayed which will adopt 
as its basis a second coming of Dionysos about the eighth 
century B.C., his original arrival being dated somewhere about 
the thirteenth century. 

In the article by Kern in Pauly-Wissowa's Real Encyclopaedic 
we are told that the cult starts from Thrace, and spreads by 
land and sea over Boeotia, Thessaly, the Islands, and Asia 
Minor; that we can follow its extension from the eight century 
onward, and that from the sixth century B.C. there is hardly any 
Greek town in which honour is not paid to Dionysos. 

Long previous, however, to any of the modern writers who 
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maintain the Thracian origin, the famous scholar Lobeck 
{flourished 1781-1860) upheld the S3.vnQviGwmh.\s Aglaophamus.^ 

K. O. Miiller, we are told,'̂  in supporting the same theory in 
his Orchomenos and the Minyae, held that " there were two 
distinct Thracian peoples, one a rough, barbaric race in the 
North, the other which settled in the centre of Greece, and was 
especially devoted to the cults of Dionysos and the Muses." 

Similar views" were held by Welcker in his Griechische 
Gotterlehre (1857-62), and also by Rapp in his Beziehungen des 
Dionysoskultes zu Thrakien (1882). 

Of more recent writers, Whibley, in his Companion to Greek 
Studies (1895), holds that the official recognition of the god 
is later than Homer, but that, though his arrival from abroad 
is a common feature of the myth, and some of the orgies 
connected with the worship " may be traceable to Thrace or 
Phrygia, yet his worship is not entirely of foreign origin, and 
even his name appears to be Greek, and must probably be 
connected with Nysa." 

Contrary to this, such eminent scholars as Lobeck, Kretschmer, 
and Rohde in his Psyche (1891-4), all regard the name Dionysos 
as derived from a Thracian word, and the original home of the 

god as Thrace. 
It will be seen from the above sketch of the prevailing views 

of modern writers on the cult, that, while they differ in point of 
detail among themselves, by far the largest number uphold the 
Thracian theory. The divergence of opinion on the origin of 
Dionysos is due to the ambiguous references in the ancient 
writers themselves. O n the whole it may be said that while the 
first mention of the god, namely, in Homer, sets before us his 
connection with Thrace, yet at the same time we see that his 
presence there was clearly regarded in the legend of Lycurgus 

as an intrusion from without.* 

' Cp. page 290 of Aglaophamus: " perspicuum est, oram maritimam, quae 
ab Hebri ostiis ad Pindum protenditur, quasi pro domestico sacrorum Bac-

chicorum solo habitam esse." 
^ See article on Dionysos by Kern in Pauly. 
^ See article on Dionysos by F. A. Voigt in Roscher's Lexicon. 
* Rohde, however, regards Lycurgus' opposition to Dionysos as on a 

different footing from that of Pentheus in Thebes. H e does not give his 
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In the time of Euripides the connection with Asia is strongly 
insisted on, and from this date onwards the character of Dionysos 
is almost completely Asiatic, though the R o m a n poets, e.g. Ovid 
and Horace, show his association with Thrace.' 

The chief supporters of the theory of Egyptian origin in 
ancient times were, as has already been stated, Herodotus and 
Plutarch. Tibullus also mentions the cultivation of the vine in 
Egypt as an art taught by Osiris, with w h o m he apparently 
identifies the wine-god of Greece and Rome.' H e is, indeed, as 
far as I know, our only ancient authority for this identification, 
and it would seem from the context that it was simply owing 
to the general character of vegetation-deity, attached to both 
gods, that Tibullus assumes the connection of Osiris with the 
vine and with Bacchus.' 
Before proceeding to discuss the respective merits of the dif

ferent theories regarding the origin of the cult, and more 
especially the question of its Asiatic origin, it m a y be well to 
give a short sketch of the leading features of the worship. 

It is now generally held, e.g. by Frazer in his Adonis, Attis, 
and Osiris (1907), that Dionysos was originally a vegetation-
deity or plant-god, subsequently identified with the vine in 
Hellas, and then considered as a wine-god. H e next appears as 
the source of inspiration and prophecy. According to Kern, in 
his article on Dionysos in Pauly, this was part of his original 
character, and he speaks of him as a great god " to w h o m the 
whole of nature, but above all man, is subject." E. Rohde even 
wishes to deduce from this enthusiastic cult in which the votary 
of Dionysos in the ecstasy of inspiration believes himself the 
equal of the god, the Greek belief in the immortality of the 

reason for this statement, merely saying that the fable of Lycurgus' resist
ance was—later than the time of Homer—brought into line with the legend 
of Pentheus and that of the Minyan women. 
^ Cp. Ovid, Metam., IX. 642. 
- Cp. Tibullus, I. vii, 11. 334: 

" Hie docuit teneram palis adjungere vitem. 
Hie viridem dura caedere falce comam." 

' Note, however, Hellanicus {apud Athenaeus, I. 34a) on the Egyptian 
origin of the vine 



THE DIONYSIAC CULT 9 

soul. Apparently akin to this orgiastic phase of the god's wor
ship is his aspect as a god of the underworld, in which character 
he is known as Zagreus. According to Kern, Zagreus was origin
ally a god of the chase, a " wild huntsman," who pursued men's 
souls and hence became a god of the underworld, being at first 
rather akin to Pluto than to Dionysos. This association of the 
god with the underworld is supposed to have already existed in 
Thrace before it became part of the Hellenic cult; but the 
above-mentioned writer doubts this, saying that " we must not 
forget that we know extraordinarily little about the oldest 
Thracian cult of Dionysos," and warning us against accepting 
the evidence of the late Thracian inscriptions as equivalent to 
the testimony of early writers. 

In the Theban legend of Dionysos the god appears as the 
son of Zeus and Semele, a princess of Thebes ostensibly, but in 
reality the representative of an old Phrygian earth-goddess, who 
was taken into the Theban saga. The rationalistic explanation 
of the myth is that Dionysosj_ as the jpfenSS^^T^ the son of 
Zeus-4he""S'Ey^%od and the Earth, i.e. he is the'̂ p̂tanf that grows 
in the^eartlTand is watered by the rain of heaven. In this con
nection we note his friendship with the Muses, originally 
fountain-nymphs, and his adoption after birth by the Hyades or 
Nymphs of the Misty Clouds. The story of the destruction of 
his mother by lightning at the moment of his birth, and the 
reception of the infant by Zeus in his thigh, whence it was again 
born, are familiar features of the myth. The infant has assigned 
to him several birth-places or hiding-places, where he dealt with 
the nymphs in order to escape the wrath of his stepmother 
Hera. Chief among these is a mythical mountain called Nysa, 
variously situated in Asia and Europe, and even in Africa. The 
islands of the Aegean also include several of the birth-places 
allotted to him. W h e n he grows up he is said to wander through
out Asia, introducing his worship and teaching men the use of 
the vine. H e is now regarded as a conquering war-god, and is 
further endowed with the power of assuming various animal 
shapes, notably that of the Bull. H e also appears as a Lion and 
a Snake, and is accompanied in his journeys by frenzied women-
votaries, called Maenads, and by troops of shaggy, half human 
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male followers, known as Satyrs or Centaurs. The influence of 
the orgiastic cults of Asia Minor, particularly that of Cybele, is 
here supposed to be seen in that of Dionysos. His association 
with water is shown by his title TleXayiog in Thessaly, where he 
is worshipped as a sea-god, and by the legend of his protection 
by Ino (the sister of Semele), who subsequently became a sea-

goddess. 
A Cretan legend tells us of his destruction as an infant by 

Titans or primitive men, and of his burial at Delphi. H e now 
becomes closely linked with Apollo, and mantic or prophetic 
divination is evidently introduced by him at Delphi to replace 
the old form of divination by lots. His cult was introduced in 
early times into Attica from Icaria, and we hear of its supplant
ing the worship of Adrastus in the Peloponnese. In the fifth 
century at Athens he became the patron of all theatrical and 
musical feasts under the title of Dionysos Melpomenos (The 
Song-God). 

With the orgiastic worship of the god is linked his name 
Nyctelios or God of Night, and we know that it was at night 
that he was especially worshipped on the mountains, where 
greater freedom for revelry would be given. This orgiastic cult 
was naturally strongly resisted at first, and the opposition first 
encountered was commemorated by various feasts, e.g. in the 
Agrionia on Mount Laphystion, near Orchomenos in Boetia, 
where the priest of Dionysos pursued Theban women with a 
drawn sword, to commemorate the punishment of the daughters 
of Minyas, who refused to acknowledge the god. The custom 
persisted till Plutarch's day, and has been considered as a sur
vival representing an old human sacrifice. Other mountain-
centres of the cult were Cithaeron and Parnassus. Here Dionysos 
was worshipped as XiKvirrtg or the new-born " god in the cradle," 
and the feasts were celebrated every other year, or trieterically. 
Various explanations of this trieteric custom have been given, 
one of which is connected with the birth of the infant every 
other year, and points to his character of a vegetation-god-
These feasts were under the patronage of Delphi, which in
terested itself in spreading the cult into the Peloponnese and 
even into Asia. 
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At Delphi also Dionysos, who, as we have seen, was closely 

associated with Apollo, was regarded as a healing-god, and even, 

in virtue of this connection, as a sun-god, though the latter 

aspect of his character is not very familiar outside Delphi. At 

Delos they are similarly associated with each other, as is shown 

by the legend of the seer Anios (the son of Apollo), to whose 

three daughters Dionysos gives power to change everything 

that they touch into corn, wine, or oil. His cult further appears 

in Rhodes and Lesbos, and, in fact, almost everywhere through

out Hellas, except on the west coast of Greece north of the Pelopon

nese. This is a very significant fact in view of the theory of the 

Thracian origin, and shall be dealt with later. 

One of the least familiar aspects of Dionysos, referred to by 

Plutarch and the Orphic writers, is that of a Moon-god. His 

chief attributes were the ivy, the pine-cone, and the rose, while, 

among animals, the bull and the goat were sacred to him. He is 

often represented as accompanied by leopards, and, in post-

Alexandrian times, he is even shown as riding on a tiger. 

As already stated, the Homeric references to Dionysos are 

scanty. In the fourteenth book of the Iliad he is spoken of as 

xdpfia fipoTolmv, and his mother's name is given as Semele. 

Besides this, in the eleventh book of the Odyssey we have a 

reference to the slaying of Ariadne by Artemis in Dia " at the 

bidding of Dionysos," and his name appears in the last book of 

the same poem. All the passages have, however, been regarded 

as interpolated.'- The well-known passage in the sixth book of 

the Iliad—which, is probably of late date—is therefore our only 

reliable Homeric reference to the cult. This tells how the 

Thracian king Lycurgus drove the "nurses of the raging 

Dionysos down along the goodly Nysa," and how " Dionysos in 

dismay fled to the sea and Thetis received him in her bosom." 

The reference is here to an early attempt to establish the cult 

in Thrace, and depicts the opposition encountered by the 

Maenads. 
In Hesiod's Theogony^ XjoutroKô rje Atwvv<roe weds Ariadne_ 

the daughter of Minos, and his birth from the union of Zeus 

1 See F. A. Voigt on Dionysos in Roscher's Lexicon. 

= See 1. 947-
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with Semele, the daughter of Cadmus, is also mentioned; but 
nothing is said of the lightning that caused his mother's death. 
The mention of Minos and Cadmus in Hesiod—who is, perhaps, 
our oldest literary authority for the worship of Dionysos—points 
to Crete or the east of Greece as the place from which the 
worship arrived. At all events, it would seem as if the cult 
appeared to Hesiod to be derived from that quarter. 

In the shorter fragmentary Homeric Hymn to Dionysos, which 
probably dates from the seventh century B.C.,' the various birth
places commonly assigned to the god are given as Drakonon (a 
promontory in Cos), " windy Icaros " (an island near Samos), 
and Naxos. It is significant that in this very early authority 
for the birth-places of Dionysos all the places mentioned are off 
the coast of Asia, and may point to his cult coming from Asia 
by way of the Aegean to Greece. In this h y m n he is also called 
tipa^twra, a word of doubtful meaning, but generally interpreted 
as connected with the Bull-Dionysos. Other birth-places are 
given as the river Alpheios and Thebes. 

Nysa is also mentioned as: 

. . . '-biraTov opog avGsov v\y 
rijXou ̂ OLViKtiQ, ax^Sbv 'Myvwroio poaaiv. 

H e is called here ywaifiavee, and his mother's name is given 
as evwvri or the Raging One, both of which epithets point to the 
fact that his worship assumed an orgiastic shape in Greece from 
an early period. The longer hymn is of doubtful date. Allen 
and Sikes assign it to either the sixth or even the seventh 
century B.C.; but others regard it as quite a late work, dating it 
from Orphic times, i.e. from about the fourth century of our era, 
while some, again, assign it to the fifth or fourth century B.C. 
This hymn deals with his capture by Tyrrhenian pirates and his 
punishment of them by changing them into dolphins. A m o n g 
the various animals that appear on the scene at the god's will 
is a bear. The animal in question is not usually associated 
with Dionysos, and hence, perhaps, its presence here indicates a 
late origin for this hymn. 

There is a reference in Pindar' to the association of the 

' See Messrs. Allen and Sikes' edition. = See Olymp., XIII. 11. 8-19. 
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Hours with Dionysos, and also to the origin of the Dithyramb 
or Dionysos Song in Corinth. The death of Semele amid 
thunder is also alluded to by him;' while two of his dithyrambs" 
refer to the god. The Fourth, which is especially famous, and 
is probably our earliest extant specimen of this form of com
position, names the god Bromios and Eriboas or Loudly-
Sounding—a frequent epithet in later times of Dionysos. H e 
is further here spoken of as KurcroSirav or the " ivy-wreathed." 

Aeschylus, as we know, wrote a tetralogy, no longer extant, 
dealing with the fate of Lycurgus. It consisted of the Edonians, 
Bassarids, and Young Men, and concluded with a satyr-play 
called Lycurgus. Besides this we have a reference in the pro
logue of the Eumenides to the arrival of Bacchus at Delphi with 
his army of Bacchanals and his" " contriving for Pentheus the 
death of a hunted hare." In the Seven against Thebes * one of 
the warriors is thus described: 

. . . tvBcog S' 'Apei 

which shows us at once the warlike nature of the god and of his 
followers, the Maenads. It also points to a close connection 
between the god and Ares. O n the other hand, Sophocles, in 
the Oedipus Rex,^ makes the chorus invoke the aid of Dionysos 
against the war-god, where the former is called -^^vaonirpav^ 
"wearing the golden head-band," a title which suggests an 
Asiatic conception of the deity. Reference is also made to the 
torchlight processions in his honour in the above passage. 

In the Antigone the poet tells of the imprisonment of Lycurgus 
by Dionysos in a rocky tomb because "he had taunted the 
god in his madness, and had sought to quell the god-possessed 
women and the Bacchanalian fire, and had angered the Muses 
that love the flute.'" Here we see the close connection of 
Dionysos with the Muses, who were said to have been his 
nurses. In the hyporcheme near the end of the same play" he is 

' Olymp., II. 28 ff. " 'I and IV. 
' See 11. 23-6. * See 11. 497-8. 

' Lines 210 ff. , - , , , , • 
« Lines 955-65. The above quotation is from Professor Jebb's version. 
'' Lines 1115-1152. 
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called appropriately TroXvwvvnog, or " the god of m a n y names." 

H e is especially invoked here as the patron of Thebes and 

Eleusis, and his worship in the South of Italy alluded to in the 

words KXVTOV og afKpiirnQ 'IraXlav. T h e foundation of Thurii by 

Athenian colonists a few years before the date of the play is 

responsible for this reference. H e is also invoked as a healer, 

and, apparently in connection with the Eleusinian Mysteries, 

is called "the leader of fire-breathing stars." This is one of 

the few indications in the classical writers of his character of 

a moon-god. Mention is also made of his h o m e in the " ivy-

wreathed slopes of Nysa's hills," which, seemingly, must be 

understood of a mountain in Euboea. 

In the Helena of Euripides occurs a very difficult choral song 

in honour of Cybele, w h o is here clearly identified with Demeter, 

and closely associated with the worship of Dionysos, mention 

being made of the " Bromian castanets" employed in her orgies, 

and spoken of by Dionysos in the Bacchae as 'Viaq re firrrphg 

k/xa ff evprifiaTa.' In the Ion, in a passage describing the Eleu

sinian Mysteries,' he is called " the god of m a n y hymns," and 

the nature-worship associated with his cult is shown in the 

allusions to the " starry-faced" sky, the moon and the sea-

nymphs, all of which are supposed to rejoice in unison at the 

feast. In the Iphigenia in Tauris ̂  the presence of Dionysos at 

Parnassus would almost seem to be regarded as prior to that 
of Apollo. The Bacchae, which is our only extant play on the 

subject of the cult, brings out strongly the Asiatic character 

of the god; and this is the more remarkable when w e reflect 

that it was composed in Macedon, where w e might have ex

pected stress to have been laid on his Thracian affinities. 

Nowhere is the peculiar ajSporjje or soft oriental nature of 

Dionysos more clearly put before us, while the prologue depicts 

his wanderings throughout Asia before coming back to Thebes, 

his birth city—the universal view of Thebes in the fifth century 

B.C. The story is familiar to all students of Greek literature, 

and deals with the opposition of Pentheus, the king of Thebes, 

to the Bacchic rites, and his punishment by Dionysos. A n 

' See 1. 59. ^ See 11. 1074-86. 
' See 11. 1239, etc. 
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interesting theory has been put forward by Norwood, in his 
Riddle of the Bacchae, that Dionysos himself is nowhere supposed 
to be present, but that a " bacchant" takes his place through
out. Norwood notes the allusions to Asiatic mysticism in the 
play, and concludes that Euripides wishes here to depict an 
Oriental mesmerist in the character of Dionysos, who hypnotizes 
his followers so as to make them believe that the Palace of 
Pentheus has been destroyed, while, in reality, it is left standing. 
This, however, m a y be an oversight on the part of the poet, and, 
in any case, is of no importance for the history of the myth. 
Here Dionysos appears as a great wonder-worker, showing his 
power to change into various animal forms. Thus in one of the 
choruses ' he is bidden: 

^avtfOi TavpoQ ff TToXvKpavoQ iSeXv (sc. SpaKbtv) 
iiTTov TTvpiipXkybiV opaaBai Xkdiv, 

and he is also called (iaKxs Ofjp by his followers. In the same 
play we are shown his power over fire, while in the allusion to 
the earthquake which is said to shatter the palace of Pentheus 
we note a reference to his Bromian aspect. The only allusion to 
Thrace or Macedon occurs in the mention of the Pierian heights 
and of the Lydias and Axios as rivers crossed by him on his 
way to Greece from Asia.' The fine chorus on Righteousness 
brings before us the higher aspect of the cult and its spiritual 
possibilities, of which the Orphics made such remarkable use. 

Aristophanes in his Frogs shows us Dionysos in a somewhat 
comic aspect; but the play is useful for the history of the cult, 
owing to its allusions to the Eleusinian Mysteries. The god is 
here also depicted as the patron of the Drama, and the line, 

WKTBpov nXsTtig ̂ uafopog Stariip, 

reveals his character of Moon-god. In the Wasps there is a 
reference to the bull-form of Sabazios, a Phrygian name for the 
god, and in the Birds there is a passing allusion to the "Phrygian 

Sabazios." 

' See II. 1017-18. 
" T h e reference to the Corycian heights and to Olympus m a y point just 

as well to the mountains in Cilicia and Phrygia as to the Thessalian and 

Phocian mountains so named. 



i6 T H E ASIATIC D I O N Y S O S 

When we come to the Alexandrian Age we find the death of 
Pentheus and the birth of Dionysos "on snowy Drakonon," 
narrated in the twenty-sixth Idyll of Theocritus. In the Argo-
nautica of Apollonius Rhodius we have two allusions to the 
god—both in the fourth book. The first of these tells of the gift 
of a robe to Jason by Hypsipyle, queen of Lemnos, which had 
belonged to Dionysos, and had been wrought for the god by 
the Graces themselves "in sea-girt Dia" when he wedded 
Ariadne. The second thus tells of the rearing of Dionysos by 

Makris:' 

And she was the first that received and in sheltering bosom bore 
The child Nysaian of Zeus, on Euboea's Abantian shore. 
And with honey she moistened his lips, where the dew of life was dried 
W h e n Hermes bare him out of the fire. But HerS espied, 
And from all the isle that N y m p h in her fierceness of anger she drave, 
Wherefore she dwelt far thence in the holy Phaeacian cave, 
And blessing and weal beyond word to the folk of the land she gave. 

The chief interest of this quotation lies in the fact that it 
contains, as far as I know, the only example of an association of 
the worship of Dionysos with the north-west region of Greece. 
Of course there is nothing in the lines to show that Dionysos 
was actually worshipped in Phaeacia—which is generally identi
fied with Corcyra—but the flight of Makris thither affords a 
link with the cult. A fairly complete account has now been 
given of the chief attributes of Dionysos as revealed in Greek 
literature. In the following chapters we shall attempt an 
examination of the most significant signs of Asiatic influence 
on Greek culture which make their appearance just at the time 
when the cult of Dionysos attained its greatest popularity. 

^ See II. 1134-40 of Way's version. 



CHAPTER II 

HELLAS AND THE MEDE 

Close connection between Greece and Asia from remote antiquity—Date of 
Aryan immigrations—Farnell and Aryan influence among the Baby
lonians—PraSek and the evidence of inscriptions relating to the Mitani — 
Rise of the Persian power—History of the intercourse between Greek 
and Mede up to the time of Alexander. 

THE connection between Hellas and the coast of Asia 
Minor must at all times have been very close. The 

numerous islands of the Aegean served as stepping-stones 
between the continents, so that intercommunication was easy, 
and the most recent archaeological researches have revealed a 
community of artistic culture between Greece and Western Asia 
from very remote times. In this book, however, we are only 
concerned with the influence exerted on Greece by the Aryan 
inhabitants of Asia. 

The exact period at which the Aryans first made their appear
ance is still undecided. It is even doubtful whether they origin
ally belonged to Central Europe or to the region about the 
Caucasus. Fifty years ago the prevalent view regarded the 
Aryans as passing from Asia into Europe. In more recent times 
the majority of scholars, and, among others, writers such as 
Professor Bury—^relying on the testimony of Strabo and Hero
dotus, who conceived the Phrygians as originally a Thracian 
stock—have reversed the direction of the Phrygian migrations, 
and considered Europe as the first habitat of the race. Bury 
would place the first beginnings of the Aryan migrations in the 
middle of the third millenium B.C. 

Of recent years, however, the theory of the Asiatic origin of 
C 
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the Aryans has come to be regarded with some favour,' 
Farnell, who maintains the belief in their European origin, 
considers that the Aryan invaders poured down into Greece 
about 1500 B.C.,' and records the fact that the inscriptions found 
in 1907 at Boghaz-Keui, concerning treaties between the King 
of the Hittites and the King of the Mitani (1400 B.C.), showed 
that the dynasts of the latter people, although not themselves 
Aryan, had Aryan gods in their pantheon.' This is a most 
important testimony both for the early influence of the Aryans 
in Asia and also for the readiness with which their religion was 
spread among the other peoples. Prasek, in his History of the 
Medes and Persians, regards the title " Aryan " as more especially 
applied to the Medes and Persians in ancient literature and 
inscriptions.* H e considers them as originally a Balto-Slavic 
people, and speaks of a great Aryan kingdom as existing about 
1500 B.C., while telling us that Niederle puts the parting of the 
Aryan stocks about 2000 B.C.̂  

According to Maspero, the Aryans had got possession of the 
whole of Media some time between the death of Adad Nirar III 
and the date when Tiglat Pilesar III ascended the throne (745 
B.C.); and we know from the evidence of inscriptions relating to 
the wars of the latter monarch in 745 B.C. and 735 B.C., that 
the names of certain chieftains of the Medes were of distinctly 

' See H. R. Hall, The Discoveries in Crete and their relation to the History 
of Egypt and Palestine (1909), who refers for this to Meyer, Gesch. des 
Alterthums, i, 2 (second edition, 1909), p. 184 ff. 
^ See Famell's Greece and Babylon (1911), p. 34-
^ See p. 46. 
* PraSek, History of the Medes and Persians: " In Keilinschriften, in 

griechischen Nachrichten und in der avestischen Literatur werden diese 
Einwanderer unterschiedslos Arier genannt, speziell aber wurde diese Be-
zeichnung auf die Bewohner von Persien, Medien und den inner-irSnischen 
Gebieten bezogen." Cp. Herodot., vii, 62: ol 5E M^Joi EKOXEOITO -aaKax irpog 
TTCLVTOtV "AptOl. 

* See Prasek: " aber wahrend des zeitweiUgen Verfalls der Assyrischen 
Macht, die bekanntermassen mit dem Ableben Adad Nirars III anhob 
und bis zur Thronbesteigung Tiglat Pilesars III fortgedauert, soil es den 
Ariern gelungen sein, ganz Medien in Besitz zu nehmen so dass sich bei 
dem ersten Angriffe Tiglat Pilesars III das arische Gebiet in Medien von 
Zagros bis zur Grossen Wiiste und von der Nordgrenze Elams bis zur Kiiste 
des Kaspisees ausdehnte." 
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Aryan type.' Miss Ragozin also tells us that we have monu
mental proof that the Iranian branch, then already known as 
Medes (Madai), were dislodging the tribes along the Eastern 
ridges of Zagros, and were themselves attacked by the Assyrian 
arms as far back as the ninth century B.C., under Raman-
Nirari III.' 

About 700 B.C. Deioces founded the kingdom of Media, and, 
fifty years later, his successor, Phraortes, conquered the whole of 
Persia up to the Persian Gulf In 606 B.C. the Median king, 
Cyaxares, brought about the downfall of the Assyrian Empire, 
annexing to Media Assyria and all the territory westwards up 
to Asia Minor. There can be hardly any doubt that the Greek 
settlers in Asia Minor must have been affected by the gradual 
expansion of the Median Empire, the more so seeing that its 
founders were closely akin to themselves. Hence the Asiatic 
Greek would readily absorb the influences of Median culture 
which must have presented themselves in an increasing degree 
from the eighth century B.C. onwards. 

With the rise of Cyrus to power, and his capture of Sardis in 
546 B.C., the sphere of Asiatic influence now becomes extended 
to the very coast of Asia Minor, and the Hellene more com
pletely subjected to the impulse of Asiatic culture. Nor does 
the fact that the Persian Empire now takes the place of the 
Median make any real change in the nature of this influence. 
For the Persians were very closely related to the Medes, worship
ping the same gods, and speaking the same tongue. 

From this time on we shall see that Persia and the Medes 
played a very considerable part in the affairs of Hellas. A brief 
survey of the chief events linking the history of the two con
tinents during the next few centuries will be not inappropriate 
here, as showing what grounds there are for supposing strong 
Oriental influence on Greek culture from the sixth century on

wards. 
With the victories of Harpagus on the sea-board of Asia 

Minor about 545 B.C., all the Greek settlers in Ionia would now 
become subject to Persia. Nor was this all. In the downfall of 

^ See Prasek. 
^ See p. 144 oi Media {Story of the Nations Series). 
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Amasis and the conquest of Egypt in 525 B.C. by Cambyses, the 

son and successor of Cyrus, we have another instance of the 

Persian power coming into conflict with the Hellenes. For 

Amasis was supported by a body-guard of Ionian and Carian 

mercenaries. Coming nearer to Greece, we find that in 512 B.C. 

Darius, the new king of Persia, invaded Scythia, and that his 

commander Megabazus reduced Thrace and Scythia about this 

time, while a few years later the Persians penetrated even as far 

as the river Peneus in Thessaly. Next we hear of the Ionian 

revolt against Persia, and the burning of Sardis in 499 B.C. by 

lonians assisted by Athenians and Eretrians, which led to the 

abortive invasion of Northern Greece by the Persian general 

Mardonius in 492 B.C., and the subsequent Persian invasion of 

Attica in 490 B.C. ending with the battle of Marathon. A signific

ant fact in regard to this invasion is that it was suggested by 

Peisistratus, the exiled tyrant of Athens, who had found a home 

in Persia. 

This shows how close must have been the connection between 

Persian and Athenian affairs at this time, and is, besides, in

teresting when we recall the fact that the worship of Dionysos 

was especially promoted by Peisistratus, the friend of Persia. 

For the next few years the Persians were occupied in reduc

ing Egypt, and then we hear of the Third Persian Invasion of 

Greece in 480 B.C. under Xerxes. No sooner is the invasion 

repelled than we learn of the Medism of the Spartan King, 

Pausanias, in 478 B.C. and its punishment, and the foundation of 

the Confederacy of Delos against the Persian power. 

In 466 B.C. took place the great victory of Cimon over the 

Persian sea and land forces at the Eurymedon. A few years 

later occurs the ostracism of the great Athenian leader 

Themistocles, and his flight to Persian territory, where he subse

quently carried on political intrigues. Soon after this, assistance 

is given to the Egyptian Inaros, in his revolt from Persia, by 

two hundred Athenian vessels. Thus we see that for nearly a 

whole century, from about 550-460 B.C., Greece and Persia are 

in constant intercourse, chiefly hostile; but, that there must 

have been a Medizing party in Hellas, we know from the history 

of Peisistratus, Pausanias, Themistocles and others. It is obvious 
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that the islands of the Aegean must have contained many 

adherents of Persia from the foundation of the Delian Con

federacy down to the outbreak of the Peloponnesian War; and 

Persian influence must have been considerable even then. In 

430 B.C. we are told that Sparta sent envoys to the Persian 

court for help against Athens, and in 412 B.C. Tissaphernes and 

Pharnabazus interfered to some purpose in Greek politics. 

From this time on rival parties in Greece regularly applied to 

Persia for aid against each other, a striking result of this policy 

being the downfall of Athens, which was brought about by the 

alliance of the Spartan Lysander with the young Persian prince 
Cyrus. 

W e have seen that throughout the fifth century B.C. Greek 

and Mede were brought into the closest political contact. And 

as their intercourse during this period was for the most part 

hostile, we shall not be surprised to find that the Greeks for a 

time tended to suppress or minimize Persian influence on their 

culture, more especially in the first enthusiasm of their union 

against the Median invasions led by Xerxes and Darius. Hence 

we find that at this particular epoch the peculiar characteristics 

of Orientalism are less noticeable than subsequently in the 

various domains of Greek intellectual and artistic progress. 

With the following century we enter on a different phase. 

Asiatic influence gradually increases till, after the death of 

Alexander the Great, Greece and Western Asia become merged 

as part of one great semi-Oriental Empire. The Expedition of 

the Ten Thousand in 401 B.C. into the heart of the Persian 

monarch's territory, its subsequent retreat, and the return of its 

survivors into Greece perhaps more than any other cause con

tributed to the spread of Persian ideas in Greece. In the following 

year Tissaphernes, the Persian Satrap, retaliated by attacking 

the Greek cities on the Asiatic sea-board, and this led to a 

Spartan relief force being sent under Thimbron. A desultory 

war was now waged between Persia and the leading Greek state. 

In 395 B.C. the Embassy of Timocrates of Rhodes to Argos and 

Corinth, sent from Persia to bribe Greek politicians, resulted in 

bringing to a head the prevailing Greek ill-feeling against Sparta, 

which produced the Corinthian War and the Battle of Cnidus. 



22 T H E ASIATIC DIONYSOS 

The constant dissensions among the various Greek states 
during this century naturally increased the power of the Mede, 
whose typically Oriental policy of playing off one rival against 
another must inevitably have implied an extended interference 
in Greek politics. In 365 B.C. the Athenian leader Timotheos 
obtained the aid of Persia in his naval expedition against Samos 
and the Chersonese; but nearly ten years later the Great King 
successfully helped the Allies of Athens in the Aegean to break 
away from their allegiance. Previous to this in 380 B.C. a far-
sighted Greek orator, Isocrates, had advocated a union of Hellas 
against Persia, but his dream was not destined to be fulfilled till 
337 B.C., when, with the advent of the Macedonian Power, and 
the conquest of Greece by the latter, it became possible for all 
the Greek States, now united under their northern war-lord 
Philip, to march against the Great King. 

The rapid and extended conquests of Philip's son Alexander 
are too well-known to be detailed here. A s a result of these, and 
of Alexander's policy of intermarriage between Greek soldiers 
and Persian women, and of the foundation of Greek colonies 
throughout his newly-won Empire, as well as of his generally 
conciliatory attitude towards the conquered, Greece tended 
more than ever to assimilate Asiatic customs. It would be 
tedious here to dwell at length on the historical evidence for 
this fusion. Indeed it is hardly necessary to insist on the exist
ence of Asiatic influence in every province of Greek life during 
the period subsequent to the death of Alexander. W h a t has, 
perhaps, escaped attention is the historical proof of this influence 
during the earlier period of Greek history. 



CHAPTER III 

ASIATIC INFLUENCE ON GREEK PHILOSOPHY 

Philosophy the first province of Greek culture in which Asiatic influence is 
clearly to be seen—Dogmas of the Zend-Avesta~Fre-Buddhistic phi
losophy in India—Sarnkhya system and Heracleitus—Upanishads— 
Possibility of contact between Greece and India previous to the fourth 
century B.C.—Thales—Anaximander—Anaximenes—Orphic and Pytha
gorean teaching and their resemblance to Indian doctrines—Xenophanes— 
Heracleitus — Parmenides —Empedocles — Plato—Phaedo—Sophistes— 
Politicus—Phaedrus—Philebus—Republic—Timaeus. 

THE province in which Asiatic influence on Greek culture 

first clearly appears is that of Philosophy. Greek Philosophy 

began in Asia Minor at Miletus about the sixth century B.C. 

with the Ionian cosmologist Thales. At the same time the semi-

philosophic religious movement known as Orphism made its 

appearance in Greece and the South of Italy. N o w both the 

Ionian philosophy and Orphism present many marked points 

of contact with Early Indian Philosophy as revealed in the 

Upanishads, the earlier portions of which represent the philosophy 

of the Indians between the ninth and sixth centuries before 

Christ.' 

In the absence of documents which would show the philo

sophic side of Zoroastrianism, we must naturally turn to these 

semi-theological speculations of the kindred Indian race as evid

ence for what may have been the state of contemporary Persian 

metaphysics. The scanty remains of Old Persian literature fail 

to give us any idea of Persian philosophy, and it is doubtful if 

' See Garbe, The Philosophy of Ancient India, p. 2. Also Cough's 
Philosophy of the Upanishads; and Weber's History of Indian Literature. 
Also Macdonell's Sanskrit Literature. 

23 



24 THE ASIATIC DIONYSOS 

the native Persian of the sixth century possessed any developed 

system. Nearly all the extant Avesta literature deals with ritual, 

and practically all that we know of their cosmology or philosophy 

amounts to this; that they worshipped Fire which they called the 

Son of the Supreme Being, who was identified with Wisdom or the 

Good Mind. The principle of Evil was admitted as another side 

of the Supreme Being's character,' and these conflicting prin

ciples were identified with Reality and Non-Reality respectively, 

all of which features recall the beliefs of the Ionian School and 

of the philosophy of the Upanishads. 

Our knowledge of the Orphism of the sixth century is derived 

from documents of the fifth and fourth century, i.e., from the 

writings of Empedocles and Plato. The doctrines of the earlier 

Upanishads, though not written down till after the Christian era, 

are known to correspond closely with the early philosophical 

speculations of the later Vedas, and to have preceded Buddhism. 

Hence we are able to assign to them the early date above given, 

and also to show that they are an autochthonous Asiatic product. 

Of the extraordinary number of philosophical schools in India 

at this period we have evidence in the Brahma-Gdla-Sutta^ in 

which no less than sixty-two different schools are named by 
Buddha. 

Accordingly, it is clear that Alexandrian influence on Indian 

culture cannot, as Niebuhr imagined, have been the source of 

much of the philosophical speculation of the Hindus. Max 

Miiller would hold that the Greeks and Indians evolved their 

systems independently, and probably sees in their affinities a 

proof of his theory of the common origin of Greek and Indian 

mythology. When he says, however, that Greek philosophy 

bears the stamp of being autochthonous, he seems to lose sight 

of the fact that it arose, not in Greece, but in Asia Minor, and 

that the Greeks themselves regarded the Orphic doctrines as 
foreign. 

Burnet, who rejects the theory of the Oriental origin of Greek 

philosophy, allows, notwithstanding, that "it would be quite 

' See Haug's Essays on the Sacred Language, Writings, and Religion of 
the Parsis, especially pp. 303-4. 
' See Max Muller, The Six Systems of Indian Philosophy. 
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another thing to say that Greek philosophy originated quite in

dependently of Oriental influences"; and he confesses that the 

Upanishads and Buddhism were a native growth and "pro

foundly influenced philosophy." 

Here it may be well to draw attention to a mistake commonly 

made by writers on Hellenic subjects with regard to Buddhism. 

This was not, as is frequently stated, a system that in any way 

seriously modified Indian thought. W e have already seen that 

sixty-two different philosophical schools existed in India before 

and during the lifetime of Buddha. The Buddhistic teaching 

was really a development of the philosophy of the Upanishads 

—themselves a continuation of the speculations of the Vedas— 

and was rather a well-organized revolt against the power of 

the Brahmans than the introduction of a new philosophical 

system. 

Garbe' would trace to the Upanishads the philosophy of the 

Eleatic school; and, while noting the resemblances to Iranian 

ideas in the teaching of Heracleitus of Ephesus,he observes that 

the theory of constant change in the Universe, denoted by the 

formula Travra pCi, and that of the innumerable annihilations of 

the Cosmos, also maintained by him, are among the best-known 

views of the Indian Samkhya system. Now Max Miiller' points 

out that this system goes back to the Rig- Veda in its essence, 

and both Weber and Garbe regard it as of the greatest antiquity 

of all the Indian systems, and as pre-Buddhistic in its origin, so 

that, chronologically, it is quite possible that Heracleitus may 

have derived some of his doctrines from this source. Burnet, 

however, will not allow that Heracleitus held the theory of an 

Ekpyrosis, which was one of the tenets of the Samkhya philo

sophy, and is by some considered to have been also maintained 

by the Ephesian. 
Our chief source of information as to the philosophy of the 

Indians at this period is to be found in the Upanishads, from 

which all the later systems are evolved. These Upanishads vary 

in point of date, the most ancient being one known as the 

1 In his Philosophy of Ancient India, p. 33. 
" See his Six Systems of Indian Philosophy, p. 91, and also Macdonell's 

Sanskrit Literature, pp. 235-6, and Garbe, chaps. I. and II. 
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Brihaddranyaka. A very late Upanishad is the Bhagavad-

Gitd, composed early in the Christian era, and incorporated 

in the great Indian Epic known as the Mahdbharata. This 

Bhagavad-Gltd is valuable as an epitome of the later form of 

the Sainkhya doctrine, and may be quoted here along with the 

other Upanishads, as the points of difference do not in the main 

affect its evidence for the resemblances between Greek and 

Indian philosophy, and on the whole it corresponds very closely 

with the teaching of the earlier Upanishads in many important 

points. It should here be observed that while the Samkhya is 

dualistic, we have more or less coeval with it another pre-

Buddhistic system known as the Vedanta, which, also, is de

rived from the Upanishads, and is strictly monistic. In this 

chapter, then, we shall endeavour to examine the leading features 

of the philosophy of the Ionian School, the Orphics and Pytha

goreans, and Plato, and to see, with the aid of the Upanishads, 

in what points the influence of Asiatic ideas may be suspected 

in these thinkers; and it is hoped that many of the apparent 

contradictions presented in the teaching of the earlier Greek 

philosophers may find their best explanation in the ambiguous 

doctrines of the Upanishads, from which both the monistic 

Vedanta and the dualistic Samkhya systems could emerge. 

The chief difficulty as to the possibility of Indian thought 

having affected Greek philosophy at this early period is a geo

graphical one—India being too far distant from Greece for inter

communication to have been easy, before the conquests of 

Alexander opened up the route to the East. In spite of this, we 

read of legends, discredited it is true, of long voyages to the 

East undertaken by Pythagoras and others. Yet there would 

seem to be no difficulty in imagining the presence in Persia of 

Indian teachers from very early times; and, in such a case, it is 

not hard to see whence the Ionian School may have derived its 

speculations. As to the absence of any mention of such influ

ence—except in the legends about Pythagoras and his travels— 

in classical writers, we should recall the fact that the convenient 

formula " someone " is usually employed by them, e.g., by Plato, 

when quoting the opinion of some previous enquirer, and hence We 

need not expect to find a direct reference to Indian philosophy in 
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any early Greek writer. Moreover, the bitter prejudice of Hellas 
against the Mede during the fifth century would naturally cause 
Greek writers to shrink from directly quoting an Oriental source. 

Thales, the earliest of the Ionian philosophers known to us, 
maintained that water was the first principle. In this, although 
we note a coincidence with Vedic cosmology, we have no proof 
of borrowing from Indian sources, as the idea is natural to most 
early cosmologies, and appears also among the Babylonians.' 
The Vedic parallel, which occurs in the famous Ndsadiya Hymn' 
may be quoted as follows: " There was then neither what is, nor 
what is not, there was no sky, nor the heaven which is beyond. 
. . . Darkness there was, in the beginning all this was a sea 
without light." 

Anaximander of Miletus, who was a contemporary of Thales, 
found the origin of existence in a substance called the anupov 
or Boundless," from which the opposites of heat and cold, dry 
and moist, etc., were separated out in the process of the forma
tion of the Universe. Controversy has arisen as to what exactly 
was meant by the Boundless. Burnet tells us that it must be 
regarded as a corporeal substance, and that we must guard 
against attributing the ideas of later times to Anaximander. 

W e read in Cicero's De Natura Deorum:" " Anaximandri 

' For Thales' conception of an indwelling soul in the universe, see Aris
totle, De Anima, I. 5. 41 la 8: KOX kv 1-̂  oX^ Sk nvtg avrfiv (sc. rriv ̂ XV^) l^fl"-
xOai (jiaaiv, Wev la(,)Q Kai OaX^e v'̂ 9>) Travra wXvpri BeiSv iivat. Compare with this 
the doctrine of the Upanishads which regarded the Supreme Soul as per
vading all things or as being The All. A d a m thinks that Strabo's reference 
to Thales as holding that " god is the vmig of the worid and that the universe 
is at once alive and full of spirits," etc., is due to Stoic influence. For his 
idea that water was the first principle, cp. Aristotle's Metaphysics, A. 3. 983 
b. 20: aXXd eoXiys }iiv 6 Trig roiavriig apxvyoC (ptkoaoipiag Uoip tlvai (prtaiv. For a 
parallel notion among the Babylonians, see Famell's Greece and Babylon. 
'^ See Rig-Veda, Book X. The quotations given are taken from M a x 

Mullet's tia-nslation in his Six Systems of Indian Philosophy. 

' Note that, according to Adam, the dmtpov of Anaximander is a physical 
indeterminate concept, possessed of eternal motion, immortal and eternal, 
" encompassing and steering all things." A d a m agrees with Aristotle in 
holding that it was the Divine Being, and with Burnet in believing the |'in
tervals " of the innumerable worlds to be intervals of space, and not of time. 

See Adam's Religious Teachers of Greece (1908). 

* See Book I. §25. 
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autem opinio est nativos esse deos longis intervallis orientis 
occidentisque, eosque innumerabilis esse mundos." Now, if we 
regard these long intervals, in which the countless divine worlds 
are said to come into being and pass away, as intervals of time, 
we are reminded of the theory of the periodic dissolutions and 
creations of the Universe, which belongs to the earliest period of 
Indian philosophy. The idea of natural opposites in pairs is also 
very usual in the philosophy of the Upanishads, these opposites 
being typical of the nature of plurality and semblance into which 
the One is differentiated. Burnet thinks that the absence of 
quality attaching to Anaximander's a-mipov is only apparent, 
and the product of a later philosophical age. Both he and 
Zeller reject the notion that it was a peculiarly subtle substance 
midway between air and fire, or between air and water: in fact, 
they regard it simply as the sum total of matter. Thus they 
would make it closely resemble the Indian notion of the World-
Soul or the All, which is often compared in Vedantic philosophy' 
to the aggregate of the number of trees in a forest, the sum of 
the waters in a lake, etc., while the apparent absence of deter
mining characteristics in the a-nsipov foreshadows the doctrines 
of Parmenides, and affords a parallel to the primitive Hindu 
Atman, Self or Worid-Soul' 

Anaximenes was also a native of Miletus, but he lived some
what later than Anaximander—probably before 494 B.C. H e 
regarded ajjjo or vapour as the primitive substance. H e also said 
that " Just as our soul, being air [i.e. vapour), holds us together, 
so do breath and air encompass the whole world," showing that 
he recognized the same resemblance between the microcosm 

' The Vedantic philosophy, which arose about the beginning of the 
Christian era, is a system of idealistic monotheism based on the Upanishads. 
It maintains the identity of the individual soul with Brahma and the un
reality of the empirical world. See Macdonell's Sanskrit Literature, pp. 399-
402. 

- A n exact parallel to Anaximander's avtipov appears in the Chandogya 
Upanishad (see Harnett's Some Sayings from the Upanishads, p. ii). Thus 
we read there: " In this thinness hath this All its essence." Bamett says: 
"The term 'thinness' (anima, hterally 'atomicity,' atomic or suprasensual 
fineness) shows that the author conceived the Absolute or Pure Being as 
essentially material substance, though without any attributes of materiality. 
Being, Thought, and Matter are ultimately one to him." 
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and the macrocosm that meets us in the Chandogya Upani
shad. 

There we are told " Breath is the Thinness of Water," from 
which we can see that Breath was of the same nature as 
Anaximenes' h.r\p or vapour. W e are further told by Barnett 
that this Breath is "the chief and representative of all the 
senses, and signifies the activity of Brahma {i.e. the All or 
World-Soul) in maintaining the functional energies of life, 
working as bodily breath in the microcosm and as wind in the 
macrocosm."' 

W e know, moreover, that Anaximenes held that Earth arose 
from " felted " vapour;' and this is just the account given of the 
Creation in the above-named Upanishad, thus: "The Water 
thought in itself: ' I will be many, I will beget offspring.' It 
brought forth food."' 

For Food is the Hindu representative of Earth as embodying 
the nutritive powers of Nature. Hence we learn from this 
Upanishad that Earth arises from Water, or, in other words, 
from a substance identical with the k^ifp of Anaximenes.* W e 
know, besides, that Anaximenes regarded Fire as rarefied ajjp, 
and this corresponds to the idea, expressed in the same Upanishad, 

that Water arose from Heat.' 
W e now come to the Orphic and Pythagorean schools, which, 

though scattered throughout Greece and the West, showed many 
marks of Oriental origin. In view of the doubt as to whether 
Orpheus was a native of Crete or of Greece, it may be well here 
to quote Burnet on the Orphic tablets found in South Italy. H e 
says:" " What can be made out from them as to the doctrine has 

1 See Some Sayings from the Upanishads, p. 46. 
^ See (Plutarch), Eusebius, Praeparatio Evangelica, I. 7, Extract 11 of 

Jackson's Texts to Illustrate the History of Greek Philosophy: •^Ckoviikvov Sk 

Tov Aipog ̂ pwT-nv ytycvfiaQai Uyu rfiv ynv •wXardav fiAXa. 

5 See Barnett. ^ A ., - -
* Cp v 20 chap, xii, of the Sarva-Siddhanta-Sangraha of Sankaracarya, 

in the'account of the Vedanta system: " . . . vayor agni tato jalaip 
ialatprithivyabhudbhumervrlhyoshadhayo abhavan." "From air fire from 

that water, from water earth arose; from earth the rice-plants came into being. 
^ Cp. Simplicius In Physica, 6 r, Extract 9 in Jackson: ,cai apamiv-tvov ,av 

TTvp yivtaOai, K.r.X. 
• See his Early Greek Philosophy. 
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a startling resemblance to the beliefs which were prevalent in 

India about the same time, though it seems impossible that 

there should have been any actual contact between Greece and 

India at this date." 
Garbe, who is very moderate in his estimate of Oriental in

fluences on Greek philosophy, declares that the historical 

possibility of intercourse between Greece and India through the 

medium of Persia must be admitted. Moreover, while claiming 

merely probability in the case of the influence supposed to be 

exercised by Indian thought on the Eleatic School, he strongly 

insists on its certainty in the case of Pythagoras, whose doctrines 

so closely resembled the teaching of the Orphics. As regards 

the tenet of transmigration common to both Pythagoras and the 

Orphics, there is no longer any possibility of its having been 

derived from Egypt, in the light of our better knowledge of 

Egyptian beliefs at the present day. Burnet admits that this 

doctrine of Pythagoras is precisely the same as contemporary 

Indian ideas of the future life, and we know that these notions 

prevailed in India from the earliest times.' Adam thinks that 

the Greeks and Indians evolved the doctrine of deliverance from 

the body independently from each other, as "it is not possible to 

assume any actual borrowing of Indian ideas at this date." This 

view is probably based on the mistaken idea that Buddhism— 

to which he alludes in this connection—is responsible for the 

introduction of the doctrine of Xvaig and the kindred tenet of 

transmigration into Indian religion, in which case these beliefs 

would only date from about the same time as the rise of 

Orphism itself, and might, in that case, have arisen first, or at 

least independently, in Greece. 

But when we realize that long before Buddha—according to 

Max Miiller from the earliesttimes—this doctrineof transmigration 

prevailed in India, whereas it was established in Greece, whether 

as innovation or revival,' not earlier than the sixth century B.C., 

•' Ada m here makes the common mistake of taking Buddhism as the first 
Indian doctrine which preached the immortality of the soul. As a matter of 
fact the Buddhist idea of the One, or the World-Soul, was practically Non
entity, so that the ultimate future of the soul, according to the Buddhist 
system, would be annihilation. 
^ Miss Harrison, in her Themis, pp. 271-5, regards the doctrine of "Re-
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and was then regarded as something foreign, coming as it did 
from Thrace or Crete—and therefore no doubt ultimately from 
Asia Minor—it seems fairly natural to consider the belief as 
derived in the first instance from Indian teachers. 

Further, the idea of the Orphics that the body is the prison of 
the soul, which is expressed by the riddling derivation awfia 
<n\pa given in Plato's Cratylus^ is also a familiar notion in early 
Indian religion. Thus, we are told in the Katha Upanishad that 
..." the migrating soul that knows this Purusha {i.e. Brahman 
or the Supreme Being) is loosed from metempsychosis and passes 
into immortality.'" In fact bandha or "bondage" is the Hindu 
equivalent for the state of embodiment. Similarly, from the 
Sanskrit root dih, which means " to pollute," " to cover," and is 
considered by Monier-Williams as akin to rtt^oe and tingere, we 
get the words deha " a body," and dehi " a rampart," " a fence," 
all of which goes to show that Hindu and Orphic ideas concern
ing the body were very closely related. 

Again, the Orphic notion of the divinity of the soul and of 
man as a " child of earth and starry heaven " is identical with 
the doctrine of the Upanishads, according to which the Atman 
or Self, or Supreme Being dwells in the heart of each of us as 
the "internal ruler, immortal," where it is spoken of as the 
Purusha or individual soul." Also, when Empedocles speaks 

incarnation " as primitive and natural. But when she speaks of it as " long 
held under by Nationalism and Olympianism," till it " re-emerged to blossom 
in Orphism," it is evident that some fresh impulse must have accounted for 
its prominence in the sixth century B.C. This impulse undoubtedly came 

from the East. 
"̂  S e e 400 C.: SOKOWI ftkvrot iioi iiakiara Bkadai ol afi^i 'Opipka TOVTO TO ovo/ia, 

iig UKIIV ct5ovat]g rrjg 'p^XVS, "»' ̂ 't EWKa diSuiatv " TOVTOV Se vepipoXov Ix^iv, 'Iva 

a<^i,tlTai, iiaixii)Ti)piov eiKova. 

^ See Cough's Philosophy of the Upanishads. 
^ Cp. Bhagavad-GUd, chap. II. sloka 20: 

na jayate mriyate va kadaciij 
nayam bhutva bhavita va na bhuyah/ 
ajo nityah sasvato ayarh purano 
na hanyate hanyamane sarire//. 

" It is not b o m nor dies at any time. It has had no origin, nor will it ever 
have an origin. Unborn, changeless, eternal both as to future and past time, 

it is not slain when the body is killed." 
See also the allegory of the honey or Madhuvidya in the Brihaddranyaka 
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of himself as (jivyag OeoOev KOI aXrjrrje (fr. 115), he alludes to the 
Orphic dogma that, before becoming incarnate, individual souls 
dwelt in the abode of the gods. This recalls the pre-Buddhistic 
idea of the gods, mentioned in the Buddhist canon,' according 
to which some held that certain gods through self-indulgence 
fell from heaven, and were, in consequence, born on earth; and 
we notice a close agreement between Orphic and Indian doc
trines in the fact that, in each case, sin is adduced as the cause 
of embodiment in the flesh. Still more remarkable is the parallel 
between the Orphic rpoxog Tijg jivicrEwg' or " wheel of genera
tion," with its duration for " thrice ten thousand seasons" and 
the wheel of Brahma, or of life and death, in which each day 
of Brahma is equivalent to a thousand Great Cycles or 
Mahayugas.^ 

Besides this the notions of omoTrtQ and purification, and the 
abstinence from the flesh of animals* enjoined by Orphic 
doctrines are all essentially Indian customs and foreign to 
Hellenic practice. These customs, indeed, were not quite ap
proved of by some of the Greeks in the fifth century, however 
popular the professional Orphic priest may have become in the 
fourth and third centuries.' Thus, Plato, in his Republic^ censures 

Upanishad (see Gough, p. 154): " The body is the honey of all living things, 
and all living things are the honey of this body; and this same luminous im
mortal Purusha that is in the body and this same luminous immortal Self are 
one. Purusha is Self." 
' See Max Miiller's Six Systems of Indian Philosophy, pp. 10-11. 
^ See Adam's Religious Teachers of Greece, and cp. Empedocles, frg. 115. 

6, and Plato's Phaedrus, 248 E. 

^ Cp. Gough's Philosophy of the Upanishads, p. 154; "All living things, 
all the gods, all the spheres, all the faculties, all souls are concentred in the 
Self, as the spokes of a wheel are fixed in the axle and the felly "; and also the 
Bhagavad-Gltd, chap. VIII. sloka 17 : 

sahasrayugaparyantarp ahar ye brahmano viduh/ 
ratrirh yugasahasrantarh te ahoratravido janah. 

" Those men who know the day of Brahma, which ends after a thousand 
ages; and the night which comes on at the end of those thousand ages, 
know day and night indeed." 
* Cp. Plato, Laws, 782 C : aXXa 'OppucoL nveg Xeyo/ievoi ̂ ioi K.T.\. 
^ Cp. Theophrastus, Characters, xxviii (xvi): Kai TtXtaOriaoiiivoc irpbg rove 

'Op̂ foreXfardf /card fi^va K.T.X. of the Superstitious Man. 
' See Republic, II. 364 E. Also 363. 
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the Orphics for their use of liturgies as a means of purification, 
and for their attempt to " bind and charm" the gods, in his 
vivid account of the vulgar practice of this cult; while, at the 
same time, its higher and more spiritual side commanded his 
full approval. Similarly, the Mundaka Upanishad, while telling 
us that sacrifices lead to the seven ascending worlds of recom
pense, warns those who would seek to attain the sacred sphere 
of Brahma against placing reliance on them, as follows: " But 
those sacrifices with their ritual and its eighteen parts are frail 
boats indeed; and they that rejoice in sacrifice as the best of 
things, in their infatuation shall pass on again to decay and 
death."' 

So we see clearly that, in India as in Greece, side by side with 
the practice of liturgies and sacrifices, we have the conscious
ness that there is something higher in religion than material 
acts of worship. 

A s regards the future state of the soul in Greek and Indian 
eschatologies, we note that ten thousand years' represented the 
period during which metempsychosis prevailed in the Orphic 
"wheel of life and death," whereas, according to the Indian 
system, the period might be either infinitely longer or much 
shorter, according as the soul had attained knowledge of the 
Supreme Being or not. N o w A d a m holds that the Orphic life 
of the blessed was a state of far more tangible and positive 
happiness than the bliss obtained by the soul which has become 
one with Brahma. But, on the other hand, the Platonic ideal of 
a future happy state approaches more nearly to Indian views. 
T o the terrible retribution exacted after death from guilty souls 
in the Orphic creed we have a parallel in the eschatology of the 
Zend-Avesta,^ so that here we need not go so far afield as India to 
find a resemblance between Aryan and Greek doctrines. In fact, 

' See Gough, p. 102. 
^ So in Rep. X. 615 A. But for a shorter period of three thousand years 

see Phaedrus, 248 E, and Herodotus, II. 123. 
" Cp. Haug, pp. 222-3 in the Hadokht Nask, where "the soul of the 

wicked man appears passing through terrors and stenches." Cp. the " sea of 
mire " alluded to by Plato in his description of the future life according to 

the Orphics in Rep. II. See also L. de Milloud's L'Existence de I'Ame chez 
les Indous, les Grecs, les Perses, etc., p. 37. 

D 
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belief in a future state is one of the cardinal articles of the 

Zend-Avesta teaching. 
The Pythagorean doctrine is closely linked with the Orphic, 

the chief difference being the great importance assigned to 
science by Pythagoras as a means of winning a happy state 
after death. In this sy.stem, with its dualistic doctrine of the 
Limit and the Unlimited, we note a resemblance to the Aryan 
tenet of Brahma limited by Maya (the principle of Illusion), or 
to the Good and Evil Spirit of the Avesta. Brahma, in fact, 
means " that which is infinitely extended," owing to its deriva
tion from the root brih " to grow " or " increase," and so corre
sponds to the Unlimited. Yet its activity is in some sense 
limited by Maya, which thus corresponds to the Pythagorean 
iripag. Again, when Aristotle tells us {Physica, III. 4. 203 a 7) 
that the Unlimited was sometimes represented by the early 
Pythagoreans as the air or breath of the Universe, we have an 
exact agreement with the teaching of the Upanishads, in which, 
as we have seen, Atman or the Breath of the Universe is 
identified with Brahma. Besides this the Pythagorean tenet that 
the Central Fire of the Universe, identified by A d a m with their 
Unit, was the first object to come into existence on the forma
tion of the Cosmos recalls the primary importance attached to 
Fire by the Zoroastrians. Also the importance attached to 
number by this philosophy is very characteristic of Indian 
thought in general; and we are told that Schroder' believed 
there was a connection between the Sarnkhya philosophy and 
Pythagoreanism. This, however, cannot be proved; for although 
Samkhya means " calculation" or " enumeration," there is no 
trace of number playing an important part in this system as we 
have it. 

In conclusion, we may remark that if Pythagoras, like his 
successors, maintained the tenet of " restoration of all things," 
he was probably influenced by Indian thought.' A n d there is 

' For a summary of views common to ancient Indian philosophy and the 
Pythagoreans, see Garbe, pp. 39-46. 
' Cp. Bhagavad-Gltd, chap. VIII. slokas 18-9: 

avyaktad vyaktayah sarvah prabhavanty aharagame 
ratryagame prallyante tatraivavyaktasamajnake 
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no doubt that the Pythagorean categories of opposites are very 
like the Samkhya " pairs of opposites," ' which meet us so often 
in the Bhagavad-Gltd. The distinction between the opposites 
of Pythagoras and those of Alcmaeon of Croton, alluded to by 
Aristotle, is interesting. From the Metaphysics' it would seem 
that Alcmaeon's opposites were identical with those of Kapila, 
inasmuch as they were unrestricted in number, and merely 
denoted any pair of chance opposites, such as " white and 
black," " sweet and bitter," etc. 

The Eleatic School will be found, as has already been stated, 
to present many points of contact with the East. The earliest 
representative of this school is Xenophanes of Colophon, who 
lived about 540 B.C. According to the testimony of Aristotle,'' 
he declared nothing clearly, although the first of this school to 
introduce the system of Unity. In this he resembled the 
"wriggling eels" of the Brahma-Gdla-Sutta, who held the 
theory called Syddvdda, by which they committed themselves 
to nothing.* Burnet,* however, regards Xenophanes as speaking 

bhutagramah sa evayarii bhutva bhutva praliyate 
ratryagame avasah, Partha, prabhavaty aharagame. 

" At the approach of that day all developed things come forth from the in
determinate principle. At the approach of that night they are absorbed into 
that principle called the indeterminate. This collective mass itself of existing 
things, thus existing again and again, is dissolved at the approach of that 
night." Here w e have the Samkhya doctrine of Pralayas or dissolutions of 
the world at the end of every 432,000,000 years. 
^ Cp. in the Sdnkhya Aphorisms of Kapila, the three qualities of which 

Nature consists, viz., Goodness, Passion, and Darkness, thus Aphorism 61, 
Book I says: sattvarajastamasaih samyavastha prakritih, i.e., " Nature is the 
state of equipoise of Goodness, Passion, and Darkness." The third term is 
something between the other two qualities which brings them into equipoise. 
••' See Metaphysics, A. 5. 986a 22: ĵjffi (sc. 'AXic/jaiwv) yip tlvai Svd TA 

iroXXd TQV avdpM-rrlvuv, Xkyiav rag ivavnorriTag ovx wffTfp ovToi (sc. ot 'avBayop^iOi) 
Suapia)ikvag aXkd. rag rvxovmg, olov XCVKOV fikXav, yXvidi mxpov, K.T.X. oiiTog fiiv 
ovv aSiopiaTiag airkppi\l/e Trepi Tm> Xonruv, oi Si nvBayoptwi Kai iroaai Kai Tivtg aj. kv-

avTioxysig aTretpfjvavTO. 
' See Metaph.,A. S- ()S6b g: wpSTog TOVTUV kviaag . . . ovSiv SuaaipiivtaiV. 
* See Six Systems of Indian Philosophy, p. 19. 
= See Burnet's Greek Philosophy. For absence of motion in connection 

with the Universe, cp. ahi S'kv raiiTtp miivu Kivovfuvov oiSkv, I ovSk /impx^aBai fiiv 

imirpkTrei aXXore aXXy. (frg. 4, Xenophanes). 
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satirically, and holds that he certainly did not believe in a 
plurality of gods. N o w we are told that Xenophanes said that 
the world was neither finite nor infinite, and that it was neither 
in motion nor at rest.' In this he resembles the speculators, 
called Antanantikas in the Buddhist Canon, who maintain that 
it is finite or infinite, or neither finite nor infinite, or else that it 
is infinite in height and depth, but finite in lateral extension.' 
The following extracts from his teaching show his aflfinity with 
the thought of the Upanishads. Thus 

i\^ Biog ev TS BediffL Kai dvBpuiTroLffi fikywrog 

ovT£ Skfiag BvijToiffiv bfwiiog ovre vorjfia. 

(Frg. I in Jackson.) 

finds a parallel in the Self or Supreme Being, " invisible, im
palpable, without kindred, without colour. . . . which has neither 
eyes nor ears, neither hands nor feet, . . . the changeless prin
ciple that the wise behold as the origin of all things."' O n the 
other hand, Xenophanes contradicts himself when he attributes 
the power of seeing and hearing to his Supreme Being thus: 

ovXog 6p^ ovXog Sk voeX ovXog Sk T aKovEi, 

(Frg. 2 in Jackson.) 

Similarly the teaching of the Upanishad just quoted is con
tradicted in the Bhagavad-Gltd, where we are told of the Self 
that " It possesses hands and feet in all directions; eyes, heads, 
and faces in all directions; having ears in all directions he 
exists in the world comprehending all things." * A s to Xeno-

' Compare for a similar contradiction as to motion and rest, or extension 
and rest, Bhagavad-Gitd, chap. XIII. sloka i6: 

avibhaktaih ca bhuteshu vibhaktaip iva ca sthitaih, 

i.e., " not distributed among beings and yet existing as if distributed amone 
them." ^ 

^ See Six Systems of Indian Philosophy. Cp. Xenophanes, frg. 12: 

yaxr\g ftiv ToSe veipag dvu> irap' troaaiv bparai 

alBtpi TTpoavXa^iav TO. KCCTIO S" kg direipov ucavu. 

' See Philosophy of the Upan., p. 99, Mundaka Upan. 

'' sarvatah panipadarii tat sarvato akshisiromukham 
sarvatah srutimal loke sarvarp avritya tishthati. 
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phanes' dictum' that we are all born of Earth and Water, this 
recalls the teaching of the Chandogya Upanishad^ where we 
are told that M a n is composed of Mind, Breath, and Speech, 
which represent respectively Food or Earth, Water, and Heat. 
A n d the intellectual nature of the Supreme Being of Xeno
phanes, and its supreme power, expressed by him in the line: 

dXX' a7rav£w0e irhvoio voov fpevi TrdvTa KpaSaivsi, 

(Frg. 3 in Jackson.) 

" But without toil he swayeth all things by the thought of his 
mind" is easily paralleled in the Upanishads. Thus, in the 
second section of the second Mundaka Upanishad^ we read that 
"this Self knows all, it knows everything"; and again, in the 
Chandogya, III. 14, that the individual soul" is made of thought," 
while " the Universal Soul is operative in the inward sense, . . . 
it is the pure light, the unfailing will, the ethereal essence, out 
of which all creations, all desires . . . proceed. It pervades all 
things, silent and unperturbed.." 

In Heracleitus of Ephesus (flourished 501 B.C.), perhaps more 
than in any other Greek philosopher, we see a resemblance to 
the thought of the Upanishads. What first strike us in this con
nection are the epithets oKOTuvog and awiKx-ng bestowed on him 
by reason of his self-contradictory and riddling style. Here we 
have a very characteristic feature of Asiatic expression, which 
is clearly marked in the language of the Upanishads. Thus the 
saying attributed to him that " Nature loves to hide," recalls a 
statement in the Brihaddranyaka Upanishad, to the effect that 
" the gods love mystery and hate familiarity."" Again his 
saying that" God is day and night, winter and summer, war and 
peace, surfeit and hunger; but he takes various shapes, just as 
fire, when it is mingled with spices, is named according to the 
savour of each," shows the same contradictory manner of ex
pression, and the same wide conception of the Deity as the 

'^ Xenophanes, frg. 9: iravTig ydp yai.r\g « KOX vSaTog kKytv6\i.taBa. 
= See Bamett, Some Sayings from the Upanishads, pp. 9-11, and cp. 

Book I Aphorism 139 of Kapila: Sarlradivyatiriktah pumaij, z.e., " Soul is 

something else than the body, etc." 
" See Gough, p. 107. 
* Ibid., p. 176. 
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following quotations from the ^vetdsvatara Upanishad given in 
Gough's Philosophy of the Upanishads:^ "Thou art male and 
thou art female; thou art youth and thou art maiden; thou art 
decrepit and totterest along with a staff"; thou comest to the 
birth; thou hast faces everywhere." " It has neither hands nor 
feet, but moves rapidly and handles all things. It sees without 
eyes and hears without ears."' And the Heracleitean view of the 
essential sameness of the Deity, in spite of the variety of the 
forms in which it appears, and its comparison with fire mingled 
with spices and called after the different savour of each has a 
parallel in the Chdndogya Upanishad^ where we are told that, "As 
by one clod of clay, all things that are of clay may be understood, 
their several shapes being but an holdfast of speech, and their 
name being in truth clay," so is the knowledge of the Supreme 
Self which is variously manifested in different forms, but has one 
essential nature. So, too, when Heracleitus tells us that " Good 
and 111 are one," his thought is exactly that of the Upanishads, 
where we read * that " these two, the Good and the Evil .. . are 
only Self." In fact, the great discovery of Heracleitus that the 
Many is One and the One is Many is nothing else than the 
first principle of Early Indian Philosophy, according to which 
the Self is manifested in infinite variety in the Universe by the 
power of Maya or Illusion—the latter providing the principle of 
difference technically called jVawzarzi/a, or Name and Colour. And 
his sense of the constant change and motion of the universe," 
described by him in the aphoristic phrase •KOVTO. pel, is all part 
of the same notion of the inherent Unity and Plurality of the All 

^ See Gough, p. 223: and .^vet. Upan., IV. 3: " tvam stp tvam puman asi, 
tvam kumara uta va kumari, tvam jirno dandena vaiicayasi," etc. 
^ See Gough, p. 222; and ivet. Upan., III. 19: "apanipado javano 

grahlta, pasyaty acakshuh sa, srinoty akarnah." 
' See Barnett, pp. 5-6. 
' See Gough, p. 84. 
' See Plato, Theaetetus, 152 D. And Aristotle, De Caelo, r, i, 298^, 30: 01 

Sk Td \iXv aSXa TrdvTa ysvktrBai faai Kai p^tv, elvai Sk ttayitag ovdkv, '^v Sk Tt fiovov 

vitoiikveiv, kt, ov ravTa •wavTa iitTaaxnjiaTiZiaQax wk^vKtv' oTTfp koiKoai l^ovXfaBai 

XkyEtv aXXoc r£ TroXXot Kat 'HpasXEtTOC 6 ''^fkatog. 

Also Cratylus, 402 A : Alyei TTOV 'HpasXctroc, o n Trtivra x*^P" Kat avSkv fikvet, 

Kai TTOTafiov pay cCKEiKai^uiv TO. ovra Xkyei, uig Sig kg TOV avTov TroTafiov ovK dv 
kfi^aitig. 
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common to Greek and Indian thought. Even the very meta
phors employed by Greek and Oriental to express this view are 
the same. Thus in the Cratylus we are told that the comparison 
of the world to a river by Heracleitus is nothing new, and that 
the Homeric and Hesiodic idea of Ocean as parent of all things 
pointed to a similar sense of the plurality and change of the 
Universe. So too in the Katha Upanishad'^ we read of the One 
Supreme Being that " It is bodiless and in all bodies, unchang
ing and in all changing things"; and in the Brihaddranyaka^ 
that " The Self is that into which all things pass away even as 
the Otean is the one thing into which all waters flow"; while 
the Self in Unity and Plurality is often compared respectively 
to a sheet of water and the drops of water which compose it. 
Heracleitus, however, though commonly spoken of as the great 
apostle of the Doctrine of Plurality, was also, like the early 
Indian Philosophers, firmly convinced of the Unity of Being or 
the Universe,^ which was by him represented as Wisdom or 
Thought, just as Brahma represents Wisdom in the Upanishads. 
For example, he tells us:* "The wise is one only. It is 
unwilling and willing to be called Zeus "; and again: " Wisdom 
is one thing. It is to know the thought by which all things 
are steered through all things." Clearly, then, the Wisdom of 
Heracleitus was identical with the " Uncaused Omniscient Cause 
of All" of the early Hindus. Nor is it strange that one who 
lived among Fire-worshipping Persians should also speak of the 
Universe as Fire. Thus he tells us that " this world ... no one 
of gods or men has made; but it was ever, is now, and ever 
shall be an everlasting Fire." N o w in the Katha Upanishad^ 
the " Sacred Fire that leads to Paradise," is called " the basis 
of the world," and is a figurative term for Purusha or the Divine 
Soul dwelling in all earthly bodies. Again we know that the 
reason of Heracleitus' choice of Fire as the Symbol or Principle 
of the Universe was that he regarded it as passing into all 

^ Gough, p. 125. ' Ibid., p. 152. 
' See Campbell's Theaetetus, Appendix A, p. 243. 
•* "Kv TO aoipbv /lovvov XiyeaBai owe kBkXti Kai SBBXEI, Zrjvbg ovvo/ia: frg. 65 (in 

Campbell's Theaet, p. 244). 
° See Gough, pp. 118-9. 
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things, and so as typifying Unity in Plurality.' This is just the 

idea of the Upanishads, as the following quotation from the 

Katha will make clear:' " As one and the same fire pervades a 

house and shapes itself to the shape of everything, so the one 

self that it is in all living things shapes itself to all their several 

shapes, and is at the same time outside them." Moreover, his 

saying that " Fire lives the death of Air, and air lives the death 

of Fire; water lives the death of Earth, earth that of water," 

implies much the same order of creation as that in which the 

early Indians believed. 1hv& in ih& Brihaddranyaka ̂ ^r&^-A:^ 

" Out of this same Self the ether arose, from ether air, from air 

fire, from fire water, from water earth." Even more remarkable 

is the coincidence of his thought with Hindu doctrine shown in 

his notion that Man was composed of three things, viz. fire, 

water, and earth. This is precisely the teaching of the Chdn

dogya Upanishad, according to which the human microcosm is 

composed of Heat, Water, and Food (or Earth).* But Heracleitus, 

according to Aristotle,' regarded the soul of man as fire; so that 

here, again, he approaches the teaching of the Upanishads. For 

we have already seen that the mystic fire is a figurative appella

tion of the individual soul or Purusha. Finally, when he speaks 

in one of his fragments of " the thunderbolt that steers the 

course of all things," he is presumably referring to his Sacred 

Fire or Supreme Principle, and this is one of the epithets 

bestowed on the Self in the Katha Upanishad, where it is spoken 

of as " the great awe, the uplifted thunderbolt." On the other 

hand, his ideas on the subject of sleeping and waking are 

exactly opposite to the Indian notion, according to which the 

state of sleep, whether dreaming or dreamless, was regarded as 

a higher state than the condition of the waking mind. The 

question as to whether Heracleitus believed in an iK-nvpwmg ̂  has 

been much debated. Burnet maintains that the doctrine was 

' See Burnet, pp. 148-9 (ist ed.). ^ See Gough, p. 134. 

" See Gough, p. 75. 

* See Barnett, Notes on the Chdndogya Upan., p. 43. 

' De Anima, A 2. 4°S^j 25 : Kai 'HpaKXsiTog Sk TI)V apxi]v dvai (prjai î X'Ŝ 'j 
etTrep rfiv dvaBvfiiaaiv, k^ rjg TaXXa (rvviuTrjaLV. 

" See Burnet, p. 104 (ist ed.) and Aristotle, Physics, r, 205 a^; and Me-

taph. K. 1067^, 4: X^P^^Z y^P TOV dirnpov ilval rt aijTutv, dSvvaTov TO irdv, Kdv y 
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falsely attributed to him by the Stoics, who held that the 
Universe was capable of destruction, whereas Heracleitus de
clared that it was eternal. Zeller Diels and Gomperz, however, 
are all positive that this view was actually held by him. A n d 
we know that from very early times the Vedanta philosophy 
of the Hindus maintained the existence of Pralayas or suc
cessive dissolutions of the Universe; in fact, mention of this 
belief occurs in the Bhagavad-Gltd^ though not in what M a x 
Muller considers as the Old Upanishads^ So that here again 
we may see another evidence of Oriental influence on the teach
ing of Heracleitus. It only remains to call attention to his 
theory of the harmony of opposites as exactly parallel to a 
leading principle of the Samkhya philosophy. According to 
Miiller this theory of the three qualities or gunas is common to 
most Hindu philosophers, and consists of nothing more than 
thesis, antithesis, and something between the two, eg., good, 
bad, and neither good nor bad; bright, dark, and neither bright 
nor dark. Tension between these opposites produces activity 
and struggle, i.e. the Strife of Heracleitus, while equilibrium 
leads to rest. Last of all, in connection with the subject of 
Dionysos, it is particularly interesting to note that in one of his 
fragments Heracleitus couples " Magians, priests of Bakchos 
and priestesses of the wine-vat" together—which would tend to 
confirm the theory that the cult of Dionysos was closely asso
ciated with Persia. His other statement relating to Dionysos, 
viz. that he was " the same as Hades," is also noteworthy, 
and, when we learn that the Asiatic equivalent of Dionysos 
was largely a deity of the dead, it would seem not unlikely 

TTtirtpaaiikvov, ij Aval f/ yiyvioBai iv Ti avTwv, liawtp "HpaicXeiros ^r]aiv airavTa 

yiyvEuBal TTOTE irvp. 
Also De Caelo, A . 279^, 16 : ytvojitvov /ikv ovv dvavTeg tlvai (paatv (sC. Tbv 

KoapLov), aXXd ytvofuvov oi jiiv diSiov, ol Sk (j>6apTbv fiffjrfp OTCOVV dXXo TOIV avvinTa-

fikviov, 01 S' kvaXXa^ oTi ftkv ovTwg o « Sk dXXuig ix^iv (pBupo/ievov, Kai TOVTO ad 

SiaTEXnv oVTOg, ioairsp 'EfmsSoKXiig . . . Kai 'HpaxXHTog. 

C p . Diog. Laert., ix § 8: Kai (<pri(n) iva eivai Koa/iov. TivvaaBai Tt avrbv IK 

ttvpbg, Kai irdXiv kKvvpovaBai Kara Tivac -irspwSovg kvaXXa^ Tov (rv/zTravTa diQva. 

' See Bhagavad-Gltd, ix, 7, and Six Systems oflnd. Phil. 

^ Miiller, however, seems to think that the belief was a very eariy one, 

even though it does not make its appearance in the sacred literature of India 

till a later date. 
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that in this fragment we have another example of Persian in

fluence. 
In the writings of Parmenides of Elea (flourished 504 B.C.) w e 

find a Greek parallel to another side of the teaching of the 
Upanishads, namely, that which insists on the Unity of Being 
rather than on its manifestations in various forms. Thus Par
menides, in his True Way of Belief (fr. 26 Jackson),' tells us 

that Being alone is: 

Nor ever had It birth, nor may It die. 
Lonely, complete, unmoved and undecaying. 
Nor was It ever in the past, nor will be. 
Since now It is, continuous and One. 

Compare this with the teaching of the Chdndogya Upanishad, 
where we are told:' "Being was This in the beginning. One 
with naught beside "; and with that of the Katha Upanishad:' 
" It is,—only thus is the Self to be known ... Its real nature 
reveals itself only when it is known as that w'nich is." Indeed 
the characteristics of Being as given in the fragment of Par
menides, just quoted, are all to be found in this Upanishad. 
For the Self is there * called " undecaying, imperishable . . . 
without beginning and without end, . . . immutable." More
over, both Parmenides and the Chdndogya feel the same pre
judice against the possibility of Being arising out of Not-Being.* 
Again, Parmenides' distinction between True Belief and Opinion 
meets us also in the Vedanta philosophy. According to the 
Greek philosopher only Being is, other distinctions, such as 
" warm " and " cold," belonging to the realm of Opinion. So, too, 
the Brahman held that only Being exists. T o him it is " the 
true, the infinite "; and it is due to Illusion that the World-
Fiction presents itself, and is believed to be real by the many, 
who have not attained spiritual intuition. 

^ Jackson, frg. 2 6 : ... dyivryrov kbv Kai dviliXeBpov ksTiv, \ oJiXoi' fiovvoyEvkg Tt 
Kai aTptjikg rjS' aTtXtffTOV, \ oiiSk •JTOT' ̂ V OVS' tUTai kirti vvv tOTiv, biiov irdv, | tv, 

Kwtxkg-
' Barnett, p. 6. ' Gough, p. 137. * Ibid., p. 128. 
' Cp. Burnet, p. 186, and Barnett, p. 6: "Now some say that Not-Being 

was this in the beginning. One with naught beside, and from this Not-Being 
was born Being. But how in sooth may it be so? . . . How from Not-Being 
may Being be born ?" 
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We may pass over Empedocles and Anaxagoras as being 
rather scientific than philosophical in their teaching, and so as 
less likely to be influenced by Oriental thought. In some 
points, however, we can trace their affinity to the Eleatic School, 
while the personality of Empedocles has been thought to be 
" almost as much Hindu as Greek." ' Garbe recalls the fact that 
his theories of metempsychosis and evolution correspond with 
thoseof the Samkhya philosophy,and that his statement that" No
thing can arise which has not existed before, and nothing existing 
can be annihilated," is the same as the Sat-Kdrya- Vdda doctrine 
of the same system, or its belief in the eternity and indestructi
bility of matter. Garbe also would see a connection between 
the dualism of Anaxagoras and that of the Samkhya philosophy, 
while it is obvious that his Nous represents the same idea as the 
Brahma of the Upanishads. 

So far we have been dealing with Greek Philosophy in the 
sixth and fifth centuries. Let us now turn to examine the 
evidences of Asiatic thought to be found in this domain during 
the early part of the fourth century. In the writings of Plato 
we shall have no lack of coincidences of thought and expression 
with early Indian philosophy.' In the Phaedo, for example, 
there occurs the celebrated simile of the weaver and the soul 
which recalls an image in the Bhagavad-Gltd. In the latter 
work we are told that "as a man abandons worn-out clothes 
and takes other new ones, so does the soul quit worn-out bodies, 
and enter other new ones."" So, too, the hindrances placed by 
the body in the way of the soul's endeavour to attain truth, as 

' See Garbe, pp. 34 and 35. 
^ Garbe, pp. 40-1, tells us that Barth^lemy Saint-Hilaire in his Premier 

M^moire sur le Sdnkhya (Paris 1852) points out certain analogies to the 
Sankhya doctrines in Plato's works; but I have not been able to consult this 

work. 
' Plato, Phaedo, 87 C: 6 yap ixpavrtig ovTog woXXd KaTarpi-^ag roiavTa XfidTia 

%. T. X., and Bhagavad-Gltd, chap. II. sloka 22 : 

vasaiisi jlrnani yatha vihaya 
navani grihnati naro aparnani/ 
tatha sarlrani vihaya jirnany 
anyani sarhyati navani dehi. 
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depicted in the Phaedo^ are the very same as those so frequently 
alluded to in the Bhagavad-Gltd. Again the aTpawog ng of 
Phaedo 66 B, which has caused so much controversy, recalls the 
frequent use of the metaphor of a path in the Upanishads, and 
more especially the " two ways of white and black," which " are 
eternally decreed to the world" in the eighth chapter of the 
Bhagavad-Gltd?' These two paths symbolize metempsychosis 
and the final escape from the body; and if we accept Olympio-
dorus' interpretation of the passage in the Phaedo, which takes 
the " path " as a " by-way," and sees a reference to the Pytha
gorean maxim Êu-ytiv rag XecDtpopovg ("avoid the ordinary 
thoroughfares"), the parallel becomes still closer. For in 
chap. XII of the Sanskrit text we are told that "the path 
which is not manifest is with difficulty attained by mortals,"' in 
an allusion to the path of escape from metempsychosis. As 
regards the generally Orphic tone of the Phaedo and its con
tempt for bodily pleasures, we need only, among other passages, 
recall the eleventh chapter where Plato denies the possibility of 
" pure knowledge " as long as the soul is fettered by the body, 
and declares that it is only after death that the soul is capable 
of perfect intellectual attainment, "for then it will be alone by 

' Phaedo, chaps. IX. and X. generally, and 65 C.: KoyiltTai Sk irov T6T€ ICOX-
XiaTa (sc. ij ̂ vxv) OTav avTrjv TOVTUV jiriSkv TrapaXviry, jiijTt aKofj firjTt o^j/ig /iriTt 
dXyr/Soiv ftTjSs Tig rjSovTj, dXX' '6 n fidXiara avrfi KaB' avrffv yiyvriTai kuiaa xaiptiv 
TO ffw^a, Kai KaB' htrov Svvarai fiy Koiviovovaa avrff firjS' dTrTOfikvi] opkyjjTai TOV ovTog. 
" Cp. Bhag-Gita, chap. VIII. sloka 26: 

suklakrishne gati hy ete jagatah sasvate mate 
ekaya yaty anavrittim anyayavartate punah. 

" For these two ways of white and black exist by an eternal ordinance; by 
the one a man goes without return, by the other he returns again." 
' Bhag.-GUd, chap. XII. sloka 5 : 

avyakta hi gatir duhkham dehavadbhir avapyate 

Note that there is abundant evidence of Pythagorean influence in the 
Phaedo, and hence it is not surprising that Olympiodorus should so interpret 
the use of aTpairog. In connection with this metaphor we have yet another 
parallel to Greek phraseology in the Upanishads. Thus in the Katha Upan. 
(3rd Valli) the path of release is spoken of as "a sharp razor's edge hard to 
walk across, a difficult path." N o w In-i Ivpi} jSaivtiv is a famihar idiom in the 
Greek poets for a difficult or critical task. Cp. Herodotus, VI. 11; Aesch., 
Choephoroi, 1. 883; Soph., Antig., 996. 



ASIATIC INFLUENCE ON GREEK PHILOSOPHY 45 

itself without the body." ' This very much resembles the Hindu 
notion of dreamless sleep in which the soul becomes, as it were, 
separated by the cessation of the functions of the faculties and 
organs,' while it is itself, in this condition. One with the Supreme 
Knowledge. Indeed the theme of this dialogue might well be 
summed up in the following quotation from the Katha Upani
shad: "The unwise follow after outward pleasures and enter 
into the net of wide-spread death; but the wise, who know what 
it is to be immortal, seek not for the imperishable amidst the 
things that perish."' 

In the Sophistes the amplitude of classification, frequent 
metaphors, introduction of the idea oiKaQapimg, and the coupling 
of Vice and Ignorance as the two evils of the soul, are all very 
Oriental features. In this dialogue also we have references to 
the impossibility of Not-Being, and the remark of the Eleatic 
Stranger, T6 n. Svo ovopara opoXoyeLV iivai, pridiv Oipsvov irXrjv sv, 
KaraysXaiTTov TTOV (p. 244), reminds us of the Vedanta doctrine 
that it is absurd to call anything by any name but the Self. 
So, too, the indivisible nature of the One in the Sophistes * finds 
a parallel in " The stainless, indivisible Self ... in that last 
bright sheath the heart," etc.;' while the notion that Being 
partakes of Motion and Rest has already been mentioned as 
one of the chief tenets of the Vedanta School." O n the other 
hand, the view expressed by Plato in this dialogue that some 
things can enter into communication, while others cannot, is 
opposed to Oriental notions, and is an example of the superior 

' Phaedo, 67 A: TOTE yap airij KaB' avTrjv rj ip^xv karai x'^pk TOV o-w/iaroc, 
irpoTtpov S' ov. Kai kv ̂  dv ZS/itv, ovTitig, ug loiKtv, kyyVTaru) km/itBa TOV eiSkvai, kdv 
on fiaXioTa fitiSkv binXSifitv Tif ailifiaTi firjSk KoiviavEifitv K. T. X. 

^ See Gough, p. 41. 
^ Ibid., p. 126. Note, too, the following Orphic notion in the Phaedo, 

chap. 57 : ovSkv yap dXXo txovaa tig "AiSov rj ̂ j/vxv IpX^Tai irX-iiv rrjg TraiStiag Tt Kai 
Tpofrjg a Si) xai fikyiara XkytTai iifeXtlv rj jiXdirTtiv ^. T. X.; and cp. (Gough, 
p. 62), the following from the Sandilyavidya of the Chdndogya Upan.: " T h e 
soul is m a d e of thought, and as its thought has been in this life, such shall 

its nature be w h e n it departs out of this life." 
* See Sophistes, p. 245 : dfitpkg Sri ^ o " ̂ " iravTtXwg TO yt dXtiBiig 'iv Kara rbv 

6p9bv Xoyov tipijaBat. 
" See Gough, p. 107; Mundaka Upan., 2. 2. 
= Sophistes, p. 248. Cp. Gough, p. 125 : " Motionless it moves afar," etc. 
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clarity of Greek metaphysics. Again, when Plato tells us 

(p. 254) that the philosopher who dwells in the region of Being 

is not easy to be seen, " on account of the brightness ... of the 

place ... for the mental vision of the multitude cannot endure to 

look towards the Divine," the thought of the passage is much 

the same as that of the Upanishads. Thus " The Good, the Self 

is not reached by many that they should hear it; and many 

hearing of it know it not" {Katha Upanishad, 2nd. Valli); and 

the Self is spoken of as " the one thing that gives light in all 

things that have no light"; and we are told that "All things 

shine after it as it shines, all this world is radiant with its 

light." In Sophistes (p. 226) dreams are spoken of as '^aipov'm 

. . . prixavg ysyovara. So in the Brihaddranyaka ̂  we read that 

" in the dreaming state there are no chariots, no horses, no roads; 

but the Self presents to itself chariots, horses, and roads'' in 

sleep, where it is called the Hiranyagarbha, or spirit that per

meates all dreaming souls; and in this we see that Plato 

approaches more nearly than Heracleitus to Oriental ideas 

concerning the dreaming state. 

The Politicus is a most interesting dialogue on account of its 

markedly Oriental tone, especially as shown in the famous myth 

of the Ages of the World. Nearly all the examples of Orphic or 

Pythagorean influence in this dialogue present Oriental features. 

Thus the Trpwroyivlg elSog (p. 289), which is the same as the 

•wpwToykvua of the Orphic Hymns, is also identical with the 

Pradhdna or Prakriti or primaeval matter of the Sarnkhya 

system. Similarly we see Oriental influence in the ideas of 

purification and abstinence from animal flesh in connection with 

the transmigration of souls, expressed in the phrase ovn OXATJAWV 

iSwSat' (p. 271), which is supposed to be a reference to the 

Orphic abstinence. Again the idea of the rotation of the Uni

verse is just that of the Wheel of Brahma or Brahmacakra; 

' Gough, p. 180. 

^ C p . Laws of Plato, B o o k V I . 783 c.: aapKuiv S' dirtixovTo iig ovx off'ov ov 

kaBiuv ovSk Tovg riov BtCiv Pufiovg a'ljiaTi iiiaivuv, aXXd 'Op^iKoi Tivtg Xtyojitvoi /3t'oi 

kyiyvovTO ri/iiov ToXe ToTt, d\j/vx<^v /ikv kxo/itvot TrdvTWV, kfitpvxuv Sk TovvavTiov Trdv-
Ttijv dirixop-tvoi. 

A n d Aristoph., Frogs, 1032 : 'Opftiig fikv y&p TtXtrag B' r'tpXv KOTtSti^t ̂ Sviav 
T dirtxtuBai. 
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while the Demiurgus of Plato is exactly the same as the Hindu 
Isvara or Creator, also identified with the Wheel of Brahma in 
the following passage from the Svetdsvatara Upanishad:' " W e 
meditate upon that deity, the Demiurgus, as the wheel with one 
felly and three tires, with sixteen peripheries ... a wheel that 
is multiform." A clear echo of the thought of the Upanishads 
in the same dialogue is also to be seen in the idea put forward 
by Plato that the body of the Universe,' having existed from 
some immemorial time before the commencement of the period 
of the earth's decline, is made responsible for the destruction of 
the world, but the Supreme Creator is responsible only for Good. 
This closely corresponds with the notion of the Upanishads that 
the Creator is not responsible for Evil, but that Maya or the 
principle of Evil co-exists with him from immemorial time.^ 

But the really remarkable feature of the Myth in the Politicus 
is that of the alternating cycles of increase and decrease in the 
Universe, men being born gray-headed and all creatures being 
smaller than their wont in the cycle of decrease, while in the 
cycle of increase the contrary process takes place.* In this we 
note a striking coincidence of thought with the belief of the 
Jains of India. W e have already met with the Sarnkhya doctrine 
of Great Cycles in the teaching of Heracleitus; for, like him, the 
Samkhya held that Mahayugas,orGreatAges(of 4,320,000 years), 
occurred in the history of the Universe, succeeding one another 
to eternity and absolutely identical. According to the Jain form 
of this doctrine," we have, as in the myth above quoted, a cycle 

' Gough, p. 214. Cp. Politicus, p. 273 : rd voaijcravTa Kai XvBkvra kv ry Ka9' 
tavTov wpOTtpq, TrtpioSip (jTpeipag K. T. X. 
^ Politicus, p. 273. ° Cp. Gough, pp. 206-8. 
* See Politicus, 273 E : aTptfBkvTog yap av TOV Koafiov rjjj/ k-iri TI)V VVV ykvtsiv 

bSbv TO Trig rjXiKiag av irdXiv 'laTaTO Kai Kaivd TavavTia dirtSiSov Toig TOTt. Td jxkv 
yap vvb a)UKp6Tr)Tog bXiyov SkovTa ri(paviaBai TUV l^diuiv rjv^dvtro, rd S' kK yijg vtoytvij 
adi/iara rroXid fvvTa rrdXiv dTroBvr/aKOVTa tig yrjv KaTyti. 
^ See LOrigine du Monde d'aprls les livres sacrds de VInde et de la 

Perse, pp. 73-4, by M . de Milloue in the Annates du Musee Guimet (1898-9): 
" D e toute eternite, sans que jamais il y ait eu un commencement, cet uni-
vers se compose de trois mondes . . . et passe successivement par deux 
periodes, I'un de ddcroissance, I'Avasarpini, I'autre de croissance, I'Outsar-
pini, divisees, chacune, en six iges. A u commencement du premier age de 
I'Avasarpini, les h o m m e s ont une stature gigantesque," etc. 
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of decrease (AvasarpinI) followed regularly by a cycle of in

crease (Utsarpini) and each of six ages, and this process goes on 

for ever. During the first age of the period of increase men grow 

to a gigantic height and live for several hundred years, diminish

ing gradually in height and age in the remaining five ages of this 

period, till in the first age of the period of decrease they only 

attain a height of sixty centimetres and live only for ten years, 

but increase proportionately during the five remaining ages of 

the period till they again attain their period of increase. It is 

difficult to resist the conclusion that Plato was here borrowing 

from some Oriental source. W e may conclude the mention of 

this dialogue by drawing attention to the metaphor derived from 

the weaver's art' which plays so large a part in it and appears 

to be a favourite both with Plato and the writers of the 

Upanishads. Thus, besides the image taken from weaving, 

already quoted from the Bhagavad-Gltd, we have frequent refer

ences in these writings to the Universe as " woven across Brahma 

warp and woof" 

The famous passage' in the Phaedrus on the immortality of 

the soul (24 s C) beginning •'^vyf\ ivaaa aOavarog, and showing 

that it has had no beginning and hence must have no end, should 

be compared with the following from the Upanishads:^ "This 

Self of all souls, unchanging from before all time, present every

where, and everywhere diffused, which the expositors of Brahman 

declare to have had no genesis, and which they say shall have 

no end," etc.; and with another passage* relating to the Self 

from the same source, viz.: " It is the actuator of all the world, 

of things that move and things that move not," should be com

pared the statement in the Phaedrus as to the self-moving 

properties of the soul." Again, the well-known simile of the 

' See Politicus, p. 281, etc. 

Phaedr., 245 D : dpxr] Sk dykvriTov. k^ oipX'ie yop dvayKt] Trdv TO yiyvofitvov 

yiyvtaBai, avrvv Si firjS' «? kvog' ti yap EK TOV dpxvlyiyvoiTO, oirK dv i? dpxns yiyvoiTo. 

intiSri Sk dykvriTov kari, (cat dSidfBopov aiirb dvdyKrj tlvai. 

" See Gough, pp. 222-3. Cp. Strabo, Bk. X V . c. I, concerning the Brah

m a n s : •KaparrXkKovai St Kai fivBovg, liarrtpKai HXaTtov wtpi Tt dipBapaiag tf/vxrjg, c. T. X. 

* Gough, p. 222. 

' Phaedr., 245 C : \pvxr) irdaa dBdvoTog. TO ydp dtiKivriTov dBdvaTov' TO S'dXXo 

KU/ouv Kai vir' dXXov Kivoviitvov, iravXav txov Kivriatiog, TraSXar txti Sw^e. fiovov Sri 

file:///pvxr
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chariot' in 246 A-247 C, though greatly expanded from what 
appears to have been the original allegory, has its prototype in 
Indian philosophy. Thus in the Katha Upanishad we read:' 
" K n o w that the soul is seated in a chariot, and that the body 

is that chariot. K n o w that the mind is the charioteer, and that 
the will is the reins. 
" They say that the senses are the horses, and that the things 

of sense are the road. The wise declare that the migrating soul 
is the Self fictitiously present in the body, senses, etc. 
" N o w if the charioteer, the mind, is unskilful, and the reins 

are always slack, his senses are ever unruly, like horses that will 
not obey the charioteer. 
" But if the charioteer is skilful, and at all times firmly holds 

the reins, his senses are always manageable, like horses that 
obey, etc. 
" If the mind, the charioteer, lacks knowledge, and does not 

firmly hold the will, and is always deficient in purity, the soul 
fails to reach the goal, and returns to further transmigration. 
" But if the charioteer has knowledge, and firmly holds the 

will, and is at all times pure, the soul then arrives at the goal, 
and on reaching it is never born again." 

It will be noticed that in the above quotations we have no 
reference to winged souls as in the Phaedrus; but, on the other 
hand, there is a Pythagorean element in the Platonic passage 
in the mention of the central position of Hestia ̂ —one of the 
names given by the Pythagoreans to the Central Fire *—which 
recalls what we know of the doctrine of the Avesta. A n d Plato's 
description of the Divine Essence in 247 C as: axpiopaTog rt KOI 

TA aiiTo Kivovv, uTt oiiK aTtoXtinov kavrd, ov irore Xriyti Kivovfitvov, dXXd Kat ToXg 

dXXoig iaa Kivelrai TOVTO Tnjyj) Kai dpxr) Kivijatutg. 

' See Garbe, p. 41, where we are told that E. Roer had already noticed 

the resemblance between the simile of the Upanishads and that in the 

Phaedrus. 
^ See Gough, pp. 127-8. Cp. Svetdsvatara Upanish., II. 9: dushthasva-

yuktam iva vaham enarh vidvaij mano dharayet apramattah. 

'See Phaedr., 247 A : pAvti yap 'Earia kv BtiSv oUijt /lovri, and Thompson's note 

on this passage. 
* Cp. Aristotle, De Caelo, c. 13: kvi fikv ydp TOV /tkaov irvp tlvai ̂ am, (sc. oi 

JluBayoptioi) rnv St yrjv iv riSv darpoiv ovoav, KVKXif iptpoiikvriv mpi TO utaov vvKra 

rt Kai I'ljikpav •woitiv. 

E 
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ao-x»)/xa«(rroc Koi ava<f)rig ovaia, ovTOig ovaa, suggests that of the 

Self in the same Upanishad^ as " intangible and colourless," and 

a similar passage' in which it is said that: " Its form is not seen 

in anything visible; no m a n has seen this Self with his eyes: it 

is seen as revealed by the heart, the mind, the spiritual intuition " 

(cp. Plato's povij) Ocarfi vig, irepl rjv ro Trig aXriOovg sirKTrriprig yivog, 

in regard to the soul). W e are further told that: " The Supreme 

Purusha is beyond the undeveloped principle, pervading all 

things, characterless;^ and the migrating soul that knows this 

Purusha is loosed from metempsychosis and passes into immor

tality." The reference to the escape from death resembles the 

passage of the Phaedrus above referred to (248 B), where Plato 

speaks of a decrphg ̂ A^paaruag . . . ring av ip^x^ ̂ ^V H^voiraBog 

yevopEvri KariSy TI TWV aXridoiv . . . KOLV au TOVTO cvvriTai rroiitv, 

ail ajSXajSi) slvai. So, too, the idea of the necessity of final perse

verance in this quotation finds a parallel in the following dictum 

of the Rishi Yajnavalkya in the Brihaddranyaka: * " T h e Self 

is thought and bliss . . . the final goal of the sage that knows 

it, and perseveres in ecstatic union with it." A n d in aKpav viro 

Trjv vTTOvpaviov aiplSa wopsvovTai Trpbg avavTEg rjSjj (247 C ) w e 

perhaps have a parallel to the Hindu notion of the wheel of 

Brahma, e.g.," The migrating soul wanders in this wheel or maze 

of Brahman, in which all things live and into which they shall 

return, so long as it thinks itself separate from the deity that 

actuates it from within; but it goes to immortality as soon as it 

is favoured by that deity" {Svetdsvatara Upanishad)? Other 

features in this dialogue point to a strong probability of Asiatic 

influence, notably its Dithyrambic style.' It shows, moreover, a 

markedly Pythagorean tone, e.g., in its reference to the body as 

the prison of the soul and to the need for purifications in KoOapol 

ovTeg KOI acrripavToi TOVTOV O VVV awpa trepiipipovTeg 6vopaZ,op£v, 

ociTpiov TpoTTov SsSEapsvpsvoi (250 B). Compare with this the 

1 See Gough, p. 128. = Ibid., p. 137. 
' Cp. uaxriiidTiaTog in the passage from the Phaedrus. 
* See Gough, p. 175. 
" Ibid., p. 215. And Svei. Up., I. 5: "sarwajive sarwasainsthe . . . haiiso 

bhramyate brahmacakre," etc. 
° See chapter on the Dithyramb (VI). 
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following from the Upanishads: " If a man has been able to see 

this {i.e., the Self) in this life before his body falls away from 

him, he is loosed from future embodiments. If not, he is fated 

to.further embodiments in future ages,'" etc.. and also: 

Whoso shall find him the awaken'd Self, 
that lodgeth in this darkling patched up house, 
builder of all is he, the All he maketh." 

In the Philebus, which deals with the nature of pleasure, w e 

notice a great resemblance to the ethics of early Indian philo

sophy. Thus, w h e n Philebus gives it as his opinion that Pleasure 

rather than W i s d o m makes m e n happy,^ Socrates proceeds to 

contradict this view, and the general conclusions of the dialogue 

m a y be compared to the following extract from the Katha 

Upanishad:'^ " T h e good is one thing, the pleasurable another. 

Both these engage a man, though the ends are diverse. O f 

these it is well with him that takes the good, and he that chooses 

the pleasurable fails of his purpose." A n d the following dis

cussion in the same dialogue on the different kinds of Pleasure: 

Tjjv SE y^ovrfv olSa wg sari TTOIKIXOV . . . lideaOai piv (jiapiv TOV 

(iKoXaoTaivovTa avQpunrov, riStaOai SE KOI roi." (TW(j>povovvTa avT(^ T(^ 

CToi^jOovEtv" exhibits very m u c h the same conception of the sub

ject as w e find in the Bhagavad-Gltd, where w e read that: " H e 

whose soul is not attached to the contact of external objects, 

and w h o finds pleasure within himself, whose soul is united, by 

means of devotion, to the Supreme Being, enjoys imperishable 

happiness. For those enjoyments which arise from external 

contacts are also the w o m b of pain. . . . T h e wise m a n does not 

take pleasure in them."" W e should note also Socrates'' re-

remark : 'Ev Ttj) KOJVtj) poi ykvEi apa ^aivecrOov Xvrrri TS KOI riSov^ 

' See Gough, p. 135. 
" See Barnett's version of chap. IV. § 3-5 of the Brihaddranyaka Upan. 
^ See Philebus, 12 A: i/tot iitv TrdvTiog viKdv riSovrj SOKIX Kai So^ti. 
* See Gough, p. 122. ' See Philebus, 12 C. 
' See Bhag.-Gitd, chap. V. slokas 21-22 : 

vahyasparseshv asaktatma vindaty atmani yah sukham 
sa brahmayogayuktatma sukhaip akshayaip asnute; 
ye hi samsparsaja bhoga duhkhayonaya(s) eva te 
adyantavantab, Kaunteya, na teshu ramate buddhah. 

'' See Philebus, 31 B. 
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yiyvtadai KaTo. (pixriv, and compare it with the common notion 

of Indian philosophy by which Pleasure and Pain are spoken of 

as a " pair of opposites " (dvandva). Again the passage in the 

Philebus' that describes the life of wisdom as free from pleasure 

and pain alike, and as Travrwv TWV fitwv . . . OsioTaTog recalls the 

idea of the Upanishads that the wise man who has recognized 

the Self " bids farewell to joy and sorrow " alike,' thus attaining 

immortality. In the Bhagavad-Gltd, especially, this notion is of 

frequent occurrence, e.g., where the " disinterested man " is com

mended by the Supreme Being thus: " He from whom the world 

receives no emotion, and who receives no emotions from the 

world, who is free from the emotions of joy, envy, and fear, is 

dear to me."' So too he is called " the same in pleasure and in 

pain";* and we are told that mental error arises from "that 

delusion of natural opposites which springs from liking and dis

liking." ° Similarly, in 44 B-D of the Philebus, the reference to 

those who deny the name of Pleasures to anything but relief 

from pain, and abhor the more intense pleasures, may contain 

an allusion to Oriental asceticism and the pursuit of apathy. In 

46 B-C the " mixed" pleasures and the examples taken from 

" heat" and " cold " recall the familiar " pairs of opposites " of 

Sanskrit philosophy, e.g., the pleasure and pain, heat and cold 

of the Bhagavad-Gltd, except that in Plato's view the opposites 

are present simultaneously. It is interesting to observe the far 

higher tone of Indian philosophy in contradistinction to Greek 

ethics, as exhibited in 49 D of this dialogue. There Socrates 

asks: OVKOVV ETTJ JUEV Tolg rwv \y%pwv KaKolg OVT aSiKOv OVTB 

(j>9ovip6v EffTt TO xdipsiv; and Protarchus replies quite coolly ri 

priv; " Of course not! " Contrast this with the Samkhya doctrine 

which will not permit envy under any circumstances. So the 

' See 33 A-B. ' See Gough, p. 124. 
•• See chap. XII. sloka 15 : 

yasmaij nodvijate loko lokaij nodvijate ca yah 
harshamarshabhayodvegaif mukto yah sa ca me priyah. 

* Sloka 13: samaduhkhasukhah. 
' See chap. VII. sloka 27 : 

icchadveshasamutthena dvandvamohena, Bharata, 
sarvabhutani saihmoham sarge yanti paramtapa. 
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good man in the Bhagavad-Gltd is "without envy," vimat-
sarah} 

O n the other hand, we see a resemblance between the passage 
in the Philebus (52 B), in which the pure pleasures of science 
that are free from pain are said to belong not to the many, 
but to the few, and the following from the Katha Upani
shad: ' " Here and there a wise man with the craving for im
mortality has closed his eyes and seen the Self" Finally, the 
identification of truth, and the pure intellect in the Philebus 
(65 D ) , where we read vovg SE riTOi TUVTOV KOI aXriOeid iaTiv rj 
TravTtov opoioTaTov Tt KOI aXriQiaraTov, is the same as the identi
fication of the Supreme Mind or Brahma with the True in the 
Upanishads.^ Moreover, the moderation which, according to 
Plato * in this dialogue, is characteristic of the intellect is exactly 
the means by which the " wise " man of the Samkhya school 
continually strives to attain the Supreme knowledge.' 

W e have just had occasion to contrast the Sanfikhya and 
Platonic notions on the subject of envy. It is interesting, there
fore, to observe that the Socratic definition of Justice in the 
Republic as identical with Wisdom," after it has been identified 
by Thrasymachus' with " another's good," finds a parallel in the 

' See chap. IV. sloka 22. 
^ See Gough, p. 129. 
' Ibid., p. 133: "It is the true, the infinite," and cp. the use of Sat or 

' That Which Is," " The True," as a name for Brahma. 
* Cp. 65 D Philebus: oliJUU ydp riSovrjg iikv Kai rrtpixaptiag ovSkv TISV OVTIOV 

TTttpvKbg dfitTptiiTtpov tvptlv dv Tiva, vov Sk Kai kmarfifirig kfiixSTpittTtpov ovS* av iv 
TTOTt. 

' See Bhag.-Gitd, chap. VI. sloka 17: 

yuktaharaviharasya yuktaceshthasya karmasu 
yuktasvapnavabodhasya yogo bhavati duhkhaha. 

" Devotion, which destroys pain, is produced in one of moderate feeding and 
recreation, of moderate exertion in his actions, of moderate sleeping and 
waking." Note that " devotion " in the Bhag.-Gitd signifies the course pur
sued by the wise m a n in his quest of spiritual knowledge. 

° See Repuh., 350 C: 6 iitv dpa SiKaiog r'niiv dvarrkipavTai uv dyaBog rt xai 

ao^og, 6 St dSiKog djiaBiig rt Kai KaKog. 
"^ See 343 B-C : Kai oiirw TToppw tl TTtpi Tt TOV Sucaiov Kai SiKaioffvvrig . . . i^aTf 

dyvotig, on ri pkv SiKaionvvri Kai TO SiKaiov dXXoTpiov dyaBbv Tip ovri K. T. X. 
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Bhagavad-Gltd, where we are told:̂  "As the unwise act, being 
self-interested in acting, so should the wise act, not being 
interested, from the wish to do good to mankind." In fact, 
throughout this latter work Self-interest is strongly condemned. 

Similarly, the contempt shown by Plato in this dialogue towards 
Homer and Hesiod' because they promise sensual bliss to m e n 
in the next life as a reward for their justice, finds an echo in 
the following statement in the Upanishads:' " In their infatua
tion they think that the revealed rites and works for the public 
good are the best and highest thing, and fail to find the other 
thing that is better and higher still. W h e n they have had their 
reward in the body in some upper mansion in paradise they 
return to a human embodiment or to a lower life than that of 
man." That is to say lower stages of merit in this world are, 
according to the doctrines of the Upanishads, rewarded by a 
temporary sojourn in the abodes of the Gandharvas and Pitris, 
where material enjoyments constitute the happiness of the in
habitants; but the highest state is that of complete absence of 
emotion or of physical pleasures. 

In 373 D-376 C a discussion occurs as to what should be 
the nature of the rulers or guardians of the Ideal State. It is 
decided that they must be at once of a philosophic and a war
like disposition, and this forcibly reminds us of the early Indian 
Philosopher-Kings of the Warrior Caste.* 
Again, when Plato declares" that God is not to be called 

the Cause of Evil, but of Good, and that evils are more numerous 
than blessings in this world, we observe that the train of thought 
is very Oriental, and the first statement m ay be compared to 

' See Bhag.-Gitd, chap. III. sloka 25 : 

saktah karmany avidvahso yatha kurvanti 

Bharata, kuryad vidvans tathasaktas cikirshur lokasaihgraham. 

' See 363 A-D. 

^ See Gough, pp. 102-3, Mundaka Upan. 

* S e e Repub., 376 C : ̂ bCxoao^og Sri Kai BviiotiSrjg Kai raxig Kai iaxvpbg riiCiv rfiv 

fvffiv iuTai 6 fikXXiuv KaXbg KayaBbg tataBai (pvXa^ iroXidig; XlavrdTraiTL fikv ovv, ithri. 

' S e e 379 C : ovS' dpa, ijv S' kyio, 6 6t6g, kirciSri dyaBog, rrdvTiav dv tiri aWiog, ug 

01 TToXXoi Xkyovffiv, dXXd bXiyuv /ikv roXg dvOpcurroig alriog, TToXXiJjv S' dvaiTiog' TroXi 

ydp kXaTTbi TayaBd TISV KaKiSv rijiiv' Kai TISV fikv dyaBiSv ovStva dXXov aiTtarkov, 

TuvSk KaKtov dXX' drra Stl l^riTiTv Td alria K. r. X, 



ASIATIC INFLUENCE O N G R E E K PHILOSOPHY 55 

the primitive Indian doctrine of Maya, or the Principle of 
Illusion which, as we have already seen, is responsible for the 
Evil in the world, in contrast to Brahman,' who is identified 
with the Good. And, when it is said in 380 D that God never 
changes, and does not take many forms, we see a parallel to 
one side of the doctrine of the Upanishads of the immuta
bility of the One, which only appears to change, inasmuch 
as it is itself all things. So, also, the identification of the 
Divine with what is true is the same theory that appears in 
the Upanishads. In the third book of the Republic Plato 
decides that the Guardians must be tested to see whether they 
possess the quality of firmness and perseverance.' This cor
responds to the praise so often bestowed in the Bhagavad-Gltd 
on the man who is " firm,'' " immovable," the " same in pain and 
pleasure."' Still more remarkable is the coincidence of thought 
shown in the fact that the four classes * of Plato's Ideal State, 
viz. Rulers, Auxiliaries, Farmers, and Artisans are very nearly 
equivalent to the four Indian castes of Brahmans, K.'jhatriyas, 
Vai^yas, and Sudras. In the fifth book Plato introduces his 
famous theory of Ideas which has no parallel in Indian philo
sophy;° but, on the other hand, the Platonic distinction between 

' See Gough, Phil, of the Upan., chap. IX. 
* S e e 4 1 2 E : nipriTtov avTOvg tlvai iv dirdaaig Taig r'lXiKiaig, ti ipvXaKiKoi tiai 

TOVTOV TOV Soy/iaTog Kai fir'iTt yorirtvofxtvoi firiTt jiiat^ofitvoi kK^dXXovtriv kiriXavBavo-

/itvoi SoHav Tr)v TOV rroitlv Stlv d Ty iroXti ̂ kXrirXTa. 

^ Cp. also Bhag.-Gitd, chap. VI. sloka 7: 

jitatmanah prasantasya pararp atma samahitah 
sitoshnasukhaduhkheshu tatha manapamanayoh. 

" The soul of the self-subdued and passionless man is intent on the Supreme 
Being in cold and heat, pleasure and pain, and honour and ignominy." 

So also we have the idea of perseverance in the definition of devotion 
{yoga) as " the separation from the connection of pain, in which thought 
ceases . . . and moreover, remaining in which he does not verge from the 
truth, and after receiving which he thinks no other acquisition superior to it, 
and during which he is not moved even by severe pain " (Book VI slokas 

20-3). 
* See 414 B-415 D. Compare Garbe's account in his Philosophy of 

Ancient India, p. 63, of the four Indian classes; but note that the Vaisyas 
comprise both farmers and artisans, and the Sudras are little better than 

slaves. 
' In Haug's Essays etc., p. 206, we are told that the ancient Persians' 
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Knowledge, Ignorance, and Opinion exactly corresponds to the 
Knowledge, Illusion, and Opinion of the multitude—for whom 
everyday semblances have an existence—in the Upanishads. 
In the sixth book the absorbing love of the philosophic 
nature for Being' reminds us of the following from the Upani
shads: " Knowing him {i.e., the Tsvara or Demiurgus), the sage 
ceases to speak of many things; his sport is in the Self, his 
joy is in the Self, his action is relative to the Self," etc' And, 
just as in the Upanishads, we are told' that " this Self is to be 
reached by persevering truthfulness, self-coercion, precise in
tuition, and continence," so in 485 D of the Republic we find 
Plato insisting on the impossibility of pursuing philosophy and 
bodily pleasures.* The qualities here laid down as necessary 
for the philosopher are also much the same as those required 
of the devotee in the Bhagavad-Gltd. Thus Plato says his 
philosopher must be free from avarice, high-minded, courageous, 
just and gentle, quick to learn, retentive in memory, modest, 
and not given to extravagance. Now, in the Bhagavad-Gltd we 
read: " Modesty . . . patience, honesty . . . disinterestedness 
. . . constant equanimity, etc., this is called spiritual knowledge."" 
And elsewhere in the same work: " Fearlessness, purification 
of his nature . . . almsgiving . . . rectitude . . . freedom from 
anger, modesty, gentleness . . . stability, energy, etc.," are 
commended as virtues of one who is born to the lot of the 
gods." It is also interesting to note that this work, like the 
Republic, strongly condemns covetousness. W e should not insist, 
however, on these resemblances as containing clear proof of 

notion of Fravashis or Guardian Angels existing from the beginning for 
every human being bears a resemblance to Plato's theory of ideas, in as 
much as they are eternal prototypes of those whom they guard. The par
allel, however, seems rather far-fetched; for Plato imagined prototypes for 
other classes of objects besides human beings. 

^ S e e Repub., 485 A - B ; TOVTO fikv Sij TISV ^iXoa6<pijiv tpiatiov rrkpi ii/ioXoyriaBiii 

n/tXv, 'oTi fiaBriiuiTog yt dti tpiSaiv o dv avroig SijXoi kKtivr]g Trjg ovaiag Tijg dti ovatig 

K. T. X. 

' See Gough, p. 109. ' See also p. 109 of Gough. 
* S e e 485 D : ''Qi Srj rrpbg Ta fiaBri/iaTa Kai Trdv TO TOIOVTOV sppviiKaaiv, irtpi rtiv 

rijg ^xns, olfiai, rjSovriv avTrjg KaB' avT^v tUv dv, rdf Sk Sid TOV aw/iarog kKXtiTToitv, 

ti /ir) rrtrrXaafikviDg dXX' dXriBUg fiXoooijiSg Tig t'lri, 

' Chap. XIII. « See chap. XVI. slokas 1-3. 
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borrowing on the part of Plato, for the reason that ethical 
standards would tend naturally to approximate among all 
civilized peoples. 

O n the other hand, the famous metaphor of the shipwreck of 
the Ideal City' and the revolt against the philosopher, shows 
unmistakable signs of Asiatic influence, inasmuch as Plato in
troduces it by a reference to Oriental art,' likening it to the 
strange blended animal forms in which the Eastern artist 
delighted. 

And in the Bhagavad-Gltd we probably have the source of 
Plato's account of the disordered city and the revelry of the 
mutineers. Thus, the Indian work tells us that: " W h e n a man's 
heart is disposed in accordance with his roaming senses, it 
snatches away his spiritual knowledge as the wind does a ship 
on the waves."' This is very much the same as the idea of the 
passage in the Republic, the roaming senses being the equivalent 
of the feasting mutineers who fail to guide the Ship of State. 

In 508 A-509 Plato compares the Good to the Sun, which is 
itself compared to the human eye.* The same notion occurs in 
the following quotation from the Upanishads: "As the sun, eye 
of the whole world, is not fouled by the outward uncleannesses 
seen of the eyes, so the one Self within all born beings is not 
fouled by the world's grief and is without."' Similarly, the Self 
is called often " self-luminous," the " pure light of lights "; •• and, 
just as Plato compares the Good to the Sun as the maker of 
sight and knowledge, so the Self is: " That which dwells in the 
consciousness, inside the consciousness, which the consciousness 

S e e 488 A - 4 8 9 : voriaov ydp TOiovTovi ytvop-tvov eiTt TroXXHjv vtiov irkpi tirt fiidg' 

vavKXripov juykBti jitv Kai pdi/iy K. T. X. 

^ S e e 488 A : dXXd Stl kK TTOXXWV avTo ^vvayaytiv HKa^ovTa Kai drroXoyovfievov 

VTTtp avTiiiv, olov oi ypaftXg TpaytXdtpovg Kai Td roiavTa fuyvvvTtg ypd^ovaiv. 

' See Bhag.-Gitd, chap. II. sloka 67: 

indriyanarh hi caratarh yanmano 'nuvidhiyate 

tad asya harati prajnarh vayur navani ivambhasi. 

' Tbv rjXiov ToXg bpia/itvoig ov fiovov, olfiai, rriv TOV bpdoBai Svvafuv iraptxtiv 

^ifHtig, dXXd Kai rfiv ytvtoiv Kai av^riv K. T. X. 

* See Barnett, p. 39. 

' See Gough, pp. 178-9 and p. 107: cp. Svet.-Up., III. 8: vedaham etaih 

puriishath mahantaih adityavarshmam tamasah parastat. 
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knows not, whose body the consciousness is, which actuates the 

consciousness from within . . . the internal ruler, immortal";' 

and again ..." that other than which there is none that sees, 

none that hears, none that thinks, none that knows." Further, 

when Plato' speaks of the virspovirioTrig of the Good, and com

pares it to the Sun as the cause of yivecrig, and of all that is, w e 

have to this parallels in the Upanishads where we read: "This 

is the all-permeating Self; it is the sun in the firmament, the air 

in the middle space. ... It is the true, the infinite";' "the bliss 

above all bliss "; * " supersensible beyond the supersensible ";" " be

yond the mind, ultimate, etc." ° 

A n d as in Plato's well-known proportional in 510 A images 

are said to bear the same relation to the objects represented by 

them as the lower voj/ra, viz., mathematical figures, do to the 

higher vojjra, i.e. the Ideas, so in the philosophy of the Indians 

the waters of a mirage are said to bear the same relation to the 

sands of the desert—or the imaginary snake seen in a coil of 

rope to the coil of rope itself—as the fictitious emanations of 

this world and all in it bear to the Self In the seventh book 

the unreal nature of semblances is further illustrated by Plato 

in the simile of the Cave. In this allegory we are told that the 

person released from the cave, being dazzled by the light of day 

on escaping from his underground prison, would find it easier 

to view the reflections of objects in the water before looking at 

the objects themselves.^ H e also tells us that last of all would 

he be able to view the sun itself. N o w to Plato these objects 

seen in water, etc., stand for the objects of everyday life, which 

in their turn are themselves the representatives or images of the 

' See Gough, p. 168. 
^ S e e 509 B : Kai Tolg yiyvuirrKOfikvoig Toivvv /ifj fiovov TO yiyviioKtoBai ipavat inrb 

TOV ayaBov rraptXvai, dXXd Kai TO tlvai re Kai rf/v ovaiav vir' tKtivov avTOig rrpoativai, 

OVK ovaiag ovTog TOV ayaBov, oXX' tTi krrtKtiva Trig ovaiag -TrptafSti^ Kai Svvdfitt 

vrrtpkxovTog. 

^ See Gough, p. 132. * Ibid., p. 135. 
' Ibid., p. 109. ^ « Ibid., p. 128. 
' Ibid., p. 71. Also Sdnkhya Aphorisms of Kapila, Book III. Aph. 66. 

S e e 516 A : "SmvriBtiag Si), olfiai, SkoiT dv, ti fitXXoi Td dvui oiptaBai, Kai rrpiSTOV 

fikv Tag ffKidg dv p'^ora KaBoptp Kai fUTa TOVTO kv ToXg vSam Ta Tt TI^V dvBpbrirwv Kai 

Td TCtv dXXfiiv tiStitXa, iartpov Sk aiiTa. 
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Ideas, the sun being the representative of the Supreme Good, 
of which the Ideas are the emanations. Similarly, in the 
Upanishads the Supreme Good, as we have seen, is likened to 
the sun, while the objects of everyday life are compared to pools 
that catch its reflection. Thus: " All living things are bubbles 
and foam that return to the water they issued from. All the 
bodies and minds of living things are like pools that reflect the 
sun; the pools disappear and the sun alone remains."' So also 
the confusion and dizziness^ of the Platonic prisoner finds a 
parallel in the Hindu comparison of unphilosophic natures to 
" blind men led by the blind," who " are stricken with repeated 
plagues and go round and round."' 

With reference to the phrase Tr\v Trig -ipvxvg avy{]v, " the radiant 
light of the soul," in this very book of the Republic,^ A d a m 
remarks that the word avyri " is highly poetic in this sense," and 
that " there is more than a touch of mysticism in this and similar 
passages throughout Books V I and VII." 

N o w mysticism is exactly what we should expect to find as a 
result of Oriental influence, while it is obvious that Persian 
sources of inspiration might easily have prompted the frequent 
use of the similes concerning the sun and light, which meet us 
in these books. 

In 532 B, where the allegory of the cave is again employed to 
illustrate the different steps in the process of attaining know
ledge, the progress from uKatria to Triorte is likened to the 
prisoner's experience as he escapes from the darkness to the 
light and sees favTaapaTa or reflections lin water of real things 
produced by natural lights, in contradistinction, on the one 
hand, to the shadows of images formerly seen which were 
thrown by an artificial light, and, on the other hand, to real 
objects themselves and to the light of the sun. So in the 
Upanishads' the Self or Supreme Knowledge is said to be re
vealed differently indifferent spheres. Thus: "This Self is seen 
in the heart as in a mirror, in the sphere of the forefathers as in 
a dream, in the sphere of the Gandharvas as on a watery sur
face, in the sphere of Brahma as in light and shade." 

' See Gough, p. 153. "- See 515 E. ^ See Gough, p. 102. 
* See 540 A. ' See Gough, p. 136. 
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There are two other passages in the seventh book of the 

Republic which seem to point to Asiatic influence. In the first 

of these Plato satirizes the povaiKoi, who made the quarter-tone 

or Stimg their unit for the musical scale, and tried to overhear 

notes between the ordinary Greek intervals.' There can be little 

doubt that Asianism in music was at this time responsible for an 

increased number of notes in the scale as employed by many of 

the leading Athenian composers. For Indian music, as we shall 

see in a subsequent chapter,' permitted a far greater number in 

the scale than would have been allowed to Greek musicians of 

the fifth century B.C.; but during the fourth century certain 

natives of Asia Minor, who enjoyed unexampled popularity at 

the Athenian musical festivals, introduced an increase of notes 

and thus tended to alter the whole style of Greek music. 

The other passage contains the famous metaphor of the 

IpaTiov TToiKiXov (557 C), which is taken as the type of Democracy 

and of the principle of variety. This recalls the use of Rupa or 

Colour in the Upanishads to denote one of the two principles of 

Diversity in the Universe, and it should further be noted that 

Plato and the Hindu alike regard this variety or colour as 

baneful. 

In the ninth book we observe that Plato's views as to pure 

sleep and the power of the reasoning soul to see the future, while 

avTo Kofl' avTo povov KaOapov are the same as those of the 

Upanishads, where Bvara is depicted as the sun of the senti-

encies in pure, dreamless sleep.̂  

' See 531 A and Adam's note thereon. ' See chap. V. 
' S e e 571 D - 5 7 2 B : "Orav Siyt, oljiai, vyitivwg Tig txV (ivrbg avTov Kai tjtii^povbtg 

Kai tig TOV iirrvov ly TO XoyiffTiKbv pkv kytipag tavrov . . . TO krriBvfiriTiKbv St fiifTt 

kvdticjt Soi)g fifiTt rrXriiXfiovy, omog av Koifir]By Kai firj rrapkxy Bbpv^ov Tip {3tXTiiTTtp 

XaXpov fi XvKovfitvov, dXX' k^ avTo KaB' avTb fiovov KaBapbv aKorrtiv . . . oluB' oTi Trig 

T dXtiBtiag kv Tip Toiovrqt fidXiffTa drrrtTai Kai riKuTTa rrapdvo/ioi Tort at o^tig K. T. X. 

Cp. also Gough, pp. 148-9. Even dreaming sleep is by the Hindu regarded 
as a higher state than waking experience (cp. Gough, pp. 180 and 181); for, 
" In dreaming the Self is its own fight" (p. 181). This differs from Plato in 
part, but not wholly; for he considers good dreams as the work of the reason 
and as belonging to a higher state than that of waking experience, but 
makes the km9vp,riTiK6v responsible for bad dreams, which the Hindu does 
not. See, however, Adam's note on this passage for the possibility that Plato 
merely holds pure sleep to be better than its contrary. 
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There is also a close resemblance between Plato's account of 
the Tyrant and the description of the passions characteristic of 
the Asuras or those of the infernal nature in the Bhagavad-
Gltd? But we need not draw any conclusions from this coinci
dence, inasmuch as the qualities here depicted are peculiar to 
the evil-doer in all ages and countries. O n the other hand, we 
ma y note as interesting the verbal coincidence which appears 
when we compare Plato's metaphor of the many bad desires 
that make a nest in the person of the tyrannical m a n ' with the 
Hindu simile of the body as "the vile nest" of the Supreme 
Soul.' 

It is interesting also to observe that Plato's three varieties of 
the soul, as "knowledge-loving," "honour-loving," and gain-
loving,"* correspond exactly with the different natures of the 
three Indian castes, viz., Brahmans, Kshatriyas, and Vaisyas. 

In 583 B, where all pleasures are declared to be more or less 
untrue and impure save those of Wisdom, Plato gives as his 
authority for this view " one of the philosophic," and this is 
taken, as usually, as referring to the Orphics and Pythagoreans. 
N o w this is just one of those passages where Plato might equally 
well be supposed to allude to the teaching of some Ionian 
lecturer who had imbibed the doctrine of the Upanishads, either 
from his own sojourn among the Indians, or else by coming in 
contact with Hindu philosophers in the Persian Empire. The 
doctrine just stated is, in any case, in complete harmony with 
that of the Upanishads, and especially noticeable in this connec
tion is Plato's category, immediately following, of Pleasure, Pain, 
and an intermediate neutral condition called riavxya, which 

^ See Bhag.-Gitd, chap. XVI. slokas 7-16. Cp. Repub., 573 C-576 B. 
' 573 E : dpa OVK dvdyKH fikv rdj kTriBvfiiag fiodv irvKvdg Tt Kai a<j>oSpdg kvvt-

vtoTTtvfitvag K. r. X. 

^ See Gough, p. 180. Elsewhere (485 D ) Plato compares the desires to a 
stream diverted from its channel and flowing in the direction of the truth 
{Siairtp ptvfia kKcXat), i.e., to Being. But in the Upanishads we read (see Gough, 
p. 152): "The Self is that into which all things pass away, even as the 
ocean is the one thing into which all waters flow," etc. So that here again 
we find the same metaphor applied by Greek and Indian alike to describe 
the Supreme Principle. 
* See 580 B. 
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recalls the familiar three gunas of the Hindu. Other points in 
this book which suggest Oriental influence are Plato's love of 
numbers shown in his proof that the King's happiness is seven 
hundred and twenty-nine times greater than that of the Tyrant, 
and the reference to the heavenly City,' which recalls the 
mention of Brahma as the eleven-gated City of the soul. 

In the tenth book, when Plato identifies the Supreme Good 
with the " Great King,"' or King of Persia, as Supreme Ruler, it 
may be almost said that he goes out of his way to suggest 
Oriental influence, particularly when we recollect that in the 
Upanishads the name of the Supreme Good is ISvara or Lord 
and Creator of all things. In this book also we have the myth 
of Er' the son of Armenius, who has been identified with 
Zoroaster by some of the ancients, and this together with the 
obviously Orphic provenance of the legend would point to 
Persian influence here at all events. In this myth we meet once 
more the " two ways " of the Orphics * which, as has already 
been stated, is a feature of the Samkhya doctrine. A n d we may 
see in Plato's picture of the spindle ° of Necessity, by means of 
which all the spheres revolve, a Hellenic version of the follow
ing tenet of the Upanishads: "The whole world issues out of 
that imperishable principle, like as a spider spins his thread out 

' See 592 B : 'AXX', fiv S'kyu), kv ovpavip iauig rrapdStiyjia dvaKtiTai Tip ^ovXofiivip 

bpdv K. T. X. 

^ 597 E ; . . . Tpirog Tig drrb fSauiXkuig Kai Trjg dXrjBtiag K. T. X. 

' 614 B, etc., and see Adam's note. 
* See Adam's Repub., vol. ii, pp. 435-6. 
•' See A d a m ' s edition, pp. 441-8: kirtiSfi Sk roXg kv Tip XH/MSVI tKasToig k-md 

rijikpai ykvoivTO, dvaardvTag kvTtvBtv StXv Ty oySoy rropevaaBai, Kai dipiKvtXnBai 

TtTapTaiovg oBtv KaBopdv dvi»6tv Sid iravTbg TOV ovpavov Kai yrjg TtTafikvov (jiHg tiiBv, 

olov KLOva, fidXiffTa ry 'IpiSi Trpoaijifpkg, XafirrpoTipov Sk Kai KaBapiiirtpov' tig 0 

diprnkaBai . . . Kai iStXv aiiroBi Kara fitaov Tb ijiiSg IK TOV ovpavov Td dKpa aiiTov TUV 

Stafiuv TtTap.tva . . . kK Sk TISV aKpuiv TtTajikvov 'AvdyKrig aTpoKTOv, Si oil rrdaag 

kirmTpkiptaBai Tag TTtpiipopdg. Note also what Stewart says in his Myths of 
Plato (pp. 166-9) as to the position of Necessity in this myth and observe 
that the differences of opinion on this subject m a y be explained by reference 
to the Upanishads where Brahma is simultaneously depicted as at the centre 
of all things and embracing them. If, as Zeller holds, Necessity is to be 
identified with the Central Fire of the Pythagoreans, we have here a clear 
sign of Persian influence. 
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of himself and draws it back into himself again."' The parallel 
is complete when we learn that Brahma—the imperishable 
principle in question—is spoken of as "the upholder of the 
spheres," and that, as in Plato we have eight concentric whorls, 
so in the mythology of the Hindu there are in all eight spheres 
of which Brahma is the centre,' while the remaining seven are 
woven one on another around " the great centre of all things," 
the Divine Light, the base of the Universe. Surely the shaft of 
light in the myth in the Republic is the equivalent of Brahma as 
here shown, and the Platonic " chains " or " bonds " are the very 
same as the aerial cords of Puranic mythology.' In conclusion, 
the idea of the power of Necessity is intensely Oriental. 

W e may close this comparison of Greek and Indian philosophy 
with an examination of the points of resemblance between the 
Timaeus and the Upanishads. For it may almost be said that in 
this work Plato presents us with the few missing links of the 
chain which connects the philosophy of Hellas with that of early 
India, 

The idea of the Demiurgus is very prominent in the Timaeus, 
which deals altogether with the creation of the Universe. This, 
according to Plato, is composed of Fire, Air, Water, and Earth,* 
and his teaching here coincides with that of the Chdndogya 
Upanishad in which Being first begets Heat or Fire, and this in 
turn Water, of which Breath or Air is the " thinnest" form, 
while from Water arises next Earth. Other points of likeness 
between the doctrine of the Timaeus and that of the Upanishads 

' See Gough, p. 99. 
" Ibid., pp. 162-3. 
' See Adam's edition, pp. 445, etc., and 616 C: ilvai ydp TOVTO rb ipiig fuv-

Stafiov TOV oipavov, olov rd vvoKiifiaTa TiSv Tpiripiov, oiirw xdaav avvtxov TT)V 
mpiipopav- A n d cp. Monier-Williams' edition of the Sakuntald, p. 275: 
katarasmin marutaih pathi vartamahe, i.e., " In which path of the winds are 
we now moving?" M.-Williams here tells us that the Hindus divide the 
heavens into seven paths, assigning a particular wind to each. These are the 
orbits of different heavenly bodies, the seventh being that of the polar-star, 
to which, as Monier-Williams tells us, in a quotation from the Vishnu-
Purdna, "all the celestial luminaries are bound by aerial cords, and are 
made to travel in their proper orbits, being kept in their places by their 

respective bands of air." 
^ See chap. VII. Timaeus. 
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are those of the indissolubility of the Universe save by the will' 
of the Creator himself, and of the creation of its soul prior to that 
of its body;' and it is evident from Plato's construction of the 
World Soul that the circles of the Same and the Other placed 
therein respectively correspond with the two Hindu principles of 
Unity and Multiplicity in the Universe.' Again, the Pythagorean 
love of the number seven, shown in the division of the circle of 
the Other into seven concentric circles (36 D ) , is eminently char
acteristic of Oriental teaching and especially of that of the 
Upanishads. Thus we read there as follows: " The seven breaths 
proceed from him {i.e., Brahma), the seven flames, the seven kinds 
of fuel, the seven oblations, the seven passages of the vital airs, 
the vital airs that reside in the cavity of the body, seven in each 
living thing." * 

So also: ° " Fire has seven wavy tongues—the black, the 
terrific, the thought-swift, the red, the purple, the scintillating, 
and the tongue of every shape, divine." While Vaisvanara or 
Purusha, " the spirit that permeates all living bodies, is said to 
have seven members," viz., the sky, the sun, the air, the ethereal 
expanse, the food-grains, the earth, and the sacrificial fire. ̂ 

It has just been said that the circles of the Same and the 
Other in Plato are to be identified with Unity and Multiplicity 
respectively. It would be more accurate to say, in the case of 
the circle of the Same, that it typifies the principle of Being or 

' 32 C : WOT' tig TaiiTov avTip ^vvtXBov dXvTov iirrb rov dXXov n-X^i/ vrrb TOV 
^vvSfiaavTog ytvkaBai. Cp. Gough, pp. 50-7, for the power of fsvara. 
' 34 C : 6 5f (sc. Btbg) Kai ytvkuti Kai dpiTy rrpoTtpav Kai irptajivTkpav -^Xnv 

aijifiaTog iig StarcoTiv Kai dpS,ovaav dp^ofiivov ^vvBUTriaaTo kK TavSk rt Kai ToiipSt 
Tporrip. See Gough passim for the superiority of the soul to the body which 
it leaves behind at death, and especially^pp. 132 and 133; and for the prin
ciple of Illusion as " the causal body " of Isvara, the highest emanation of the 
Supreme Soul, see Veddntasdra, p. 52 (Jacob's Manual of Hindu Pantheism). 
See also: yatha hi maharajah, etc., i.e., " For as a king (among depend
ents) " of the Mind, in the commentary on The Sdnkhya Aphorisms of 
Kapila, Book II, Aphor. 29, note a. Here it should be noted that the priority 
of the soul to the body is to be understood rather as one of conception than 
of actual creation. 
' See Archer-Hind's note on pp. 106-7. 
* See Gough, p. 105. 
' Ibid., p. 102. 1= Ibid., p. 69. 



ASIATIC INFLUENCE ON GREEK PHILOSOPHY 65 

Unity in the form of its highest emanation, viz., that of the 
Demiurgus, and so corresponds with the Hindu Isvara as the 
highest emanation of Brahman. This becomes clear when we 
read in 37 A that the World-Soul is framed of Same, Other, and 
Essence, i.e.. Pure Being.' These now coincide exactly with the 
three co-existent principles of the Universe in the Upanishads, 
viz., Isvara, Maya, and Brahman.' 

A n d with Plato's soul permeating all things—iravTy SiavXaKeiira 
in 36 E — w e m a y compare the scholiastic explanation of 
Nrisimhasarasvati of the presence of the Self in the Universe as 
quoted in Gough as follows: " The world-fiction, the Demiurgus 
or universal soul, and the characterless Self fictitiously present 
themselves in union; the universal soul and the fictitious uni
verse being penetrated and permeated by the Self as a red-hot 
lump of iron is penetrated and permeated by fire."' 

In 37 D the apparent inconsistency of Plato* in speaking of 
Time as an " eternal image {aiiyviov UKOva), moving according to 
number, of eternity that abides in unity," while at the same time 
we are told that there is no beginning of the Koupog in time, finds 
a parallel in the Upanishads in the apparent contradiction in
volved in declaring Brahma to be the origin of all things, 
while also stating that the principle of Maya is co-existent 
with it. 

Similarly, the subordinate position of the gods to the Artificer 
in the Timaeus recalls that of the Hindu idea of the gods as 
fictitious emanations of the Self' O n the other hand, Plato's 
notion that the stars are the final goal of souls after they have 
passed through various transmigrations'' bears only a partial 

^ liTt ovv kK Trig TauTov Kai Trig Barkpov pvattog CK TS ovaiag Tpiiov TOVTIHV uvyKpa-

BiXtra [loipOjv K. T. X. 

^ See Gough. Cp. .^vet. Up., I. 7: " udgitam etat paraman tu Brahma; 

tasmihs tray am; supratishtha," etc. 

' See Gough, p. 93. 

* For an explanation of this, see Archer-Hind's edition, pp. iig-20. Cp. 

also chap. X I : Xpovog S' ovv p.t-r' ovpavov yiyoviv, 'iva dfia yevvr/BkvTtg d/ia Kai 

XvBibaiv, K. T. X. 

* See Gough, pp. 172-3. Also Timaeus, chap. XI. 

^ C. X I V . 42 B : Kai b fikv tv TOV rrpoafiKOVTa xpovov ^lovg, irdXiv tig rfiv TOV 

^vvv6p.ov woptvBtig oiKriaiv darpov, jiiov tiSai/iova Kai avvriBrj iKoi. 

F 
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resemblance to Hindu thought. For the latter, while acknow

ledging the existence of similar abodes to these, i.e., those of the 

Gandharvas, as temporary resting-places for the dead, made 

unity with the Self their ultimate goal.' 
In 42 D and E Plato virtually admits the Principle of Evil as 

co-existent with that of Good, and this, as we have seen, is one 

of the cardinal doctrines of the Upanishads. The objection in 

49 D to calling " sensibles " " this " or " that"' recalls the con

stantly recurring phrase of the Upanishads, Tat Tvam Asi, i.e., 

" That art Thou," applied to the Self, and signifying that the 

epithet " That" is only to be given to the Self On the other 

hand, the transcendental nature of the One, though in many 

points resembling that of Brahma, differs from it in being de

scribed as ovTE tig tavTO tlixdtxoptvov aXXo aXXodtv ovTt aiiTo tig 

aXXo TToi lov? For it should be observed that in this dialogue 

Plato rejects the doctrine of ptOe^ig or participation of "sen

sibles " in the One. W e may conclude the examination of the 

Timaeus by noting the similarity between Plato's idea of the 

head, or highest part of the soul, as a root planted in the 

heavens * and the following picture of Brahma: " This everlast

ing holy fig-tree stands with roots above, with branches down

wards. Its root is that pure Self, the immortal principle. All 

the spheres of recompense have grown up upon it."" 

Many of the above references from Plato and the earlier philo

sophers may appear trivial; while it may be urged, on the other 

hand, that the scope of this chapter is too restricted in failing, 

as it does, to treat of the later and more developed philosophy 

of Aristotle and the Neo-Pythagoreans, more especially as it is 

well known that the latter school was strongly tinged with 

Asianism. It must, however, be stated that here, as elsewhere in 

this book, the period before the Alexandrian Age has been 

chosen as affording the most valuable evidence for the problem 

of the origin of the Dionysiac cult, inasmuch as the worship 

^ See Gough, pp. 83-4, for the abodes of the Gandharvas. 
OVTIti Sfl TOVTOIV OvSkTTOTt TUiV aVTiiiV kKaUTItiV IpaVTa^OfltVtOV, TToXoV aVTOiV big ov 

OTiovv TOVTO Kai OVK dXXo rrayiiiig Suaxvpi^bfitvog OVK aiirxvvtXTai Tig kavTov; 

' 52 A. 

* 90 A-B. » Gough, p. 135. 
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had attained great popularity in Greece between the eighth and 
third centuries B.C.; while the early Ionian speculators have been 
selected for discussion on account of the strong probability of 
Asiatic influence in their case and the obvious link which they 
constitute between Hellenic and Oriental thought. 



CHAPTER IV 

ASIANISM IN THE GREEK HISTORIANS AND 

ORATORS 

First Greek Historians nearly all natives of Asia Minor—Absence of his
torical writings among the early Indians—Asianism in the Greek historians 
of the fourth century—Biography—Romance—Theopompus—Timaeus— 
Hegesias—Rhythmical style of Sanskrit prose—Greek Oratory—Sicilian 
School of Rhetoric infected with Asianism—Gorgias—Compound words 
and love of metaphor very common in Sanskrit—Influence of Gorgias on 
Thucydides—Isocrates—" Gongorismo " and " Gorgiasm." 

GREEK History, like Greek Philosophy, may be said to 

have arisen on the soil of Asia Minor. For the earliest 

Greek historians were natives of Asia, and, though themselves 

of Hellenic extraction, confined themselves to the study of the 

internal affairs of the Persian Empire. According to Bury' the 

first known Greek historian, Hecataeus of Miletus (born about 

the middle of the sixth century) introduced the Greeks to the 

history of Assyria, Media, and Persia in his Map of the World. 

Next after Hecataeus we hear of another citizen of Miletus, 

named Cadmus, who lived about the same time and wrote 

histories of the Ionian cities. It is interesting, as showing the 

importance of Miletus at this period, that the first Greek writers 

of history and philosophy alike should have been numbered 
among its citizens. 

Other early Greek writers of history were: Charon'^ of Lamp-

sacus, w h o wrote a history of Persia which came down to 

^ See his Ancient Greek Historians. 
" For a sample of his style see Athenaeus XII. 19, p. 520 D : Td ofioia 

laropriat Kai wtpi KapSiavoiv b Aa/i^aJcrivbg Xdpuiv kv StVTkpip "Qpoiv, ypaipuiv oiiToig' 
BuxdXTai tig KapSiriv karpaTtvaavTo, K. T. X., where we have the quaint legend 
about the Cardians and their dancing horses. For Charon's Oriental love of 

68 



ASIANISM IN HISTORIANS AND ORATORS 69 

492 B.C.; Dionysius of Miletus, who wrote, later than the founda
tion of the Confederacy of Delos, a sequel to the reign of 
Darius; Scylax of Caryanda, who surveyed the course of the 
Indus during the same reign, and left an account of his expedi
tion ; and Xanthiis' of Lydia, who wrote a Lydian history. 

In fact, before the age of Herodotus practically all the Greek 
writers of history were colonists in Asia, and concerned them
selves chiefly with Oriental narrative. Accordingly, Bury tells 
us that " it was from the ' modern' histoiy of the East that the 
Greeks went on to study the ' modern ' history of Hellas."' If, 
however, their literary style presented what are usually reckoned 
Asiatic features, such as love of legend and fanciful diction,' this 
m a y be due in part to the fact that all early prose writings ap
proximate naturally to poetry and the Epic style from which 
prose is ultimately evolved.* Indeed, the aim of these early 
Greek historians was to be scientific and accurate as far as their 
intellectual development and Asiatic environment permitted; 
and hence they must be judged by a very different standard 
from that applied to the writers of the fourth century, who con
sciously cultivated fables and indulged in florid Oriental descrip
tions." Moreover, when reference is made to signs of Asianism 

romance, see Frgs. 12 and 13 in Mueller, and note that both these extracts 

refer to the Nymphs, a subject, which, as we shall see in another chapter, 

was always a favourite of Indian poets. 

' Xanthus would appear to have delighted in sensational narrative of an 

Oriental type, to judge by the fragment quoted in Athenaeus, X. 8, p. 415 C: 

'^dvBog Sk kv ToXg AvSiaKOig Kdji^XriTa iftriai, Tbv (SaaiXtviravTa AvSiHv, -KoXvfdyov 

ytvkffBai Kai iroXviroTriv tTi Sk yaffrpifiapyov. TOVTOV ovv iroTt vvKrbg rfiv kaVTOV 

yvvaXKa «.. r. X. There are besides some other equally lurid tales in the 

Asiatic manner to be found in his fragments. 

' See Ancient Greek Historians. 

' C p . Diod. Sicul., I. 3 7 : 01 fikv ydp mpi TOV 'EXXdviKov Kai KaSfiov, tri 

S' 'EKaTaXov, Kai irdvTtg ot TOIOVTOI, TraXaioi rravTarrainv ovTtg, tig Tag fivBiiiStig drro-

ipdatig drrsKXivav. 

* C p . Strabo, B o o k I. C. 2 : 'Qg S' tiirtXv, 6 wtZbg Xoyog, '6 yt KanisKtvaafiLtvog, 

fiifirifia TOV rroiriTiKov kari. TrpiOTiuTa ydp r) rroiriTiKfi KaTauKtvfi rrapTJXBtv tig Tb [ikuov, 

. . . elra tKtivriv iiifiovfitvoi, XvaavTtg Tb fisTpov, r'dXXa Sk ipvXd^avTtg Ta rroitiriKd, 

avvkypa^av ol irtpi KdSfiov, Kai ̂ tptKvSi]V, Kai 'EKaTaXov. 

* C p . Strabo, B o o k I. C. 2, 35 : ipaivtTai -ydp tvBbg, '6TI juiBovg rraparrXtKovaiv 

tKOVTtg, OVK dyvoi^ Toiv OVTIOV, dXXd rrXdaei TIJJV dSvvaTuiv, rtpaTiiag Kai Tkp}peiag 

Xdpiv. 
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in Greek historical literature we must not assume that we possess 
the means of instituting a comparison between the writings of 
these early Greek historians and those of Aryan rivals in this 
field. For the scanty remains of old Persian secular literature 
afford us only a few historical legends; and as regards Sanskrit ̂  
literature history is unknown. For the lack of early Indian his
torical writing different reasons have been assigned. One of 
these relates to the indifference to the present life brought about 
by the rise of Buddhism; the other concerns the peculiar circum
stances of Indian history. It seems, however, probable that the 
temperament of the Aryan was alien to the study of history, 
and, indeed, this deficiency would appear To be reflected in those 
Greek historians who came most under Asiatic influence. In 
addition, it may be briefly stated that their shortcomings are 
exactly those which are most characteristic of ancient Indian 
literature in general; and it is accordingly for this reason 
that the term " Asianism " is applied in connection with their 
style. 

With the downfall of Miletus and the commencement of the 
Persian Wars interest in the subject of Greek History m a y be 
said properly to begin. Herodotus? though himself a native of 
an Asiatic city, is chiefly concerned with Persian history in so 
far as it affected Greece; while we now hear of Greek historians 
coming from Italy and Sicily, and no longer interested in 
Oriental affairs—such as Antiochus of Syracuse and Hippys of 
Rhegium. Later still the great historian of the Peloponnesian 
W a r shows this tendency even more clearly. In style as well as 
as in subject Thucydides is Hellenic and un-Oriental.' 

' See Macdonell's Sanskrit Literature,'^. lo: "History is the one weak 
spot in Indian literature. It is, in fact, non-existent." 
^ For the Asianism of Herodotus, cp. the sensationaUsm of the following: 

V. 92; IX. 108-112, and many other places. Cp. also the phrase, dXyriSbvag 
o^BaXpiSv, quoted in the treatise. On the Sublime, chap. IV, and note that what 
is there said as to the fact that it is merely a quotation by Herodotus of 
barbarian speech applies equally to the historian's accounts of the deeds of 
Asiatics, and hence we may consider his Asianism as accidental, and occa
sioned merely by the subject. 
' Except, perhaps, in his speeches which show the influence of Gorgias. 

Contemporary with Thucydides we have Hellanicus of Lesbos, who wrote. 
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But with the beginning of the fourth century we note a re
action. In Greek History as in Greek Art a Medizing school 

now makes its appearance. The first signs of this are to be 

found in the rise of Biography. W e cannot, however, maintain 

the existence of Biography any more than of History in ancient 

Persia or India. But works, such as the Memorabilia oi Xenophon 

and the Evagoras of Isocrates, which were, according to Bury, 

among the " signs of the increasing love of anecdote and person

alities akin to the spirit of romance," showed herein just those 

Oriental defects, from the standpoint of true historical capacity, 

which prevented the early Aryans from having any history of 

their own and made them preferably writers of fables. As regards 

Romance and its Asiatic origin, everyone will recall in this con

nection the Milesian tales of a later date. 

But the first clear beginnings of Greek Romance date from 

the fourth century B.C. Thus in the sixth book of the Cyro-

paedia? Xenophon gives us the love-story of Abradatas and 

Panthea, a tale of unmistakably Eastern provenance; and a 

similar tendency to dilate on romantic subjects is noticeable in 

Duris of Samos,' and in Clitarchus? both writers of the Hellen

istic era. Duris, moreover, affected pathetic scenes in historical 

narrative, another feature which shows affinity with Oriental 
taste.* 

Ctesias of Cnidus, who lived at the court of Artaxerxes and 

wrote an account of Persian history, supplies us with romantic 

anecdotes in his narrative of the life of Semiramis and in certain 

among other works, treatises on the history of Persia and on the origins of 
the Greek cities in Asia. The fragments of these left do not show any par
ticular signs of Asianism. 
^ See Cyropaedia, Books V, VI, and VII. 
^ See Bury's Ancient Greek Historians. For sensationalism in Duris, cp. 

fragments apud Athenaeus, XII. 529a (the fate of Sardanapalus), xii. 542b 
(the luxury of Demetrius of Phaleron) and XII, 546c (the drinking habits 
of famous rulers). 
" Cp. his account of Harpalus and Glycera in his history of Alexander re

ferred to by Athenaeus, Book XIII. 586 c. d. See, too, Bury, Anc. Greek 
Hist., and note the following criticism of his style in the treatise. On the 
Sublime, c. 3 : ipXoiiiiSrjg ydp dvflp Kai fvawv Kara rbv SO^OKXEO, K. -C. X. 
* Cp. the trials of Sita in the Rdmdyana and of Damayanti in the Mahd

bharata. 
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lurid tales of Oriental revenge.' These, it is true, are inseparable 
from the nature of his subject, and meet us also in Herodotus;' 
but Croiset considers that he tended to exaggeration and great 
prolixity,' both of which are undoubtedly Oriental mannerisms. 

Isocrates, also, in his semi-historical sketches, displays distinctly 
Asiatic features, e.g., a love of striking effects and a passion for 
rhythm.* His pupil, Ephorus of Cyme, reveals Asianism in his in
clination to digressions and conventionality, and his weakness for 
panegyrics." Strabo" censures him for giving credit to fables (in 
spite of his own declaration that he disapproved of this practice), 
and in this we note another Oriental trait. Similarly, the narrow 
personal motives attributed by him to Pericles and assigned as 
the cause of the Peloponnesian War, display a typically Asiatic 
lack of historical perspective. His habit of introducing detailed 
speeches at unsuitable times, noted by Croiset, reminds us of the 
incongruity perpetrated by later Indian writers in the insertion 
of the long philosophical dialogue, Bhagavad-Gltd in the 
Mahdbhdrata, where it is supposed to be spoken by Krishna in 
the midst of a battle.'' 

His fellow pupil Theopompus, who was notorious for his love 
of personality and scandal,' showing herein a truly Asiatic 
predilection for unpleasant details, was also a great lover of the 
fabulous." H e is censured in the Treatise On the Sublime for his 

' See his tale of Parsondas and Nanaros. His Asiatic love of romance is 
shown in the story of Zarinaea and Stryangaeus (frg. 21 of Gilmore's edi
tion). 
' Cp. the passages mentioned in note 2, page 70. 
' E.g., in the tale of Parsondas. 
' See Jebb's Attic Orators, vol. II. 
" See Croisefs Abridged History of Greek Literature. 
^ Strabo, I X . p. 6 4 6 : "E^opog S', . . . SoKtX fioi TavavTia rroitiv tirB' 'oTt ry 

TTpoaipkirti Kai TaXg k^ dpxVQ vrroaxkiJiinv. 'ErriTifxriaag yovv TOig fiXofivBovGiv kv Ty 

rijg 'iffTopiag ypaipy, Kai Tffv dXriBtiav krraivkaag, •KpouTiBriiri Tip rrtpi TOV fiavTtiov 

TOVTOV Xoyip fftfivfjv Tiva vrroffxtiriv, K. T. X. 

' See Macdonell's Sanskr. Liter., pp. 283-4. 
* For example, in his abuse of Philip of Macedon (frg. apud Athenaeus, 

IV. 166 f-167 c, and elsewhere); of Cotys of Thrace (frg. ap. Athen. XII. 531 e-
532 a); of the Illyrians (see Athen. X. 443 a-c). 
° E.g., his account of Pherecydes (see Diog. Laert., I. 11. 116); of Epi-

menides (Extract 69 of Grenfell and Hunt's edition); the narrative of 
Silenus (apud Aelian, Var. Hist, III. 18). 
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frigidity in describing at excessive length the equipment of an 
embassy to the Persian king, and for his tendency to anti-climax 
in the same passage.' It will be shown in a subsequent chapter' 
that undue employment of detail in descriptive passages, fre
quently accompanied by anti-climax, is a very characteristic 
feature of Sanskrit poetry. Dionysius of Halicarnassus' com
pares Theopompus with Isocrates, and among other points of 
resemblance in their literary style notes a common inclination 
to pomp and grandeur of diction. This, surely, is of the very 
essence of Asianism. H e blames Theopompus, however, for in
troducing inappropriate anecdotes, such as the Narrative of 
Silenus.* The passage, which is given at length in Aelian,' is an 
account of certain mythical cities and peoples, and in some 
respects recalls the myth of the Politicus concerning the recurring 
cycles of the universe. This, as we have already seen," reveals 
clear marks of Oriental influence, and when we bear in mind 
that Theopompus was a native of Chios, an island just off the 
Asiatic coast, and that he himself records that the Magians' 
taught a doctrine of recurring cycles among gods and men not 
unlike the legend of the Politicus, it seems probable enough that 
the material for the Narrative of Silenus was largely derived 
from Oriental sources. W e possess other fragments of this his
torian which display intimacy with the teaching of Zoroaster,' 
and hence tend to confirm the impression of Oriental influence 
in his case. Finally, as regards his love of marvels, we are told 

' See C. 43 : bfioiuig Kai b Qtorrofiirog inrtpipvuig nKtvdaag rriv TOV Hkpaov Kard-

^aaiv krr' AiyvTTTOv ivofiarioig Tiai Ta 'oXa SikfiaXt. 'rroia ydp rroXig rj iroXov tBvog 

rmi Kara Trfv 'Aaiav oiiK kwpta^ivtTO irpbg ̂ aaiXka; ri Sk riSv tK rijg yrjg yevviafikvoiv 

K. T. X. 

" S e e chap. V I o n " T h e Dithyramb." 
^ S e e De Historicis, 3 : rb XIKTIKOV airip rip 'laoKpariKip wapairXfiaiov, rrXfiv 

'oaov fiucpov kan Kai iripoSpa tvrovov rd S' dXXa bfioia r'l Xk^ig. Kai ydp Koivfj Kai 

aaffjg Kai fitydKorrptrrflg, Kai atfivfi, Kai irofnriKfj, avvBkatiog rervxriKvia rfjg irpog 

fjSovr'iv, 
* S e e ibid.: Siriftaprt Sk Kai '6 ftdXiara kvrog irpaKrixfig, Kara rag TIZV TraptKJidatbiv 

'tTTtusayuiydg Kai ydp }pvxpoig tviai Kai aKaipwg Xiyovrai' KaBdrrtp rd ivtpi rbv kv 

MaKtSovif ^eiXrivov 'laropriBkvra, K. T. X. 

' Var. Hist., III. i8. " See chap. III. 

' See apud Plutarch, De Iside et Osiride, c. 47, p. 370 b-c. 

" In the eighth book of his Philippica; see apud Diog. Laert., I. Proem. 8-9. 
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by Strabo' that he declared he would surpass Herodotus, 

Ctesias, Hellanicus, and ol TO 'IVSIKCL avyypaifiavTtg in his skill in 

relating myths. It is significant that at this time the Greeks 

themselves recognized the writers of Indian history as specially 

prone to legendary narrative; and the obvious inference is that 

closer contact with the East was responsible for this trait in the 

writers just mentioned. 
Timaeus of Tauromenium properly belongs to the third 

century as much as the fourth, and it is therefore hardly sur

prising that his style should show many traces of Asianism, 

which by the time of the Alexandrian conquests had become 

universal throughout Greece. He wrote a history of the war 

with Pyrrhus, and was blamed by Polybius for superstition,' 

and regarded by Cicero and Longinus as a representative of 

Asianism.' The latter censures his " childishness " and love of 

strange conceits and frigidity.* Oriental fatalism, combined with 

a weakness for punning, is revealed in his observation that the 

mutilators of the Hermae were defeated by a general named 

Hermocrates." His style was highly rhetorical, and dealt greatly 

with Isocratean commonplaces, fables, and wonders, as we can 

gather from the criticism of Polybius.' All these defects point 

' See Strabo, I. 2. 35. 

^ See Mueller, Extr. 24 (Polyb. XII, 3, Exc. Vatic): Tbv Sk Tifiaiov siiroi ng 

dv ov fiovov dviaropriTov ytyovkvai rrtpi riov Kara Tfjv Aifivriv, dKXd Kai iraiSapiuiSri, 

Kai rtXkiog dmiXXoyurrov, Kai raXg dpxai-aig ̂ fjfiaig oKfiffV kvStStfikvov, dg rraptiXriipafitv, 

K. r. X. 

^ See Treatise O71 the Sublime, c. 4; also Cicero, Brutus, chap. X C V : 

" Genera autem Asiaticae dictionis duo sunt: unum sententiosum et argutum, 

sententiis non tam gravibus et severis quam concinnis et venustis, qualis in 

historia Timaeus," etc. See also Bury, Anc. Greek Historians. 

* S e e C. 4 • Qarkpov Sk liiv tiirofitv, Xkyoi Sk TOV Tpvxpov, rrXfiprig b Tifiaiog, dvffp 

rd fikv dXXa 'iKavog Kai . . . knivoririKog, . . . inrb St tpiorog rov ̂ kvag vofffftig 

dti KivtXv TToXXaKig kKTriirruiv tig rb TraiSapiuiSktrrarov. 

^ roig Sk 'ABrivaioig dXovai rrtpi ^iKtXiav riva rporrov kmipoivtX; 'on ̂  tig rbv 'Epiirjv 

di!t^i)iyavriQ . . . Sid rovr' iSniKav SiKriv, ovx »i'"'"'a Si' 'iva dvSpa, '6g djro rov 

irapavofiriBkvTog Sid rrarkpoiv rjv, 'EpfioKpdrriv rbv "Eppiovog.' 

° See Polybius, XII. 25 (with reference to a speech which Timaeus puts 

into the mouth of Hermocrates, the Sicilian leader): Qavfidl^ui Sfj rim rror' &v 

dXXoig kxpfjiyaro Xoyoig ri rrpoipopaXg fisipoKiov rt ytvofitvov rrtpi SiarpifSdg Kai rOiv 

VTTOfiViifidroiv TroXvTTpayfioiJvvag, Kai (3ovX6fievov TrapayytXfiariKwg kK riav rrapic-

rafikvuiv roXg rrpotriarroig ivouiaBai rfjv kmxtipTHTiv. 
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to Asiatic influence, and I would venture to suggest that the 
mysticism and want of sense of proportion ascribed to him by 
Bury are, above all. Oriental features. 
This list of Greek historians who can be considered as ex

ponents of Asianism in the fourth and third centuries may be 
concluded with the mention of Hegesias of Magnesia. He lived 
in the middle of the third century, and wrote a history of 
Alexander the Great, and is usually held to be the founder of 
Asianism proper. That his style tended towards bathos we 
learn from the Treatise On the Sublime? and this is assuredly 
one of the most characteristic marks of Asiatic influence in 
literature. Bury " compares his language to a " bacchic revel of 
rhythms and verbal effects," a striking metaphor when we remem
ber the Asiatic provenance of Hegesias and the theory which 
would make the Bacchic deity a native of Asia. Varied rhythms 
and verbal effects, indeed, as we shall see, were common features 
in Sanskrit literature. The somewhat frigid description in a 
fragment of Hegesias of Thebes and Athens as the Moon and 
Sun of Greece' recalls, moreover, the importance in Oriental 
worship of these heavenly bodies. Nor is it strange that an 
author of such noted Asianism should indulge in rhythmical 
prose. W e find that in ancient India prose was little used, the 
earliest Sanskrit prose dating from about 800 B.C., and being 
confined to a somewhat narrow sphere. But, whereas in the earlier 
period of Indian literature, i.e., before the age of Asoka, who 
lived in the middle of the third century B.C., and was, accord
ingly, contemporary with Timaeus, we know that the Indians 
possessed a compact prose style; just about this time their 
prose became highly rhythmical and cumbrous, and tended to 

' See C. 3: rrapaBrfHOfiai Sk rdvSpbg 'ev fj Svo, . . . krraiviov 'AXk^avSpov rbv 

fikyav, ''bg rffv 'Aaiav 'oXrfv' ipriuiv "tv kXarToui rrapkXafStv rj 'otroig r'bv virkp rov rrpbg 

Tlkpirag rroXkfiov rravriyvpiKov Xoyov 'IiroKpdrrig 'iypai\ifv.' 

'^ Cp. the passage of Hegesias describing the siege of Gaza and the 
atrocious murder of its king by the orders of Alexander. This passage is 
quoted by Dionysius in his De Compositione Verborum as an instance at 
once of unseemly rhythms and extremely bad taste in narrative. For 
rhythmic prose as a sign of Asianism, see Norden's Antike Kunstprosa, 

vol. I. p. 147. 
' See Bury, Ancient Greek Historians. 
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fall into almost complete disuse, except in works on grammar 

and philosophy.' 
Hitherto we have been considering Hegesias as an historian 

only. It is, however, as an orator that he is usually mentioned as 
an apostle of " Asianism." Indeed most writers confine the use of 
this word to Oriental influence in Greek Oratory to the exclusion 
of every other branch of culture in Hellas. Cicero' and Quin-
tilian' have left on record the leading features of the Asiatic 
School of Rhetoric. Properly speaking, there were two styles 
of " Asianism " which exhibited somewhat opposite faults. The 
one was turgid, bombastic, and exuberant; the other, epigram
matic and jerky, aimed chiefly at prettiness of diction. Cicero 
himself, as we are told by Quintilian (XII. lo. 12), was cen
sured by his contemporaries as being " too inflated and Asiatic 
and redundant, too fond of repetition and sometimes given to 
frigid jesting, loose in the structure of his sentences," etc.* 
This may be taken as a list of the faults commonly ascribed 
to the followers of Asianism. It certainly contains some of the 
most characteristic defects of Sanskrit literature, which will be 
dealt with at greater length in a subsequent chapter, viz. that 
on the Dithyramb. The reason for postponing their considera
tion in detail is that the Dithyramb appears to have been 
more completely subject to Asiatic influence than any other 
form of Greek literature, and therefore, to avoid repetition, the 
proofs and examples which would suggest themselves from 
Sanskrit grammar and poetry are best reserved till we come 
to treat of the Dithyramb, a subject which forms a fitting con
clusion to the whole discussion of Orientalism in ancient Greece. 
At present we need merely briefly state, as the occasion arises, 
the points in which the different Greek orators reveal their affinity 

' See Weber's History of Indian Literature, pp. 179 ff. 
" Cp. Brutus, § 51: "Hinc Asiatic! oratores non contemnendi quidem 

nee celeritate nee copia, sed parum pressi et nimis redundantes." 
' See Institutio Oratoria, XII. 10. 16: " Et antiqua quidem ilia divisio inter 

Atticos atque Asianos fuit, cum hi pressi et integri: contra inflati illi et 
inanes haberentur; in his nihil superflueret: illis indicium maxime ac modus 
deesset.'' 

* " Q u e m tamen et suorum homines temporum incessere audebant ut 
tumidiorem et Asianum et redundantem," etc. 
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with Asiatic thought and diction, while it may be sometimes 
necessary to anticipate a little of the evidence to be later 
adduced. 

N o w it should be premised that " Asianism " in Greek oratory 

is not supposed to have made its appearance before the Alex

andrian Age. In its appearance at this time there is, indeed, 

nothing strange, when we realize that the contact between 

Greece and Asia was very close from this time onwards, and 

that it so happened that most of the rhetoricians of the Hellen

istic Age were natives of Asia Minor. But here again, as in 

dealing with the other provinces of Hellenic culture, we are 

only concerned with the period leading up to and including the 

fourth century B.C. 

It is interesting to note, however, that this "Asiatic " school of 

oratory was not restricted to Asia, but was especially noticeable 

in Sicily,' where, at first sight, Asiatic influence might least be 

expected. Indeed, Greek oratory may be said to have arisen on 

Sicilian soil in the person of Gorgias of Leontini, who, long 

before the term Asianism was employed to designate florid 

and turgid declamatory style, exemplified its most striking 

characteristics. W e do not generally find, however, that Gorgias 

and the Sicilian school were spoken of as affected by Asianism. 

It is, perhaps, natural to regard an island situated so far west of 

Greece as Sicily, as beyond the range of this influence. As it 

happens, however, colonies from Asia Minor and its adjoining 

islands were being sent out to Italy and Sicily from about 

1000 B.C. to the fifth century B.C. Thus the Aeolians of Cyme 

founded Cumae as far back as 1000 B.C. In 735 B.C. Naxos in 

Sicily was colonized in part by natives of the island of Naxos. 

In 690 B.C. Gela was founded by Rhodians and Cretans; 

while about forty years later Phocaeans founded Zancle, which 

was seized in 492 B.C. by Samian exiles—the city thus getting 

another infusion of Asiatic influence. But the Asianism of 

Gorgias is probably derived from the same sources as the 

Asianism which we have already observed in his fellow country

man, Empedocles, i.e., from the teaching of Pythagoras and his 

disciples. These had been driven from their Italian home about 

' See Jebb's Attic Orators, vol. II. p. 440. 
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440-430 B.C., and dispersed throughout the Greek world. Sicily 
must have been one of the first places where the exiles would 
attempt to settle; nor is it unlikely that their presence was 
already known there even before the burning of their meeting-

place at Croton. 
One of the commonest features of the ancient languages of 

Persia and India was the use of excessively long and complicated 
compound words.' Gorgias also, we are told, was addicted to 
the employment of compounds. Aristotle informs us that this 
habit was one of the marks of the " frigid " style, and cites as 
illustrations the phrase TrTwxopovrrog icoXa^ from Gorgias, and 
the words TtXtaipopov and Kvavoxpcjv from his follower, Alcidamas.' 
The typically Sanskrit compound indulagnormihastd, which 
occurs in the lyric poem MeghadUta or Cloud-Messenger^ and 
means " clinging to the moon with her wave-hands," being used 
as an epithet of the nymph Ganges, will give some notion of the 
extent to which the Oriental employs this device. Here there are 
really four different words fused into one which forms in itself one 
complete sentence. Again, Gorgias and Alcidamas are further 
censured by Aristotle * for their obscure and far-fetched poetical 
language, and for their too great love of metaphors. Here too 
we note the Asianism of this school. For the Sanskrit word 
just quoted illustrates the Indian love of abstruse mythological 
references and personification, picturing the descent of the River 
Ganges with its waves on the head of Siva, who was represented 
as wearing the moon on his crest. Indeed the whole of the 
MeghadUta teems with similar obscure allusions and fantastic 
metaphors, constituting in this no exception to the general style 
of Sanskrit poetry. 

A m o n g the startling metaphors of Gorgias, Longinus" cites the 
phrases," Xerxes, the Zeus of the Persians," and " vultures, living 
tombs." The latter conveys a distinctly Persian note to anyone 

^ See chapter on the Dithyramb. ^ Rhet, III. 3. 

" Verse 52 of Ouvry's version. 

* Rhet. III. 3: lib TToHjriKMg XkyovTtg ry drrptrrtiif TO yeXotoj' Kai rb \jnixpbv 

kfiTTOiovai, Kai rb daaipkg Sid rfiv dSoXtaxiav' 'orav ydp yiyvwaKOVTi krrtfi^dXKy, SiaXvti 

TO irafkg rip tmirKortXv. 

° See chap. III.: ravry Kai rd rov Atovrivov Fopyiov ytXdrai ypdjiovrog K. T. X. 

file:///jnixpbv
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who recalls the Parsi mode of disposing of dead bodies, and it is 

tempting, though perhaps somewhat far-fetched, to see in it a 

reference to this practice. Again the sentence, Siinrtp Si EK (Tairpov 

Kai piovTog (TVVOIKIOV aapivwg a-KoXXaTTopai, quoted as his in a 

passage of Arsenius,' and applied by him to the body, reveals 

the characteristically Asiatic contempt for the flesh which we 

have already seen to be a feature of Indian philosophy. The 

same love of metaphor is ascribed to the followers of Licymnius 

and Polus, the contemporaries of Gorgias, by Dionysius of 

Halicarnassus,' who speaks of their style as highly poetic, 

pompous, and full of strange words, and of Gorgias' writings as 

hardly removed from the language of the Dithyramb. His frag

mentary epitaph on the Athenian warriors, preserved to us by 

Planudes, is full of conceits and strained phrases and abounds in 

figures such as assonance and antithesis.' These are all clearly 

marked features of Indian poetry, as will be shown in a sub

sequent chapter. At present it may suffice to say that in regard 

to the Indian partiality for assonance, we possess a well-known 

Sanskrit poem which affords copious examples of this figure,* 

while an equally famous Sanskrit prose romance of the early 

Christian era teems with fantastic metaphor and antithesis."' 

It is commonly held that Gorgias exercised a strong influence 

on Thucydides' style, more especially in the case of his speeches; 

so much so, indeed, that Thompson believes that the Funeral 

Oration which the historian puts into the mouth of Pericles was 

' See Appendix to Thompson's edition of Plato's Gorgias. 

' C p . De Lysia ludicium, 3: dXX' ol PovXofiivoi Koafiov nvd rrpomXvai roig 

'oXoig k^riXXarrov iSiiiiTt}V, Kai Karkftvyov tig rfiv rroiririicfiv ifpdaiv, fitra/ioXaXg rt 

TToXXaXg xptofitvoi, K. T. X. SriXoX Sk TOVTO Topyiag rt b AtovrXvog, sv rroXXoXg rrdvv 

iftopriKriv Tt Kai vrrkpoyKOV rroiiSv Trp' KaraiTKtvfjv, Kai ov Troppiii SiBvpdfi^itiv ^via <pBiy-

yofitvog, Kai riJSv kKtivov avvovGiauTiiv oi rrtpi AtKVfiviov rt Kai JliJtiXov. 

' Cp. Dionysius Hahcarn., Ep. II, Ad Ammaeum, c. 17: 01 Sk fitipaKiaiStig 

ffXiJfiariaiioi rCiv dvriBtruiv rt Kai rrapofioiitiv Kai rrapiiroiatiiiv, kv dig ot rrtpi TOV 

Vopyiav fidXiirra krrXtovaaav, K. T. X. 
C p . also the foil, f r o m the Epitaph : Tt ydp drrrjv roXg dvSpdm rovroig iSv StX 

dvSpdm rrpoatXvai; ri St Kai rrpoaijvSiv oi StX rrpoatXvai; K.T. X. A l s o : rip fpovifiip 

rijg yviifirfg rravovrtg rb dippov rrjg p^firfg, vj3piarai tig vjSpiardg, Koanioi tig roiig 

Kofffiiovg, K. T. X. 

* See Macdonell's Sansk. Liter., p. 345. 
' See Macdonell, p. 333. 
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inspired by the fragment just referred to. There is no doubt 
that the excessive use of antithesis shown by Thucydides in 
many passages {e.g., in the speech of the Athenian envoys at 
Sparta in Book I, and the speeches of Cleon and Diodotus con
cerning the fate of the people of Mytilene in Book III), recalls 
the practice of Gorgias, and this resemblance to the Sicilian has 
been noted by Dionysius in his criticism of the historian.' 

Thucydides, however, is generally chosen as a representative 
of the " austere " style, and hence is not usually associated with 
the .subject of Asianism. Not that indeed this style is altogether 
incompatible with Oriental influence, as will be shown in the 
chapter on the Dithyramb when we come to deal with its great 
poetic representative, Aeschylus. Similarly, the early Attic 
orator Antiphon, who is one of the most typical exponents of 
the "austere" school, has a certain tinge of Asianism of the sort 
revealed in Aeschylus. Thus, he displayed a kind of pompous 
artificiality and stiffness which are not perhaps inconsistent with 
Orientalism.' 
But it is in Isocrates and his followers that we are to see the 

real and conscious imitators of Gorgias;' and here again the 
period during which they wrote, i.e., the fourth century and 
afterwards, warns us to expect the presence of Asiatic influence. 
W e know that Isocrates abounded in antitheses and parallelisms 
of sound, and that his style was highly rhythmical and periodic, 
and intended for purposes of display.* All these, as we already 

' See De Thucyd. Histor. ludicium, c. 46, where he quotes from Thuc, II, 
52, with the remark: rd rt ydp ippovrifiara ^xportpd tan, Kai rijg Popyiov 
rrpoaipkmuig fidXXov oiKtwrtpa. H e also thinks the passage " sophistic " and 
remarks that one of the sentences is more cryptic than the writings of 
Heracleitus. This is interesting in view of the strong evidence of Asianism 
in the latter. 

See also Dionysius Hal., De Lysia ludicium, c. 3: ifiparo St Kai nSv 'ABiivyai 
prfTopiiiv ri rroiriTiKTi rt Kai TporriKTJ fpdaig, wg fikv Tifiaiog frjai, Popyiov dp^avrog, 
K. T. X. Note that in Ep. II Ad Ammaeum, c. 2, he ascribes rd rraBririKov to 
Thucydides, and this, it is interesting to observe, is a very Asiatic trait. 

^ See Jebb's Attic Orators, vol. I. 
' See Dionysius, De Isocrate ludicium, c. 20, and Jebb's Attic Orators, 

vol. II. p. 56, for the ff£;iti/oXoyta of Isocrates. 
* Cp. De Isocrate ludicium, c. 13: kl, avriig ydp tarai rrig 'laoKpdrovg Xkfyiag 

TtBtiarig Karafavflg o rt riSv rrtpioSuiv pvBfibg, IK rravrbg SiuiKiiiv rb yXa^vpbv, Kai TISV 
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know, are clearly Asiatic features. Longinus* censures him, 

moreover, for his tendency to hyperbole. N o w if there is one 

defect more than any other characteristic of Asiatic thought it is 

an inclination to exaggerate. This we shall see sufficiently plainly 

when w e come to examine the peculiar qualities of Oriental Art 

and Literature. The periodic style of Isocrates was further 

responsible for the habit of" padding" attributed to him by 

Dionysius.' But, as has been stated in the case of Theopompus, 

excessive detail in descriptive passages was a distinctly marked 

trait in Sanskrit literature. It is true that Professor Jebb has 

declared of Isocrates that " his beauty and majesty are genuinely 

Greek " ;" but, in spite of this, we can hardly avoid the feeling 

that his oratory had much in common with the later and more 

florid school called " Asiatic." A n d Cicero's well-known phrase: 

" totum Isocratis pvpodfiKiov atque omnes eius discipulorum 

arculas " * tends to confirm this impression. 

In conclusion, it m a y be interesting to recall a parallel in our 

own era to this classical fashion of aping foreign extravagance 

of manner in literature in the imitation during the sixteenth 

century, under the influence of the Renaissance, of Italian affec

tations of literary expression by the greatest writers of Spain 

and England. In Spain this new school of writing, which 

attained enormous popularity, was known as " culteranismo." ° 

The title denoted the claim of its adherents to be regarded as pre

eminently cultivated and witty, and was earned by their love of 

ffxifidriov TO fttipaKiiHStg rrtpi rag dvriBkatig, Kai rrapiatiiirtig Kai rrapofioiutatig Kara-

rpi^ofitvov. 

C p . also c. 3 : tiXX' iig krri rroXii rip pvBfiip SovXtvovrog Kai rip KVKXip rijg rrtpioSov 

E. T. X.: and Aulus Gellius, XVIII, c. 8. See, too, Cicero, De Oratore, III, 44-

173: idque princeps Isocrates instituisse fertur, ut inconditam antiquorum 

dicendi consuetudinem delectationis atque aurium causa, . . . numeris 

astringeret. Note that Isocrates was chosen by Dionysius as an example of 

the " flowery " style. 

' See Treatise On the Sublime, c. 38: 0 yoBi' 'IiTOKpdri/s OUK olS' 'orcmg rraiSbg 

rrpdyfia irraBe Sid rffv TOV rrdvra aiiKtiriKiiig kBtXtiv Xkytiv ipiXorifiiav. 

^ De Isocrate ludic, C. 3 : (SOT* dvdyKri rraparrXrjpoifiaai Xk^toiv oiiStv it^tXovaiSv 

XprjaBai, Kai drroixriKvvtiv rrkpa rov xp'JO'tpot; rbv Xoyov, 

' See Jebb's Attic Orators, vol. II. 

* Cicero, Letters to Atticus, II. i. 

° See Fitzmaurice-Kelly's History of Spanish Literature. 

G 
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strange " conceits " and metaphors. In England its chief repre
sentatives were Lyly and Sir Philip Sidney, of w h o m the latter 
finds his exact counterpart in Spain in the distinguished soldier 
and lyric poet, Garcilaso. But, as in Greece Isocrates was only 
the forerunner of Asianism proper, so in Spain the mild " culter
anismo " of Garcilaso merely foreshadowed the wild fantasies of 
Gongora and Villamediana. Gongora, indeed, was to give his 
name to the word " gongorismo," which was henceforth destined 
to stand for all that was most extravagant in this outlandish 
type of poetry, just as we find the term " Gorgiasm " applied by 
the Greeks to florid writing of the kind familiarized by Gorgias. 
Again, when we learn that one of the imitators of Gongora 
describes fish as " swimming birds of the cerulean seat,"' we 
are at once reminded of the fantastic metaphors of Gorgias. 
Similarly, the galley-slave's address to the sea in Gongora's 
El Cautivo, commencing: 

O h sagrado mar de Espafia 
Famosa playa y serena, etc.̂  

with its rapidly changing and fanciful comparisons recalls the 
language of Callisthenes of Stageirus,' a pupil of Isocrates, who 
in his narrative of the campaigns of Alexander speaks of the 
Pamphylian Sea as lashing its shores for joy at the king's 
approach. Even more extravagant and obscure are the Spanish 
poet's Soledades or Solitary Musings. Of these the Soledad 
Primera described by Mesa y Lopez as one of the most 
" precious " compositions of Gongora, on account of its extra-

' See Fitzmaurice-Kelly, p. 296. 
^ See Morceaux Choisis des Classiques Espagnols by Hernandez and A. le 

Roy (Paris, 1903). Calderon, too, was not altogether free from this love of 
" conceptismo," e.g., the following lines spoken by Segismundo in La Vida 
es Sueno, Act I, Scene 2: 

" Ojos hidropicos creo 
Que mis ojos deben ser; 
Pues, cuando es muerte el beber, 
Beben mas, y desta suerte, 
Viendo que el ver m e da muerte, 
Estoy muriendo por ver." 

'See Jebb's Attic Orators, vol. II. 



ASIANISM IN HISTORIANS AND ORATORS 83 

ordinarily affected and learned style, at once suggests the 
manner of the Alexandrian Age in poetry owing to its frequent 
and elaborate mythological allusions. Of the Asianism of the 
Alexandrian Era there can be no doubt; and, inasmuch as 
Alexandrian poetry was especially cultivated by the Italians of 
the Renaissance, it is interesting to see that Gongorism is but 
the direct descendant of Asiatic influence on Classical literature. 
And, as in the case of Spain the immediate impulse to these 
tendencies came from a more intimate knowledge of the neigh
bouring country of Italy and its literature, so in Greece we may 
believe that they arose not from within, but from a closer inter
course with Asia Minor. 



CHAPTER V 

ASIANISM IN GREEK ART AND MUSIC 

Asianism in the art of Praxiteles—Skill in representing animals a feature 
common to Greek art of the fourth century B.C. and to Asiatic art—Symbol
ism Painting—Hindu sculpture—Miss Harrison and "naturism " in Greek 
art—Af«JzV—Evidence of Strabo as to Asiatic instruments employed by the 
Greeks—Innovations of Timotheos—A. C. Wild on the magadis—Acci-
dentals not allowed by either Greeks or Hindus—Indian modes—the glide 
employed by Indians—Phrynis and the Ka;u7r̂ —Highly-coloured musical 
style of the Hindu. 

IN the earlier representations of Dionysos, such as the ^oava 

or statues of gilded wood, dating for the most part before 

the fifth century, and the Black-figure vases the god is usually 

shown in a standing posture, heavily draped and wearing a long 

beard and masses of hair falling down on his neck.' In the vase-

paintings of this period he is generally accompanied by certain 

animals such as the goat, the bull, and the mule. W h e n the 

Gigantomachy is depicted, lions, panthers, and snakes appear as 

his fellow-combatants. According to Thraemer, the panther is 

the oldest "clearly un-Hellenic" attribute of the god. H e 

questions whether it is possible to regard this feature as origin

ating from Thrace, since Aristotle maintains that the panther is 

only to be found in Asia Minor, and is therefore inclined to con

sider this animal as adopted into the Dionysiac myth from that 

region. 
In the Red-figure vases of a little later date some new features 

are introduced, among these being a livelier movement of the 

thiasos. In general all these early representations of the god 

show him as a being of kindly and dignified mien, akin to the 

' See article by Thraemer in Roscher's Lexicon on Dionysos in Art. 

84 
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type of Zeus, as do also the coins of the sixth century and the 
statues of the fifth. With the approach of the fourth century a 
softer and more effeminate portrayal of Dionysos is noticeable, 
and he is usually depicted as a youthful deity. Although this 
tendency was especially to be observed in the case of Dionysos, 
the great artists of this time, such as Praxiteles and Scopas, 
showed these characteristics in other subjects besides. Now, 
among the most striking changes in this direction introduced by 
Praxiteles were the long half-closed eye and narrow bust of his 
ideal female types, which helped to suggest a softer and more 
feminine conception of the Greek goddesses than that of the 
great sculptors of the previous century. But both these features 
are characteristically Asiatic. The heroine of Sanskrit poetry, 
whether goddess or woman, is pre-eminently " long-eyed" 
(ayatekshana), e.g., Damayanti in the Nalopdkhydnam, and 
^akuntala in Kalidasa's famous drama of that name; while the 
narrow-chested Asiatic is as common to-day as he was in the 
fourth century B.C.' 

Noteworthy too is the constant presence of wild animals in 
the art-representations of Dionysos and his train at this time. 
These animals, such as the panther, lion, tiger, dromedary, and 
elephant, are clearly of Asiatic provenance; while the general 
riot and extravagance of design shown in these scenes suggest 
affinity with Eastern art. 

Yet even at a far earlier period we see Oriental influence in 
the human-headed quadrupeds and winged monsters of pre-
classical Greek vases, though these, it is true, may be of Egyptian 
or Assyrian origin rather than Persian. The vase-painting on 
the early black-figured lekythos represented on p. 382 of the 
Prolegomena to the Study of Greek Religion (Fig. 116), and 
dated by Miss Harrison not later than the beginning of the sixth 
century B.C., is of this style. It depicts a fight between Heracles 

1 For this characteristic of Asiatic physique see the illustrations in Vin
cent Smith's History of Fine Art in India and Ceylon. As regards the 
length of the eye as depicted in Hindu poetry, cp. the word " sravana-patha-
gatas," i.e., " reaching to the ear," occurring in the Hitopadesa as an epithet 
of the eyes and eyelashes of Hindu women. Here the eyes with their lashes 
are compared to arrows, where the eyebrow is the bow at full stretch. 
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and the Centaurs; and the grouping and poise of the figures 
and, above all, the introduction of the eagles and svastikas with 
their apparent lack of connection with the subject are very 

reminiscent of Hindu art. 
But, as we learn from Gardner,' during the period of the 

Persian Wars Greek Art was peculiarly severe and idealistic, 
owing to the patriotic impulse given at this time to Hellenic 
culture. With the weakening of patriotic sentiment and the in
creasing Oriental influence of the fourth century we notice a 
tendency to floridity and exaggeration and a desire to express 
emotion which ultimately in Hellenistic times led to sym
bolism and the making of allegorical statues. A few examples 
taken from Indian mythological representations will illustrate 
the affinity between Hellenistic and Oriental art. The Hindu 
God of War (Sabramanman) is depicted with six faces and 
twelve arms, riding on a peacock, and holding in his several 
hands a bow, an arrow, a conch, a discus, a sword, a rope, a 
trident, a dart, a drum, etc' This reminds us of the tendency of 
later Greek art to increase the number of the attributes of 
Dionysos; while the exaggeration and overloading of character
istics displayed in this Indian conception of the War-God recall 
the crowded figures on the well-known Pergamene Altar. Now 
we learn that symbolism is the very essence of Indian art, and 
that much of what seems crudest and most exaggerated to 
European eyes in Hindu painting and sculpture is due to the 
Oriental desire of expressing character symbolically.' Thus we 
know that the Indian Fire-God, Agni, was usually depicted as a 

' See Ernest A. Gardner's Religion and Art in Ancient Greece. 
' See Small's Handbook of Sanskrit Lit. (Appendix I, p. 147). 
' See V. Smith, chap. VII, on Mediaeval Sculpture in Ancient India, where 

he says: " the artists undertake to produce literally in stone or bronze the 
descriptions of the deities as given in the books, with little regard to aesthetic 
considerations, and no form is regarded as too monstrous for plastic re
presentation. The result too often is merely grotesque . . . when looked at 
by anybody who is not steeped in the notions of Hindu symbolism, but oc
casionally is horrible. Additional limbs or heads are put on as prescribed, 
whether or not they disturb the balance of the composition or excite a 
feeling of disgust at monstrous growths." H e refers for examples of 
this style to the sculptures in the " Ten Incarnations " Temple at Ellora, 
circa 700 A.D. 
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red man with tawny eyes and hair, from whose body flowed 
seven streams of glory, while he held a spear in his right 
hand.' 

In this case the symbolism is obvious. In others the meaning, 
though plain enough to the Indian, is not so evident to us. But 
in every instance the purpose of these details is the same, viz., 
to set before the onlooker at once the whole life and nature of 
the beings represented. Other examples of this style of art are 
to be found in the representations of the Indian Sun-God, Surya, 
as a man with three eyes and four hands. With two of the latter 
he holds the lotus, while the third is shown in the act of blessing. 
In an image of Mahadeva on an embossed shield' the god is 
shown with four arms, holding in three of them an arrow, bow, 
and dagger. H e has a pine-cone above each ear, while the female 
figure on his left also holds a pine-cone. Similarly, we find the 
god Bhairava' depicted as seated on an expanded lotus placed 
amid the coils of a gigantic cobra, while in three of his hands he 
holds an axe, a human head, and a trident. But perhaps the 
most famous examples of the use of symbolism in Indian art 
are to be seen in the highly complicated representations of the 
myth of The Churning of the Ocean, which display the same 
overcrowding of figures that we have seen to be a feature of 
Hellenistic art.* 

In many cases the Hindu symbols are unintelligible at first 
to European eyes. Thus the special symbol of Siva is the triangle 
with the upward-pointing apex denoting fire; while the inverted 
triangle which signifies water is Vishnu's symbol. The symbol 
of Candra, the Moon-God, is an antelope, and this, as will be 
shown in another chapter, is very interesting in connection with 
the subject of Dionysos. 

' See Small's Handbook. 
^ See Moor's Plates Illustrating the Hindu Pantheon. 
' See Moor, Plate XLVII. 
* See V. Smith's Hist, of Fine Art in India and Ceylon, chap. V, where, 

speaking of the Amaravati School, he quotes Mr. Havell in praise of the 
skill shown by the Indians in the delineation of conventionalized ornament 
and the most varied movements of the human figure, but says that " the 
obvious overcrowding of the composition unfortunately is a defect common 

in Indian art." 
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Manifestly in this tendency we have a parallel to the allegorical 

statues of cities which make their appearance in Hellenistic 

times, and to the representations of river-gods such as that of 

the Nile with its sixteen cubits playing around it as babies, and 

its various accessories in the shape of the crocodile, hippopotamus, 

sphinx, and horn of plenty. 
It may also be remarked that Apelles, the greatest of all 

ancient painters, was an Asiatic Greek of the fourth century, and 

that painting in general received its greatest development at 

this time. Now this shows an increased love of colour among 

Greek artists corresponding to what we should expect as a result 

of Oriental influence. Indeed, Mr. Vincent Smith considers that 

"in India painting may be an older art than sculpture," and 

bases this conjecture on "the marked pictorial character of the 

ancient Indian bas-relief sculptures " which he compares with the 

Alexandrian work of the same kind. Among the best-known 

examples of this class of Indian sculpture are the reliefs on the 

stupa or temple at Amaravati, the earlier portions of which, he 

tells us, date from about 200 B.C., while the construction of its 

great railing he thinks may be assigned to about A.D. 150-200. 

The chief features of these Amaravati sculptures are: (i) great 

elaboration and a tendency to overcrowding in the design; 

(ii) extreme skill in the portrayal of the animal life and in the 

delicately wrought floral devices; (iii) and an inclination to 

humorous treatment in the case of the boys and animals depicted 

on the frieze of the plinth. These are exactly the features which 

are most characteristic of Alexandrian art, in which the love of 

genre and skill in the treatment of animal representation and of 

natural scenery are conspicuous. But it may be thought that in 

the case of the Indian artists we are dealing rather with borrowers 

than with the originators of the Alexandrian School. In point 

of date the monuments of Indian art described are subsequent 

to the Alexandrian sculptures, and it is well known that the 

earliest remains of Indian sculpture, viz., those of the Asokan 

Age are strongly influenced by Greek workmanship. But the 

traits just mentioned are precisely those which, according to 

Mr. Smith, are typical of Indian art at all times. He maintains 

that the skill of the Hindu in the portrayal of animals, particu-
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larly of lions and elephants, quite surpassed that of the Greeks. 

He is inclined to think that the strange blended animal forms of 

the Asokan sculptures came from Western Asia. The same 

sculptures show an even greater love oi genre than do any of the 

subjects of the Hellenistic era in Greece. Thus on the Sanchi 

gateways there are, as we learn from the same authority, panels 

in bas-relief depicting scenes in the life of Buddha, domestic and 

forest scenes, processions and sieges, and groups of extraordinary 

animals, among which are winged bulls and lions of a Perse-

politan type and horned animals with human faces, while all 

sorts of weird winged figures are to be seen. In the Bharhut 

sculptures he tells us that " the representations of animals and 

trees are very numerous and some of them are particularly 

spirited and characteristic. There are also flowered ornaments 

of singular beauty and delicacy of execution." Elsewhere he 

says that " no nation has surpassed the Indians in the variety 

and delicacy of the floral designs enriching their sculpture and 

pictures." In these sculptures there are highly comic animal-

scenes, which, it may be allowed, go far beyond the Alexandrian 

subjects of the same sort in point of humorous effect. Thus 

Fig. 41 of A History of Fine Art in India and Ceylon shows a 

tooth being extracted from a man's jaws by an elephant pulling 

a huge forceps. 

It is evident, then, that even in dealing with the remains of 

Indian art most affected by the Hellenic genius certain national 

peculiarities of style meet us, which, while resembling the 

tendencies of Hellenistic art, are so characteristic of Hindu 

culture and thought in general as to preclude the possibility of 

their having been adopted from Greece. Nothing can show 

more plainly that the love of intimate and realistic treatment of 

artistic subjects, which has been considered so typical of the 

Alexandrian era, is an indigenous feature of Indian sculpture 

than the fact that the Mediaeval Indian sculptures show this 

inclination to realism in a far greater degree than those of the 

semi-Greek Asokan monuments. One of the dominant notes of 

this Mediaeval Indian School is the effort of the artists to show 

violent passion and emotion, with the result that grotesque 

effects are only too often produced. Thus the strivings of 
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Marlchi and of Ravana, or the whirling dances of Siva, which 
are among the favourite subjects of this School,' far surpass in 

point of horror and violence any of the compositions of the 

Alexandrian artists such as the Laocoon and the Farnese 

Bull. 
As regards the Hindu skill in reproducing flowers and trees 

nobody who has any knowledge of Sanskrit poetry can fail to 

be struck by the intense intimacy with and love of nature dis

played by the Oriental. In a subsequent chapter" it is hoped to 

show that Greek literary interest in this subject during the 

fourth century was largely due to contact with the East. 

In conclusion it should be remarked that though Persepolitan 

art is to a large extent the precursor and basis of Indian art, 

and, on account of the close connection of the Persian Empire 

with Hellenic affairs, might naturally have been selected for 

comparison with the Greek schools in preference to any Hindu 

monuments, nevertheless the strong Assyrian element in Persian 

art tends to conceal from our view the Aryan features which it 

must have contained. Assyrian art in general being of a severer 

and more Hellenic type than that of the Hindu would not be 

so useful for purposes of comparison. For it is only by seeing 

the full extent of the difference between Greek and Asiatic art 

that we can detect the non-Hellenic elements in later Greek art; 

and this is best achieved by setting the extreme Aryan, i.e. 

Hindu, type of art side by side with the Hellenic during its 

various stages. 

To sum up, in Greek painting as in Greek sculpture the period 

of more or less united hostility to Persia, i.e. the fifth century 

B.C., is also the period for which Oriental influence cannot be 

claimed; while from this date onwards we observe a steady in

crease in the traits which are typical of Asiatic style. It is 

therefore interesting to note that Miss Harrison in her Themis^ 

attributes the new energy and life of Greek art after the Persian 

Wars to Persian influence, and sees in the Persian Nature-

worship the origin of the new tendency to " Naturism" in 

Greek art as in Greek philosophy. 

^ See V. Smith. 
^ See chap. VI of this book on the Dithyramb. ' Pp. 461-2. 
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In the kindred art of Music Oriental influence may also be 

seen, though not so clearly. In fact we are confronted with 

many difficulties in examining this subject. Nothing appears to 

be known about early Persian music, except what we may gather 

from the references in Classical authors. Here again Ancient 

India must furnish us with analogies. But when Strabo supplies 

us with the information that "those who have consecrated to 

Dionysos the whole of Asia as far as India, transfer thence 

(EKETAEV) a great part of the art of music," we must be on our 

guard against taking the word tKtStv as referring to India.' 

Possibly the ancient Indians may have influenced their kindred 

the Medes in this respect during the fourth century or earlier, 

when we know that they were in contact; but so far as Strabo's 

language is concerned we have only to deal with the Asiatic 

territory, which extended up to the western frontier of India. It 

is not without significance that the art of music is mentioned 

here in connection with Dionysos and Asia; while in the same 

chapter we are told: OTTO SE TOV piXovg Ka\ TOV pvOpov Kai TWV 

opydvwv Kol TI povaiKri iracra QpqKia Kat 'AaiaTig vevopirrrai, and he 

further speaks of the "Asiatic lyre" and "Phrygian and 

Berecyntian pipes." He also mentions the following instru

ments as having " barbarian " names, viz., the vafiXag, aap^vKr], 

fiap^iTog and paya^ig. Of these the first two are known to be 

Syriac words; but of the magadis we are told that it "may be 

identical with an Indian wind-instrument called magoudi or 

poongi."' The magoudi is used for snake-charming, and like the 

magadis (alluded to by Athenaeus' XIV. 35), is able to sound a 

high and a low note at the same time. Wild tells us that " it is 

formed from a gourd in which two pipes are inserted at opposite 

^ See Strabo, Book X. chap. 3 : Kai ol np AtoviJtrijj rfiv 'Aaiav 'oXriv KaBitpoi-

aavTtg fikxpi rrjg 'IvSixijg, kKtXBtv Kai rfiv rroXXifV fiovaiKrjv p.tTa<p£povai. 
See A. C. Wild's The Indian Origin of Greek Music (published in the 

Proceedings of the B o m b a y Classical Association, 1910), from which article 
most of the information in this chapter concerning Indian music is derived. 

' See A. C. Wild. 
' See B o o k X I V . chap. 35 : Tpvijuav S' kv Stvrkpip rrtpi bvofiaaiiHv Xkyti oiroig' 

" 'O St fidyaSig KaXovfitvog aiiXog." Kai rrdXiv. " MdyaSig kv ravrip b&v Kai ftapiv 

ipBdyyov kmStiKvvrai, uig 'AvalavSpiSrig kv 'OrrXofidxv ipvi' 

MdyaSiv XaXriam fiiKpbv dfia aoi Kai fikyav.' 
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ends, and, on the upper one, which has finger-holes, the melody 

is played, while the lower one sounds the key-note as an accom

paniment." A difficulty arises, however, as regards the deriva

tion of " magadis." Wild states that he is unable to find the 

word "magoudi" in any of the Indian languages, including 

Sanskrit. He suggests a possible derivation which would con

nect it with an imaginary word magadhl, meaning " the instru

ment of Bahar." 

It is true that Indian music is of great antiquity.' In ̂ e Rig-

Veda mention is made of the drum, the flute, and the lute {vino), 

which proves that the ancient Indians possessed representatives 

of percussion, wind, and stringed instruments. The vlnd was the 

favourite. There is no doubt that the music of Assyria was well 

developed from an early period, and hence the Classical refer

ences to Asiatic influence in music might easily point to that 

country and not to Persia. But when we recall the fact that 

the early Aryans were, as we see from the Vedas, devoted 

to the art, and further that at the time to which most of our 

Classical information on Greek music refers, i.e. the fourth 

century B.C., the Persian power was paramount in Asia, it seems 

probable that Aryan influences are those to which allusion is 

made—more especially as in the passage above quoted from 

Strabo Asia is coupled with Thrace, a country whose people 

were of Aryan stock and closely akin to the Iranians. In any 

case Aryan or Iranian influences on Greek music might only 

appear in a few points and still be significant. Greek music, for 

example, we might suppose to have arisen spontaneously in 

Europe—though the names of the modes and the testimony of 

the ancients point to its derivation from Asia Minor—or to be 

derived originally from Assyria, without thereby affecting the 

conclusion to be drawn from its possessing certain points of 

similarity with Indian music, and particularly if these resem

blances were regarded as innovations of the fourth century. 

One of the most important of these changes was the addition 

of a number of strings to the harp. W e hear that Timotheos' of 

Miletus,who was remarkable for the number of his musical innova-

i See Macdonell's Sanskr. Lit., p. 169. 
See Smyth's Greek Melic Poets (Introduction, p. Ixvii). 
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tions, used a kithara of no less than twelve strings, thus adding 

five to the original number; while even as early as the beginning 

of the fifth century Phrynis used nine strings,' and we are told 

that in late times the Greeks used a stringed instrument called 

the magadis with as many as twenty.' Now, long before the 

discovery of the early heptachord of Greece the Hindu vlnd had 

a compass of more than three octaves, and hence the addition 

of strings to the kithara, which was so greatly reprehended by 

the conservative artists of the fourth century, m a y be regarded 

as a Medizing tendency. O n the other hand, the Hindus re

sembled the early Greeks in not allowing the use of accidentals; 

and, therefore, when Timotheos is accused of setting the fashion 

of confusing modes ̂  it would seem, at first, as if the trend of 

fourth century music was against Asiatic influence in this case. 

But when we hear that ancient Indian music possessed no less 

than seventy-two modes, owing to the minute subdivisions of 

its scale of seven, which was divided into twenty-two intervals, 

and that any pitch could be selected for the key-note, we can 

see that freedom and variety were among the chief character

istics of Oriental poetry. Consequently, a Greek imitator of 

this Asiatic variety and extravagance in music might attain 

the desired result by innovations such as those employed by 

Timotheos. A further example of Oriental extravagance in this 

department is afforded by the Indian system of time, which per

mitted ninety-two different measures, some of these having five 

and seven beats in the bar. 
Wild tells us that the use of the glide was regarded as an 

ornament by the Indians, and that prolongation of the key-note 

among them took the place of an accompaniment. This at once 

^ See Smyth's Greek Melic Poets (Introduction, p. Ixvi). 
2 See Whibleys Companion to Greek Studies, article on Greek Music. 

Note that in a fragment quoted by Plutarch in his De Musica, chap, xxx, 
from the comic poet Pherecrates, the dithyrambic writer, Melanippides, is 
accused by Music thus: 

. . . Xa^oiv dvrJKk ps, 

XaXapiMirkpav r krroiriat xopSdig SioStKa, 

' See Dionysius of Halicarnassus De Compositione Verborum, c. 19: oi Sk 
yt AiBvpafijSorroioi Kai roig rporrovg fiirkpaXXov, Auipiovg rt Kai Upvyiovg Kai AvSiovg 

kv Tip aafiari rroioivrtg' Kai rdg fuXifiSiag k^fiXXarrov K. T. X. 
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reminds us of the "shake" introduced by the innovator, Euripides, 
and ridiculed by Aristophanes in the Frogs thus: 

at B' vrruipo^ioi Kara yiuviag 

tl tl tl tl tl tiXiaatrt SoKrvXoi^ ^dXayytg.^ 

Still more striking is the fact that the Sanskrit word for a 
" trill," or " shake" in pronunciation, is kampa, obviously the 
same as the Greek Kapwii^ both in its primary and derived 
senses, and recalling the indictment of Phrynis in the Clouds as 
follows:' 

€t ̂ E rig avriov jBixifioXoxtvaair ff Kafi^tuv nva Kafirrrfv, 

o'iag ot vHv rag Kara 'PpHviv ravrag rag SvaKoXoKafivrovg, 

krrtrpifStro rvrrrofitvog TroXXde big rdg Movaag dipavii^ittv. 

A d d to this the fact that Phr5mis was a native of Lesbos, an 
island just off" the coast of Asia Minor, and we may suspect the 
ultimate source of his Kapirai or flourishes, and the real reason 
why they proved so distasteful to the fifth-century Athenian. 
Indeed, only a few lines before the quotation just given, 
Aristophanes reveals his anti-Persian bias against the new 
school of music when he speaks of the songs of old, songs such 
as " Pallas Dread Sacker of Cities . . . handed down by our 
fathers who kept up the same key throughout." Here we have the 
tone of one who recollected the martial spirit of Marathon and 
Plataea, and regretted the new indifference to the hereditary 
foe of Greece. 

Another interesting point- in connection with the Greek pre
judice against Asianism in music is concerned with the different 
modes. The Sanskrit word rdga, denoting a musical mode, 
meant, primarily, " colour," and then " passion," and each of the 
six principal Indian modes was supposed to represent some 
strong emotion.* The supposition of Asiatic influence on Greek 
music in the fourth century would thus account for the highly-
coloured style of Timotheos and Phrynis, and would help to 
explain the intense prejudice entertained by Plato and other 
Classical writers against the new musical school, and their 
vigorous denunciation of certain modes as immoral. 

' See 1. 1314. 2 See Monier-Williams' Sanskr. Diet. 
' See 11. 970-2. 

' See A. C. Wild, and article on rdga in Monier-Williams' Sanskr. Diet. 



CHAPTER VI 

THE DITHYRAMB 

The Dithyramb or Song of Dionysos—Derivation—Early history of the 
Dithyramb—Earliest composers Asiatic Greeks—Metrical features of the 
Dithyramb and Sanskrit poetry—Grammatical peculiarities—Long com
pound words—Participial construction—Frequent mention of the clouds-
Evidence of Aristophanes—The Centaurs—Mention of the heavenly bodies 
—Ion and the future life—Alliteration and obscurity—the Persae of Timo
theos—Aeschylus and Asianism—Repetition—Grotesque similes—Fre
quent mention of flowers and natural scenery in Hellenistic poetry, a sign 
of Asianism—Anthologies—Mythological references in the Dithyramb— 
Conclusion. 

PREVIOUS to the publication of Professor Ridgeway's 
Origin of Greek Tragedy, it was universally held that the 

Dithyramb was closely connected with Dionysos from the 
earliest times.' The writer of this work, however, seeks to prove, 
incidentally to his main thesis, that, originally, there was no 
special association between the wine-god and this form of com
position. His view has been controverted in Miss Harrison's 
recent Themis. In any case, there is no doubt that, from the 
fifth century at least, the Dithyramb was regarded as especially 
the Song of Dionysos. A s to the derivation of the word, various 
suggestions have been made, and we know that in Pindar, 
Euripides, and the fragment called the Delphic Paean, the god 

' Cp. Crusius in Pauly: " Urspriinglich gehort Lied und Text durchaus in 
die orgiastische Opferfeier der Dionysosfeste." So, too, Jebb's Bacchylides, 
p. 38: " The dithyramb, which in the time of Archilochus had been dis
tinctively a song to Dionysos, was afterwards applied to themes uncon
nected with that god. This enlargement of its scope must have taken place 
before the days of Simonides; but he is the earliest poet for whom it is 

attested." 

95 



96 THE ASIATIC DIONYSOS 

himself bore the name of dTiOvpapfiog? O. Crusius thinks the 

ancient etymology from St and dvpa, which would connect the 

word with the familiar birth-legend, " naive " and absurd on 

account of the quantity Si. Yet this has always been the most 

popular derivation, and Miss Harrison {Themis, p. 204), who 

regards the word as Sid6pap(3og, also connects it with the birth 

from Zeus, and associates it with the Bull-Dionysos. Other 

etymologies would make it equivalent to Siog Oplapfiog, or 

"divine triumph," or to TiTvpapj3og = {Ti)Tvp{v)fiacTia = Tpay(^Si.a, 

and thus make the word refer to a kind of wild dance-step. 

Crusius declares that only one thing is clear, viz., that it originally 

denoted a dance-song. As far back as tke age of Pindar we see 

that the Dithyramb was associated with the Paean, and we 

know from the evidence of Simonides and Bacchylides that 

dithyrambs were connected with the worship of Apollo.^ Another 

ancient view, which had been discounted by Ridgeway in the 

above-mentioned work, is that of the Dorian origin of the 

Dithyramb. He maintains that there are no Doric forms in this 

species of composition, and that its earliest known composers 

were non-Dorians, viz., Archilochus of Paros and Arion of 

Lesbos. Now both these were natives of islands off the coast of 

Asia Minor, an interesting fact in connection with the Asiatic 

origin of Dionysos. Wilamowitz, also, considers the Dithyramb 

as coming to Greece by way of the islands of the Aegean Sea, 

and thinks that it had a specially close connection with 

Dionysos irtXayiog? Naxos was another important centre for 

the Dithyramb, and so also was Corinth,* which counted as its 

^ See Pindar, frg. 86 and 85 with metaplastic accusative AiBvpafiJia; also 
the Bacchae of Euripides, 1. 526, and Pauly sub Dithyramb. 
^ Cp. Pindar, frg. 139, a,*'b.: ivri fikv rtxtiov AaroUg doiSai . . . rraiaviStg' 

tvri {Sk Kai) BdXXovrog kK Kiaaov artijidviov Aiovvaov {SiBvpap^ov fi^aivofitvai 
K. r. X., and Bacchylides, frg. 17. See also Crusius' art. in Pauly for the 
Dithyramb, and especially for its derivation, and see, too, Smyth's Melic 
Poets, Introduction, xliii-lviii. 
" For the view that the contents of the oldest dithyrambs were Aiovvaov 

ykvtaig, see Plato, Leges, III. 700, and Harrison, Themis. According to some, 
myths connected with a fixed circle of gods associated with Dionysos, such 
as Hephaestus, Hermes, and the Pleiades, were originally represented. 
* For Corinth as the original home of the Dithyramb, see Pindar, 01. XIII. 

19, with Schol. For the connection, on the other hand, of the Dithyramb 
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original home, and both these places were very much in touch 
with Asia. Schmidt, however, regards Magna Graecia as its 
place of inception, and we know that Stesichorus of Rhegium 
wrote heroic sagas very much in the style of the early Dithy
ramb. The epithet jSorjXarjje, applied to it by Pindar, points to 
the fact that it was accompanied by the sacrifice of a bull, and 
had to do with the worship of Dionysos Omestes, as we see 
from the epithet fiaKXEta . . . TOV Tavpoipayov applied to it in the 
Frogs of Aristophanes (1. 351). Hence orgiastic excitement was 
a feature of dithyrambic performances.' The sacred season for 
these was the Spring,' when they were performed at the City 
Dionysia, and this fact, according to Ridgeway, was the reason 
of the old view that the Dithyramb was the origin of Tragedy. 
For the fact that both tragic and dithyrambic performances 
occurred at the same festival, produced a belief that these two 
different classes of drama had some common connection, and 
that one was evolved from the other. Crusius doubts if Dithy
rambs were performed at the Anthesteria; but, as this was a 
specially Ionian feast of Dionysos as lord of souls and pro
tector of ancestors, and, as we know now that the earliest Dithy
rambs were composed by lonians in honour of the same god, 
it should seem probable that they had a place at this feast.' The 

with Phrygia, see Aristotle, Politics, VIII. 7; 335, where it is especially asso

ciated with the music of the flute: rrdaa fiaKXtia fidXiara riSv bpydvuiv kariv 'iv 

ToXg avXoXg' riSv Sk dpfioviwv kv roXg ppvyiari fitXtai Xafijidvti ravra rb rrptrrov' olov 

0 AiBvpa/ifiog ofioXoyovftkviiig tlvai SoKti ̂ pvyiov. 

' Cp. Athenaeus, X I V , 628 : 'ApxiXoxog yoOr ijiyaiv 

'Qg Aioivvaoio dvaKrog KaXbv ki,dp%ai pkXog 

olSa SiBvpafilSov, oivip avyKtpavvuiBtig (ppkvag. 

Kai 'Errixapfiog S' kv iiXoKriiry iifiri' 

OiK tan SiBvpafijiog, '6K)^ aSap rriyg. 

° Aristophanes, Clouds, 11. 311-3: 

^pt T' krrtpxofitvip Bpofiia X"P'C *• ''• ̂• 

' Cp. Crusius in Pauly: " E s ist von vomherein wahrscheinlich dass hier 

die tiefsten Wurzeln fiir den Stil und Character des Dithyrambus—oder 

wenigstens der spater zur Herrschaft gelangten wichtigsten Art des Dithy

r a m b u s — u n d der mit ihm verwandten Gattungen Dionysischer Kunst zu 

suchen sind, deren atfivorrig m a n schwerlich (mit Aristoteles und den Peri-

patetikern) als etwas secundiires wird ansehen diirfen." 

H 
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Dithyrambs of Bacchylides were in the style of heroic Saga, and 
Crusius considers that this type manifestly arose on Doric 
ground, comparing them to the poems of Stesichorus and 
Alkman's Saga of the Hippokoontidae.' The music was Phry
gian, a fact which is especially interesting in connection with 
the theory of the Asiatic origin of Dionysos. That Dionysos 
was himself called ripwg in the vpvog icXjjriKdc in Elis, makes it 
not unnatural that the heroic saga should appear in the Song of 
Dionysos, and we are told that a feast of his in Delphi was 
called 'Bpuiig. The Peisistratids,' in particular, fostered the cult 
of Dionysos, which was closely associated by them with the 
worship of deceased ancestors, and with dithyrambic perform
ances. This fact is very suggestive in connection with the theory 
of the Asiatic origin of the cult, inasmuch as the house of 
Peisistratus was bound by ties of friendship to Persia. Lasos of 
Hermione' (fl. circa |SO B.C. -475) was one of the chief repre
sentatives of the older dithyrambic style, but, according to 
Plutarch, was supposed to have introduced certain innovations 
akin to those criticized by Aristophanes in his attacks on the 
new florid dithyrambs of the end of the fifth century and begin
ning of the fourth. The only dithyrambic fragment of Pindar of 
any extent (frag. 75) relates to a Dionysiac subject, viz., Semele, 
and shows the new tendency to greater metrical freedom in 
contrast to the strong strophic formation of Stesichorus. Some 
of the other fragments are lively and restless, and employ the 
cretic-paeonic rhythm, together with baccheuses, which are 
considered by Eustathius as typical of the Dithyramb. 

This points to Asiatic influence, as we know that Sanskrit 
poetry is generally scanned by trisyllabic feet, and has always 
exhibited the greatest metrical variety and freedom, often per-

' For the rule as to the narration of adventure in Dithyramb: Si' drrayytXiag 
avTov 7-oS rroirirov, see Plato, Republic, Bk. Ill, 394 A. 
' See Crusius as follows: " Schwerlich hat erst die Tyrranis in dieser Zeit 

den Heroencult und den Heldenmythus in die Dionysische Religion hinein-
gezogen, sogern sie deren seelenzwingende Macht in ihren Dienst steUte." 
' Cp. Plutarch, De Musica, chap. X X I X . . Ado-oc Sk b 'Epfuovtig tig rfiv SiBvpafi-

l^iKriv dyitiyfiv fitraarrfaag rovg pvBfiovg, Kai ry riSv avXtHv rroXvipiiivi^ KaraxoXovBriaag, 
vrXtioai rt ̂ Boyyoig Kai Sieppifisvoig xpio'd/uevof, tig fitrdBtaiv rrjv rrpoiirrdpxovaav 
qyayt fiovaucfiv. 
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mitting several changes of metre within the same canto. Thus 

in the Raghavapdndavlya every canto shows variety of metre; 

and in one class of compound metre every verse in the stanza 

is in a different metre.' The metre is also to a large extent regu

lated by the number of syllables in the stanza, and in some 

cases the variety is so great that from 27 to 999 syllables may 

be permitted in each strophe, or from about 7 to about 250 in 

each verse. The tendency to free verses or airoXtXvpiva is also 

seen in the Prometheus of Aeschylus, a writer whose general 

linguistic style has marked Asiatic affinities in its love of 

bombast and far-fetched metaphor.' Nor is the Asianism of 

Aeschylus unnatural. For we must remember how great was 

the influence exercised by Persia over Greek politics in his 

day—so great that even the most loyal Hellene might well, 

unconsciously, adopt Persian diction and ideas. W e know also, 

on the authority of Aristotle, that the flute, an essentially 

Asiatic instrument, became very popular after the Persian wars; 

while we should not forget that this instrument was specially 

characteristic of dithyrambic performances. 

As we have already touched on the musical innovations 

of the fourth century, which were chiefly introduced by the 

dithyrambic writers, the subject need not be dealt with further 

here. It is, therefore, rather with their poetical diction and far

fetched metaphors that we shall be concerned in this chapter. 

The chief representatives of the new school were Timotheus of 

Miletus—a city which, as we have seen already, was an im

portant centre for Asiatic influence on Greek literature—and 

Melanippides and Philoxenus, both natives of islands in the 

southern Aegean, and consequently in close contact with Asia 

Minor. 

In default of any extant dithyrambs composed by Timotheus, 

it will be necessary to refer, for examples of the peculiar literary 

characteristics of this style of composition, to his Persae, a 

' See Colebrooke's Miscellaneous Essays, vol. III., On Sanskrit and Prakrit 
Poetry. 
^ Cp. Aristophanes, Clouds, 11. 1366-7: 

kyui ydp 'AiaxvXov vofiii^iti rrpijirov kv rroiiirdig, 
^oifiov rrXtuiv, dSvararov, arofiipaKa, Kprifivorroiov. 



loo T H E ASIATIC DIONYSOS 

nome which presents most of the features popularly attributed 
to the dithyrambic writers of his day. W e know, besides, that 

in his hands the nome was closely assimilated to the Dithyramb. 

The Persae, accordingly, will serve admirably to illustrate its 

defects. Once more, it should be noted that the title and sub

ject-matter of this piece, as well as the birthplace of its author, 

forewarn us to expect Asiatic influence in its composition. The 

language of the Persae, as of this school in general, is highly 

fantastic and long-winded, empty and bombastic, recalling the 

gibes of the Comic Poets against Cinesias and other writers of 

the Dithyramb. This was due in part to the over-importance of 

the musical accompaniment, which aimed at representing the 

action of the piece to be performed by the variety of the instru

mentation, so that the poem itself became of little consequence. 

According to Crusius, the chief grammatical peculiarities of 

this style of composition are (i) a great sparingness in the use 

of the article and of certain conjunctions; (2) a love of long 

compound nouns of a peculiar syntactical species;' (3) a strong 

tendency to use relative copulae and participial forms. N o w it 

is a remarkable fact that, not merely one, but all of these 

features are characteristic of classical Sanskrit Aristotle, who 

gives us some interesting information on the Dithyramb in his 

Rhetoric and Poetics, affords a striking confirmation of the theory 

of Asiatic influence being responsible for these compound forms. 

Thus he tells us that "a word may likewise be triple, quadruple, or 

multiple in form, like so many Massilian expressions, e.g. 'Hermo-

caico-xanthus.'"' N o w Massilia, as we know, was a colony of 

Phocaea in Aeolis, and the word in question relates to the 

•̂  E.g., Cratylus, 409 C. where Plato gives jestingly a mock derivation of 
atkavaia=^atKrfvri from atKatvovtodtia, and Hermogenes replies AiBopafijSHiSkg yt 
Toiro Tovvofia. Smyth, in his Melic Poets, p. Ivi, tells us that these com
pounds were first used by Antheas of Lindos (a contemporary of Cleobulus, 
one of the Seven Sages) dg rrdvra rbv ̂ iov iSiowaiaZtv. Owing to his birth
place, he would naturally be exposed to Asiatic influence, and his devotion 
to Dionysos is interesting in this connection. 
^ Poetics, I457tz, 35 : EIJJ S' dv Kai rpirrXoiv Kai rtrparrXoiv bvofia Kai rroXXa-

rrXovv, olov rd TroXXd rwv Maffo'aXttorwv' 'EpfioKaiKo^avBog K. T. X. H a u g {Sacred 
Language . . . of the Parsis, p. 68) says, speaking of the character of the 
language of The Avesta, " w e find, besides, a multitude of compound words 
of various kinds and the sentences are joined together in an easy way," etc. 
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geography of the mother-country; for all three words in the 
compound are the names of local rivers. Hence we may con
clude that the Massilian settlers brought with them from their 
original home in Asia Minor a tendency to employ long com
pounds in their ordinary speech. 

But it is in Aristophanes that we get the best examples of 
dithyrambic forms of this sort. One of these, which occurs in 
the Clouds, actually points to the Asiatic appearance and garb 
of the dithyrambic poets.' Thus in one word, aippayiSovvxapyo-
KopriTag, the fifth century Sophists are described as "lazy and 
long-haired and wearing seal-rings on their fingers," and are 
further described as "quacks" and "prophets from Thurii," 
" cheats and idlers," and " song-twisters of dithyrambic choruses 
who are kept in idleness by the. Clouds, because they celebrate 
them in song." W h e n we recall the fact that this comedy is 
especially directed against the new school of Sophists, and 
further recollect that philosophy and medicine came to Greece 
from Asia, there seems to be a particular applicability in refer
ences to Asianism in this play.' Indeed, Aristophanes enter
tained much the same feeling towards Asiatic, as the Early 
Victorian Englishman to Continental, culture. Hence we find 
references to the various kinds of Asiatic influence all jumbled 
together in his plays, and all regarded as equally reprehensible. 
In any case the allusion to " prophets from Thurii" and 
"quacks" must be directed against Asianism, as both these 
classes were derived from Ionia; while the idleness which 
Aristophanes denounces might be taken as identical with the 
abstention from activity recommended in the philosophy of the 
Upanishads. Again the word " song-twisters " {q.apaTOKapTrTag), 

' Clouds, 11. 331 ff. where Socrates says: 

oil ydp fid Ai' olaB' orti) rrXtiarovg avrai jSoaKOvai aoipiardg, 

Bovpiofidvrtig, iarporkxvag, aippayiSowxapyoKofifiTag, 

KVKXiiiiv rt x^pwv ^afiaroKafirrrag, dvSpag fitrtiiipoipEvaKag, 

ovSkv Spiovrag (SoaKova' dpyovg, 'on ravrag fiovaorroiovaiv. 

' Since writing the above, I find Miss Harrison, in her newly published 
Themis, takes the same view as to the attitude of Aristophanes to the Per
sians in this particular play, where she says (p. 461): " Socrates in his basket 
contemplating rd fitrkuipa is not only, or chiefly, the fantastic philosopher, he 
is the pilloried Persian." 
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applied to the dithyrambic poets, clearly points to the word 

Kapirri or "trill," which, as we know already, was an Asiatic 

term. 

As to the long compound a^payiSovvxapyoKopriTag, we have 

here, quite apart from its length, an extraordinary and un-

Hellenic formation. Strictly speaking it should mean "seal-

ring-finger-nail-lazy-longhaired." But this makes nonsense. 

Now in Sanskrit and Persian' such forms were quite natural 

and had a very distinct meaning. A series of examples will 

make this plain. First let us take the latter half merely of the 

Aristophanic compound, -apyoKopriTag. This is what is called in 

Sanskrit a Dvandva, or copulative compound, and may be com

pounded in that language of any number of nouns, or, less often, 

of adjectives;' e.g. suklakrshna, " light and dark "; sv-asitdyata-

locand, "having beautiful black and long eyes," an epithet of 

Damayanti, the heroine of the Story of Nala (Bk. XII. v. ^y 

This latter word is compounded of an adverb su (equivalent to 

the Greek tv), an adjective asita, "black," a participle dyata 

meaning "extended" or "long," and used adjectivally, and a 

derivative from locana, " an eye." Generally speaking, a Greek 

woyld shrink from combining so many adjectives together in a 

single compound, yet this is a comparatively brief formation for 

a Sanskrit Dvandva. 

Now if we take the first half of the Aristophanic compound, 

aippayiSovvx-, we have the stem of a compound in which one 

part is in a case relation dependent on the other. In Sanskrit 

this species is especially frequent when, as here, the case is a 

locative; but Aristophanes, to ridicule the type, has deliberately 

placed the word in the locative relation second, instead of first, 

as it should be naturally, and as it would appear in Sanskrit; 

e.g. divi-kshit, "dwelling in the sky" {i.e. divi, "in the sky," 

kshit, " dwelling "), and apsu-ja, " born in the waters." ' More

over, it is reserved to Sanskrit and Persian alone of the Aryan 

languages to combine these different types of compounds into 

one single form of the copulative or dvandva class, such as 

' See Haug, chapter on The Avesta Language, p. 68. 
° See Whitney, Sanskrit Grammar, § 1252 and § 1257a. 
' Whitney, Sansk. Gramm., § i2^od. 
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aippayiSovvxapyoKOpriTag, so that the first half now appears as 

what is called in Sanskrit a possessive compound, without any 

additional suffix to denote possession, e.g. suryatejas or " (pos

sessing) the brightness of the sun''; while the second half 

retains its original independent copulative construction. The 

whole word acjipayiSovvxapyoKopriTag, may now be compared with 

a Sanskrit compound of the type hrshita-rag-rajohlna "(wearing) 

fresh garlands and free from dust"; from hrshita, " fresh," raj, 

" a garland," rajo (or rajas), " dust," and hlna, " free from." ' 

As to the excessive length of the dithyrambic compound, this 

peculiarity is often parodied by Aristophanes, and even intro

duced where there is no immediate reference to the Dithyramb, 

e.g. KO}S(Dvo(t)aXapoTru)Xovg, " driving horses with bells on their 

trappings " {Frogs, 1. 963), in an allusion to the lost Memnon of 

Aeschylus. There is little room for doubt that the comic poet 

here makes a hit at the Asianism of Aeschylus' style, as also in 

aaXinyyoXoyxyTrrivd^ai, " sons of trumpet, lance, and moustache," 

in line 966 of the same play; and hence Aristophanes has appro

priately introduced these long mouth-filling compounds of 

Sanskrit type. So too in the ludicrously long compound which 

occupies six lines at the end of the Ecclesiazusae we have a 

capital parody of such dvandva forms as sifiha-dvipi-ruru-

vyaghra-mahisharksha-^«;2««V, occurring in the twelfth canto of 

the Nalopdkhydnam, and meaning "with troops of lions, panthers, 

deer, tigers, buffaloes, and bears." 
T w o more grammatical peculiarities of the Dithyramb remain. 

Of these the tendency to heap up participles and to employ relat

ive copulae finds a parallel in Sanskrit.' There the participle 

plays a very important part, especially in the long compounds, 

where it often represents a long relative clause. The relative, 

however, is also very freely and somewhat redundantly employed 

' Whitney, Sansk. Gramm., § 1257;?. Compare also the compounds found 
in Pratinas, I. (p. 71, Smyth's Melic Poets), such as bXtaujiaXoKokafiov and 
irapafiiXopvBfiopdTav. These are interesting, as Pratinas was inveighing against 
a typical exponent of the new school of dithyrambic composition, and these 
compounds are intended as examples of the new tendency. 

' See Smyth's Melic Poets, p. Ivii, and also article on Dithyramb in Pauly 

by Crusius. 
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in Sanskrit.^ The following examples wiU show this. The first, 

which is taken from the Ndishadhlya of ̂ riharsha—esteemed, as 

we are told, by many the most beautiful poem in the language 

—is as follows: vaneshu . . . mriga-dvija-hlna-̂ ikeshu,' i.e. " in 

forests where the tips (of sharp grass) are cropped by the teeth 

of stags." Here the participle hlna, " cropped," or " removed," 

combined with the nouns in the compound adjective, constitutes 

a whole relative clause. Better still is the following instance 

from the Sakuntald:' " where stands yon stage, facing the sun's 

orb, immovable as the trunk of a tree, his body half-buried in 

an ant-hill, with (his) breast closely-encircled by a snake's-skin, 

round the throat excessively pinched by a necklace of the tendril 

of a withered creeper wearing a circular mass of matted hair 

enveloping his shoulders and filled with birds' nests." 

Here we have a string of participles, some of them in the 

middle or at the end of long compound forms, and of the former, 

some have actually lost their participial force in the language 

altogether, and are used as ordinary adjectives, e.g., jlrna and 

pratdna; others again, are used independently, as bibhraj,"hear

ing?' and sthitah, the perfect participle passive, used as a neuter 

present form, meaning "standing." Again, the relative form 

yatra, " where," used in conjunction with the perf partic. pass-

sthitah, without any substantive verb here, as very commonly in 

Sanskrit, represents an ordinary adverbial clause with the relat

ive and the verb in the indicative mood. Indeed, Whitney* tells 

us that the language has a decided predilection for the use of the 

passive participle, generally without a copula, to express ordin

ary tenses both present or past; and also that in the later 

Sanskrit, in some styles " the prevailing expression of past time 

is by means of the passive participle." This is probably due to 

the fact that Sanskrit in general, has a tendency to cast its 

sentences in a passive form, and the past participle passive is in 

' See Whitney, Sansk. Gtamtn., § 512(15). 
^ See Colebrooke's Essays. 
' Act VII. verse 175: valmikardhanimag^amiirtir urasa sandashta-sarpa-

tvaca kanthe jirna-lata-pratana-valayenatyardha-sampiditah aijsavyapi sakun-
tanidanicitam bibhrajjatamandalarh yatra sthanur ivacalo munir asava-
bhyarkavimbam sthitah. 
* Sansk. Gramm., § 999. 
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most languages a convenient form to use where this is the case. 

W e also meet with periphrastic sentences, containing the present 

and future participles, very often with certain modal verbs; and, 

in fact, the participle is of more frequent occurrence in Sanskrit 

than any other part of the verb.' 

A s to the absence of the article and of conjunctions, which 

has been noted as a feature of dithyrambic poetry, it should be 

observed that in Sanskrit we have no definite article, while for 

the indefinite article the numeral eka "one" is substituted in 

the later language. The conjunction ca (icai) is, also, frequently 

omitted. * 
Apart from these grammatical idiosyncrasies the Dithyrambists 

showed other tendencies of style which excited the ridicule of 

contemporary Greece. One of these was their excessive interest 

in the subject of the Clouds, about which, according to Socrates-

in the Clouds of Aristophanes, they were continually writing. 

N o w this constant mention of the Clouds is one of the most 

striking traits of Hindu literature from the earliest times. The 

very religion of the ancient Indian was evolved from the observa

tion of cloud-phenomena, and, hence, cloud-imagery plays a very 

important part in the Vedic writings. But even in the later 

period of Sanskrit literature this subject enjoys the greatest 

popularity. One of the most famous poems of Kalidasa, the 

greatest Hindu dramatist, is, for example, called MeghadUta' or 

The Cloud Messenger. In this a Cloud is invoked by an exiled 

Yaksha, or attendant on the Hindu God of Riches, to send a 

message to his wife. Great detail is given as to the movements 

of the Cloud, and there is much beauty of scenic description. 

So, too, in the Vikramorvasl, attributed to the same poet, we 

have abundant references to the clouds. In this play the action 

begins in mid-air, the hero appearing in a cloud-car, and the 

heroine being one of the Apsarasas or N y m p h s of the Watery 

Clouds. 
N o w in the Birds of Aristophanes the Dithyrambic poet 

Cinesias is asked by Peithetairos:' " W h y come you circling 

' Sansk. Gramm., § 1075. 
= See Macdonell's Sanskr. Literature, chapter XII. p. 335. 
^ See Birds, 11. 1383-5-
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hither with limping foot?"—an allusion at once to the cyclic 

chorus of the Dithyramb, and to the disconnected style of this 

kind of composition. Cinesias makes answer that he has come 

in order that he may get wings from Peithetairos, and " flying 

up into the air may get hold of new air-tossed and snow-beaten 

preludes from the Clouds."' " Can one then fashion preludes 

from the clouds?" replies Peithetairos. To which the other 

makes answer: 
Kpkfiarai fikv ovv kvrtiiBtv rifiuiv ff rkxvri' 

ritiv SiBvpdp(3iov ydp rd Xafirrpd yiyvtrai 

dtpid nva Kai aKoria Kai Kvavavyka 

Kai rrrtpoSovriTa.^ 

"All the most brilliant dithyrambic inspirations are misty, 

murky, dark-gleaming, high-flown things from the Clouds." 

This exactly describes the style of only too many Sanskrit 

poems, full as they are of turgid and confused imagery. It is 

also appropriate to both Sanskrit and Dithyrambic poetry in a 

more literal sense, inasmuch as air, mist, and clouds were the 

favourite themes in both classes of poems. 

In the Peace' also we have a very interesting reference to 

these air-worshipping poets. Trygaeus' servant asks him on his 

return from his heavenward flight: " Did you see anyone else 

wandering about in the air except yourself? " To this Trygaeus 

replies: " No, unless perhaps two or three souls of dithyrambic 

poets." Clearly, according to Aristophanes, who is never wearied 

of jesting at their expense, all " good " dithyrambists go to their 

beloved sky after death. Then the servant wants to know what 

they were doing. Trygaeus tells him: "They were trying to 

collect preludes as they soared—I mean those floating things 

compounded of calm sky, mist, and clear air " (avajSoXac • • • TOC 

A'i>iatpiai%Epivx\ytTovg Tivag). Here Aristophanes clearly hits off 

the subject-matter and grammatical style of the dithyrambic 

prelude in a single long compound of characteristic quality. 

' See Birds, 11. 1383-5 : 

dTTo aov rrrtptuBtig jSovXofiai fitrdpaiog 

dvarrrofitvog SK riiiv vt^tXSiv Kaivdg XajS^Xv 

dtpoSovifrovg Kai viipo^oXovg dva^oXdg. 

" See II. 1387-90. = Cp. Peace, 11. 827 ff. 
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N o w we know from the Rhetoric'' of Aristotle that these pre
ludes were loosely constructed. H e also tells us that they re
sembled epideictic exordia. Here again we have further evidence 
of Asiatic affinities in the Dithyramb. For the testimony of 
Aristotle points to a grammatical construction akin to the loose 
structure of the Sanskrit sentence, such as we have already dealt 
with, in which long compounds composed of nouns and adjectives 
loosely strung together play the part of subordinate clauses. Also 
his remark about the epideictic style of the Dithyramb hints at 
the floridity and exuberance characteristic of Asianism. 

It m a y not be amiss here to give some illustrations of the 
treatment of the subject of the clouds in Sanskrit lyric poetry. 
In the Sakuntald, in the seventh act, the Rajah enters in his 
cloud-car, and, surveying the scene beneath him, describes the 
gradual unfolding to view of the earth with its rivers and trees 
in language which recalls the beautiful description in the Clouds 
of Aristophanes of the ascent of the chorus of personified 
clouds.' 

The difference between the Greek and Sanskrit passages is 
characteristic—the Hindu poet giving a semi-scientific and de
tailed account of the scenery.' In the same passage occurs a 
very fine picture of the range in which is situated the mytho
logical abode of Kuvera, the Hindu god of Wealth. Here the 
golden stream that, according to legend, flows down the 

^ Rhetoric, Book III. c. 9, § I : . . . tipofikvriv Kai np avvStafiqi fiiav, liarrtp 

aX kv ToXg SiBvpdfi^oig dvafioXai. Also III. 14. 5 : rd fikv ydp rHv SiBvpdfipoiv (sc. 

rrpooifiia) 'ofioia ToXg kmStiKTiKoXg. 

' See Clouds, 11. 279 ff.: 

viprfXijiv bpkitiv Kopv^dg trri 

StvSpoKOfiovg, 'iva 

rriXtipavtXg aKomdg d^opiiifitda, 

Kaprrovg rdpSofikvav 'itpdv x^bva, K. r. X. 

' See p. 278 of Monier-Williams' edition: vegavataranad ascaryadarsanah 

samlakshyate manushyalokah tatha hi sailanam avarohativa sikharad un-

majjatam medini, etc. " Through (my) quick descent the world seems won

derful. The earth descends as it were from the summit of the emergent 

mountains. The trees as their trunks come into view cease to be enveloped 

in their foliage. The rivers whose waters were lost in narrowness become 

visible," etc. 
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mountain is compared to a "bar of evening clouds" (megha-
parighah).' In this w e see a good example of the w a y in which 

cloud-scenery appeals to the Indian. T h e natives of Northern 

India are naturally familiar with the beautiful effects produced 

by sunrise and sunset on the shifting clouds that appear on the 

lofty ranges in that quarter, and their daily observation of these 

phenomena has" doubtless inspired m u c h of their poetical fancy 

in regard to the clouds. 
T h e following lines from Wilson's version* of the Mudrd 

Rdkshasa will show h o w varied are the images employed in 

Sanskrit poetry to illustrate the subject: 

H o w beauteous are the skies at this soft season ! 
'Midst fleecy clouds, like scattered isles of sand. 
Upon whose breast the white heron hovers, flows 
In dark blue tides the many-channelled stream; 
And like the lotus blossoms, that unfold 

' Their petals to the night, the stars expand. 

Again, in the Vikramorvasl, which teems with allusions to 

the clouds, w e have a comparison between them and the noise 

of rapidly advancing chariots ;' and once in the Sakuntald'" w e 

even find evil spirits likened to them. In the fifth act of the 

drama Mricchakati occurs the following very picturesque account 

of the rainy season, which is peculiarly interesting in connection 

with a passage in the Clouds of Aristophanes: 

Through the air, 
A rival Kesava,^ the purple cloud 
Rolls stately on, girt by the golden lightning. 
As by his yellow garb, and bears on high 

' See p. 279 of Monier-Williams' edition. 
^ See Wilson's Hindu Theatre, Vol. II, Act III, p. igi. 
' See Act I, Charioteer's Speech to the King: ayushman mahata ratha. 

vanseno 'ddarsitaip, etc. 
* See end of Act III, where reference is made to the "shadows of Rak

shasas, brown as evening clouds." 
'' The cloud is called a rival to the swan and peafowl mentioned in the 

lines preceding this quotation because it floats in the air; and, because like 
these it appears to have feathers or hair, it is called Kesava, an epithet 
derived from " kesa" or " hair," often applied to Vishnu. This comparison 
of clouds to storks is exceedingly common in Hindu poetry, and references 
to the lightning are also very frequent. 
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T h e long white line of storks, . . . 
F r o m the dark w o m b , in rapid fall descend 
T h e silvery drops, and ghttering in the gleam, 
Shot from the lightning, bright and fitful, sparkle 
Like a rich fringe rent from the robe of heaven. 
T h e firmament is filled with scattered clouds. 
And, as they fly before the wind, their forms 
A s in a picture, image various shapes. 
The semblances of storks and soaring swans, 
Of dolphins and the monsters of the deep. 
O f dragons vast, and pinnacles, and towers.^ 

Compare with this Strepsiades' reply in the Clouds when told 
by Socrates that the Sophists and Dithyrambists are the 
favourites of the Clouds and kept by them in idleness :' 

ravT dp' krroiovv NtiptXdv arparrraiyXav Sdiov bpfidv, 
rrXoKdfiovg 0' tKaroyKtipdXa Tvipiji, rrprffiaivovaag rt BvkXXag, 
BIT dtpiag, Sitpdg, yafi\(iovg oiuvoiig dzpovrfxtXg, 
Ofijipovg B' vSdruiv Spoatpdv Ne^eXav' 

This was the reason then that they hymned the onset wild of the Clouds, and 
the gleam 

Of the lightning forked, and the tresses of him of the hundred heads, the 
God Typhos, 

And the raging blasts. Then next they sang of the misty, liquid shapes that 
arose 

With talons hooked, like air-floating birds, and the dewy clouds with their 
watery showers. 

and the remark of Socrates a little further on: 

Socrates. ijSri rror' dvafiXk^ag tlStg vtfkXrfv Ktvravpifi bfioiav 
•ff rrapSdXti fi XvKip rj ravpip ; 

Strepsiades. vfj Ai 'tyiay'' tlra Tl roiiro ', 
Socr. yiyvovrai rrdvB' 'b ri ̂ ovXovrai.^ 

" Did you then ever look up and see a cloud like a Centaur, wolf or bull. 

O r leopard?" 
Strepsiades. " B y Zeus, I did indeed. But what of that?" 
Socr. " They become what they will." 

^ T h e above lines are taken from Wilson's version. 
^ See 11. 335 ff. of the Clouds. Bentley's reading is here given instead of 

arparrraiyXav as given in Green's text. The Scholiast tells us that Philoxenus 
employed the word arptrrraiyXdv or " whirling-bright." 

^ See 11. 346 ff. 
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Here then we see that the Dithyrambic writers pictured the 
Clouds as appearing in all sorts of fantastic shapes, just as we 

have seen them depicted in the Sanskrit Drama. In the first 

quotation the epithet kesava given to the cloud affords a very 

close parallel to the -nXoKapovg TvipQ, as it is evident from the 

context that these Dithyrambic poets represented Typhos in the 

form of a jagged trailing cloud of feathery appearance.' 

Now that many-headed monsters, such as Typhos, and wild 

animals should be favourite subjects with these writers is just 

what we should be prepared to expect as a result of Asiatic 

influence, in accordance with our knowledge of Oriental art. 

The Centaur, also, an essentially Oriental conception—as we 

shall presently see—appears to have enjoyed great popularity 

with this school of poets. For, a few lines after the reference to 

clouds shaped like centaurs, leopards, etc., just qpoted from 

Aristophanes, there is an allusion ' to " these long-haired fellows 

like the son of Xenophantes," i.e., Hieronymus, the dithyrambic 

poet, and others of his class, where we are told that, as often as 

the Clouds see any of these, they turn themselves into Centaurs 

{i.e., in mockery). W e know also that Chaeremon, a florid poet 

of the fourth century, whose style displayed very marked Asiatic 

characteristics, composed a poem called The Centaur. Refer

ences to this work occur in Aristotle and Athenaeus. The 

former speaks of it incidentally in The Poetics 'as a " medley 

composed of all kinds of metres," and Athenaeus as a Sjoa/ua 

TToXvptTpov.* But we have already seen that variety of metre 

'• Cp. the fine-weather clouds commonly spoken of by sailors as " mares' 
tails." The word Typhos is akin to the Sanskrit dhuma or "smoke," 
"vapour,'' "cloud," and denotes a personified volcanic agency. It is true 
that Farnell, in his Greece and Babylon, regards the Typhoeus-myth as of 
Babylonian origin; but here we are rather concerned with its treatment in 
later times by the dithyrambic writers, where the influence of Aryan ideas 
would appear to have affected it. In any case, the Asiatic Aryan might 
easily have got the myth from the Babylonians and modified it. 
^ 11. 348-51 of the Clouds. 

See 1447, b. 20: bfioiag St Kdv ti rig drravra rd fikrpa fiiyviiov rroioXro rfjv 
(lifiriaiv KaBdrrtp Xaipfifiuiv krroiriat Ktvravpov fiiKrifV paipifiSiav k^ drrdvruiv TSIV 
fitrpoiv. Cp. also 1460, a 2: tri Sk drorriiirtpov K. ,. X., which shows that the 
practice was foreign to the Greeks. 
* See Athenaeus, XIII. 608 d. 
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is eminently characteristic of Sanskrit poetry. Hence it is 
evident that the whole conception of this poem was highly 
Asiatic; and, from the pointed remarks of Aristophanes, it is 
obvious that towards the end of the fifth century, works on 
similar subjects were gaining in popularity to a very great extent 
W e m a y therefore conclude that, although the Centaur was a 
creation familiar to the Hellenic mind from the time of Homer, 
some remarkable increase of interest in the subject arose in the 
fifth century as a result of increased contact with Persian ideas. 

There is, moreover, something peculiarly appropriate in the 
association of the Centaur with the Clouds, if we are prepared 
to admit that the conception is derived from the East. The 
discussion of this subject will be reserved for another chapter, as 
it is of great importance for the history of the Dionysiac cult. 
It is sufficient to say here that the Gandharva or Indian equiva
lent for the Greek Centaur, was pre-eminently a sky-dweller, 
and hence the association of centaurs and clouds by Aristophanes 
would be very apposite. 

The heavenly bodies also play a very considerable part in 
Dithyrambic poetry, and herein we have a clear sign of Persian 
influence. Here, again, Aristophanes affords us valuable informa
tion. In his Peace, as we have seen, the servant of Trygaeus 
displays great anxiety concerning the future of the Dithyrambic 
poets. N o sooner is he informed on this point than he persists 
in his questioning as follows : 

OVK fiv dp' ovS' d Xkyovai Kara rbv dkpa, 

ibg darkptg yiyvofitB' 'orav ng drroBdvy ; 

" Then (if you met none but these souls) what they commonly 
say isn't the case in the air after all,—I mean that we become 
stars whenever any of us dies ? " Trygaeus assures him that the 
c o m m o n saying is correct, and tells him that Ion the Dithyr
ambic poet is now a star there, and that, on his arrival, all the 
other inhabitants of the air " at once began to address him as 
Morning Star" {tvOiwg . . . 'Aotov avTOv wavTtg tKoXovv auTtpa). 

But we know from the Yashts of the Avesta' that the ancient 

' See Haug, p. 202 and p. 205. Also de Milloue on L'Origine d'apris les 
livres sacrds de I'Inde et de la Perse (p. 89). 
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Persians assigned places in the sun, moon, and stars, to certain 
heavenly beings. In Hindu mythology also, we know that the 
region of the atmosphere, or Bhuvarloka, was, according to the 
Vishnu-Purana, the habitation of semi-divine beings called 
Siddhas.' Certain constellations were also supposed to be in
habited by the pious dead, who were regarded as their regents.^ 
The extreme antiquity of this belief among the Aryans is shown 
by the commentator Sayana on Rig- Veda, I. 50. 2, who tells us 
that in the Vedas the asterisms are inhabited by gods, or else 
regarded as the visible forms of pious persons after death? Here 
we have an exact parallel to the Aristophanic reference which 
constitutes one more link between the Dithyramb and the 
East.* 

Nor is this the only allusion in this play to Asiatic notions 
about the planets. In 11. 406-8 : 

ff ydp "StXfivr] x^ rravovpyog "HXtoc, 
vfiXv krri^ovXtvovrt rroXiiv rjSy xpovor, 
roXg jSap^dpoiai rrpoSiSorov rfjv 'EXXd^a. 

we have clear reference to the prevalent Oriental worship of the 
Sun and Moon, and to the normal difference between the Greek 
and Persian religions in this respect; while it would also seem, 
from the second line, as if Oriental influences were beginning to 
make themselves strongly felt in the religion of Athens at this 
time. In fact, there is something so pointed about the tone 
of both these passages, that one is led to infer that here 
Aristophanes is once again raising a protest against the intrusion 
of Medism into the life and thought of the City.' 

The reference to the Dithyrambic poet Ion is interesting in 
another respect. W e are told that the reason he was called the 

' See Monier-Williams' Sanskr. Dictionary, pp. 715 and 1114, 
^ Ibid., p. 574, col. 2. 
' Ibid., p. 464, col. 2. 

* The example quoted by Demetrius, De Elocutione, 91 (see Smyth's 
Melic Poets, Introduction, p. Ivi, footnote) of dithyrambic language: Btortp-
drovg rrXdvag, darpoiv Sopvrropov arparbv is very characteristic of Sanskrit lyric 
poetry in comparing the stars to an army. 
' Since writing the above, I find that the same idea has occurred to Miss 

Harrison, who is evidently referring to this passage in her Themis, p. 461. 
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Morning Star was because he had written an ode of which the 
first line began: 

aoiov dtpoipoirav dartpa fitivafitv dtXiov XtvKy rrrkpvyi rrpoSpofiov. 

W e wait the misty morning star with white wing speeding 
..Before the Sun. 

The fantastic alliterative style of this line had evidently 
caught the fancy of Athenian wits as a subject for satire. 
Indeed a love of alliteration appears to have been one of the 
marks of the dithyrambic style at this time, if we may judge 
from some other passages satirized by Aristophanes. Thus, in 
the Birds, Cinesias, in some nonsensical lines, which are intended 
as a specimen of his poetical skill, speaks of himself as 

dXifitvov aiBkpog avXaKa rkfiviav? 

" Tracing in heaven a harbourless track," where, of the four 
words in the line, three begin with the same letter. But perhaps 
the best example of this tendency given by Aristophanes occurs 
in the Frogs as follows: 

ti rig rrrepiiiaag KXtoKpirov Kivriaii^ 

aipoitv avpai rrtXayiav vrrkp irXoKa, K. i. X.^ 

where, again, we have the usual allusions to wings and air-
voyages in connection with that intrepid aviator Cinesias. 

N o w among the many metrical tours deforce characteristic of 
Sanskrit lyrical poetry, we find alliteration holds an important 
position, e.g., in two well-known poems, the Gltagovinda and the 
Nalodaya? Both these are highly artificial in style and exhibit 
great metrical skill, thereby showing other familiar features of 
the Dithyramb. 

W e see the same love of alliteration in the Persae of Timo
theos, a poem which has already been mentioned as presenting 
well-marked dithyrambic peculiarities. Indeed, a great deal of 
the obscurity of both Sanskrit and dithyrambic poetry may well 
be due to the difficulty of clear expression when fettered by 
complicated metrical rules. 

' See Birds, 11. 1400. ' See Frogs, 11. 1438-9. 
' See Colebrooke's Miscellaneous Essays, and Macdonell's Sanskr. Liter. 

I 
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Accordingly in the Acharnians, Aristophanes satirizes Hier
onymus—one of the dithyrambic poets of the day—when he 
represents the Chorus as offering Dicaeopolis an invisible 

helmet in these words : 
Xa^k S' kfimi y" 'ivtKa rrap' 'Itpoivvfiov 

OKOToSaavrrvKVOTpixd nrf "AiSog Kvvijv'' 

Here we have a double reference to the peculiarities of the 
dithyrambic style; first, in the use of the long compound ad
jective which describes the helmet and is obviously a parody of 
the dithyrambic compound, and in the next place, in the allusion 
to the invisibility which it bestows, i.e., the obscurity of its 
owner's language. 
Now in the Persae of Timotheos, of which we possess a large 

fragment descriptive of the destruction of the Persian fleet, the 
following lines occur, affording an instance at once of alliteration 
and obscure diction: 

€1 Sk dvriroixog aKr'ig rrpoaai^ti 

rroXvKpoTov pirraXai rdxa rrXevpdg 

rrevKag rrdXiv t^kpovro K. r. X.^ 

" But if the ram (of an enemy's ship) dashed like lightning 
against the bulwarks, they backed their vessels speedily, with 
many a resounding blow on the pinewood hulls." This transla
tion is of necessity somewhat free, as it is impossible to render 
accurately into English the peculiar effect of compression pro
duced in the original; and much the same difficulty meets us 
everywhere in attempting to give a literal version of a Sanskrit 
passage. 
Another very good example of alliteration is to be found in 

the following from the same poem : 

avriKa fikv dfitpiarofiovg 

aKovrag kK x€pwv tpi— 

rrrov, Spvrrrtro St rrpbaijirrov ovv— 

XI ^tpaiSa aroXfiv rrtpi 

arkpvoig tptiKov tvviprj, 

avvrovog Sk dpfib^tro 

'Aaidg oifiiayd.^ 

' See Acharnians, 11. 389-90. 

^ See Wilamowitz-Moellendorif's Persae of Timotheos, 11. 12-14. 

' See Persae, 11. 176-182. Compare the laboured description of the tiger 
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A remarkable feature of this poem, noted by Wilamowitz-

Moellendorff, is the fact that the diction employed by the more 

important personages is far superior in point of style to that of 

the minor characters—so m u c h so as to constitute almost a 
different dialect. 

Here w e have a parallel to the usual custom in Sanskrit 

literature, in which the kings, heroes, etc., always speak in 

Sanskrit, while the w o m e n and slaves use merely Prakrit, a de

based form of the classical language ; just as, at the present day 

in India, the native w o m e n speak a somewhat different language 

from the men. N o w this is a striking peculiarity in a Greek 

author; for it cannot be shown that there is any very marked 

difference between the language of the greater and lesser per

sonages in ordinary Greek drama. 

W e have also instances of fantastic phraseology of a very 

Oriental type in the Persae, e.g., aippuSrig a^axx^t^^og op^pog,^ 

for " brine " ; " mountain-born pines " {TrivKaim dpiyovoim)' for 

" oars " ; EyicX̂ ta-Et . . . TTES^O irXdipa vopacriv avyalg ' for " he will 

take in the Gulf with comprehensive glance "; aToparog . . . 

pappapo^syytig irdiSEg * for " teeth " ; and the comparison of the 

sea, strewn with dead bodies, to the starlit sky." 

This last instance recalls the famous metaphor of Aeschylus in 

the Agamemnon? but, whereas the older poet has a certain dignity 

and restraint about his diction, the fourth century writers aimed 

at novelty only, and very often produced the ridiculous effects 

so familiar to us in Oriental writers. But, whatever opinion 

m a y be held on the merits of fourth century poets, the undoubted 

killing his prey in the Mdlati and Mddhava (Wilson's Hindu Theatre, Vol. 
II. p. 43), and the excessive alliteration of the original Prakrit as there 
quoted and translated, TVara turanga jamgaluggarabhrida gala guhd gabbha 
gambhira ghaggharovalli, " roaring with a loud roar from the depth of the 
cavern of a throat filled with the flesh of man and steed." 

' 11. 71-3. ^ 1. 88. ' 11. 88-9. * 11. 103-4. 
' 11. 105-7: 

Kardartpog Sk rrbvrog 

kv Xirrorrvorig ^vxoartptaiv 

kydpyaipt aoifiaaiv, K. r. X. 

' 11.559-560: 
optijfiBv avQovv TTsKayoQ AiyaXov VEKpoig 

dvdpCJv 'A;^aiaiv vavriKoig T IpeiTrioig. 
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Asianism of Aeschylus shows that the influence of Persia had 
been already felt before the Peloponnesian War in Greek poetry 
as in other provinces of Hellenic culture. In fact, here as else
where, the period of the Peloponnesian War marks the time 
when the Greeks were least affected by that influence. 

It is not difficult to multiply examples of the Asianism of 
Aeschylus. Chief among these appears his love of bold metaphor, 
e.g., the comparison of the life-blood of the dying Agamemnon 
to the dew on a cornfield;' the phrase " swift-foot eye "' in the 
Seven against Thebes; the substitution of the words TTTJJVOV 
apyr\aTriv 6<piv ' in the Eumenides for " an arrow " ; the simile of 
the " bitter wrath " that " blows before the prow of the heart" 
in the Choephoroi; * and especially the comparison of the Danaids, 
in the Supplices, to fruit in an orchard." Very characteristic, too, 
of Sanskrit metaphorical style is the tendency of Aeschylus to 
pile one simile upon another, as in the speech of Cassandra in 
the Agamemnon {Vi. 1178 ff.), where the oracle is compared in 
swift succession to a bride, a wind, and a wave. 
Now Aristophanes was fully aware of these peculiarities in the 

style of Aeschylus, in spite of his general appreciation of the 
great tragedian. For example, when Euripides in the Frogs is 
represented as criticizing his rival and speaking of him as : 

dvBpiiirrov dypiorroibv avBaSoarofiov 

KOfirroipaKtXopprifioifa.^ 

' See 11. 1389-92 of the Agamemnon: 

KaKi^vaiiiiv b^tiav aifiarog aipayflv 

fidXXti fl' kptfivy ̂ aKdSi ipoiviag Spoaov, 

Xaipovaav ovStv fiaaov ̂  SioaSorif 

ydvti arroprirbg KoXvKog kv Xoxtvfiaaiv. 

^ I. 623. I give the M S S . reading. ' " A winged glancing snake," 1. 181. 
'' 11. 390-92 Choephoroi: 

. . . rrdpoiBtv Sk rrpippag 

Spifivg drirai KpaSiag 

Bvfiog, tyKOTOv arvyog, 

' 11. 965-973 Supplices. 

° See 11. 837-9. Note that Tucker refers Kofirro^aKtXoppfifiova not to com

pound words, but to closely packed phrases. 
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this really represents what Aristophanes considers just censure 
of Aeschylus, and is directed against the bold condensed ex
pressions and compounds of Asiatic type which he affected. W e 
have already met some of these Aeschylean compounds, e.g., 
Kwoti)vo^aXapoTrwXovg and aaX'TriyyoXoyxvTrrivacai. Another in
stance occurs in the Eumenides in SvKroSoTrâ TraXa,' the M S S . 
reading, which Sidgwick questions, regarding the form as unique. 
But in the face of the evidence of Aristophanes, we can hardly 
doubt that Aeschylus would have been capable of employing 
such a form. So also in the Frogs, where the Coryphaeus thus 
addresses Aeschylus: 

dXX' w rrpoirog rSiv 'EXXjjvttiv rrvpyijiaag pfffiara atfivd 

Kai Koafifiaag rpayiKOV Xrjpov Bappiov rbv Kpovvbv dfiei.^ 

we have a pretty clear allusion to the " piled up " compounds 
and torrential flow of Asiatic poetry as imitated by the tragic 
poet. In the epithet o^vuTaTov applied to him in the Clouds we 
have yet another hit at his love of uncouth and untranslatable 
compounds.' While anyone who has had the doubtful pleasure 
of construing an unannotated Sanskrit text will fully appreciate 
the value of the " wedges " (o-^^vac) brought on the stage in the 
poetic contest in the Frogs ; * for without some such means of 
splitting these long compounds the greater part of the text 
could not be translated. It is to be presumed, therefore, that 
Aristophanes playfully alludes to a similar necessity in the case 
of Aeschylus. Moreover, when Aristophanes in the same play 
ridicules his habit of introducing strange animals like " griffin 
eagles " {ypvwadTovg)? we are at once reminded of the monsters 
of Oriental art. In this case, indeed, we have something more 
than mere conjecture to go upon in holding that the comic poet 
intends a direct reference to Asianism. For he puts the matter 
beyond all doubt a few lines later by making Euripides declare 

' See 1. 387 of Eumenides. ' See 11. 1004-5. 
' Sidgwick tells us that Aristophanes is here parodying 1. 1467 of the 

Agamemnon where this word occurs and means " not to be allayed." 
* See 1. 801 of the Frogs. As a matter of fact Sanskrit students always 

split the long compounds at the point of suture thus |, as many a text can 
show, a custom which greatly enhances the value of second-hand texts. 

° See 1. 929. 
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that he did not resemble Aeschylus in his love for these weird 
animals, saying: 

oiix iirrrdKtKTpvovag p-d Ai' oiSi rpaytXdipovg drrtp av, 

dv roXai rraparrtrdafiaaiv ToXg MrfSiKoXg ypdfovaiv. 

Finally, in the Birds we have a very interesting allusion to 
Asiatic turgidity, where the Cock or Persian bird is greeted by 
Peithetairos on his appearance with cries of: 

rig rror' ia9' b fiovaofiavng drorrog opvig opijidrrig;' 

" W h o on earth is this poetico-prophetic, extraordinary, hill-
dwelling bird?" In this line we have the key to Aristophanes' 
conception of Asianism—it is mystical {povuopavTig), fantastic 
(aroTroc), and " high-falutin'" {opi^aTrig). The last word is a 
doubtful reading, as a difficulty arises as to the quantity and, 
even if we retain it, m a y rnerely contain a reference to the hill-
dwelling Persians; but it is tempting to see in it a further allu
sion—not out of place in an Aristophanic passage—to the bom
bastic or " lofty " style of the Oriental. If w e read d/3jOo)3arjje w e 
have, of course, an obvious reference to Asiatic luxury and 
softness. 

In this play, too, the Dithyrambic poet, who makes his entry 
with an appropriate invocation of the Cloud-City, thus: 

Ne^eXoKOKKuytW rdv tvSaifiova 

KXyaov, lit Moijaa, 

reaXg kv Vfiviiiv doiSaXg.^ 

and further shows the affection of his class for this subject of the 
clouds in the line: 

^rdXat TrdXat Sff rfivS' kytji KXyl^oi TrdXtv.* 

is represented as poorly-dressed, like a slave—presumably there
fore a Phrygian—and wearing the long hair characteristic of his 
type and of Asiatics generally.' Besides, his love of periphrasis 
shown in the parody: 

kyui fitXiyXbiaattiv krrkbiv 'itig doiSdv,^ K. T. X. 

' See II. 937-8. In the Peace also the 'irrrroKdvBapog is intended as a parody 

of Aeschylus' love of " c o m p o u n d " animals. 

' See 1. 276. ^ See Birds, I. 905 ff. ^ See 1. 921. 

* Cp. 1. 911 : irrtira Srjra SovXog Siv Ko/xiji' txtig', Cp.: aippayiSowxapyoKOfi^rag. 

' See I. 908. 
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(" sending forth a song of honey-sweet words "), and in his using 
the needless compound û avroSo'vrjrov for the simple vfavTov 
(1- 943). is eminently characteristic of Oriental style, and numerous 
instances might easily be quoted from Sanskrit lyric poetry. 

Another very Oriental linguistic peculiarity which now makes 
its appearance in Greek poetry is a love of repetition. W e see 
this trait in Hindustani grammar in the formation of the super
lative degree, which is expressed by the repetition of the 
adjective. In all ages of Sanskrit, too, repeated nouns, adjectives, 
etc., are commonly used to denote an intensive meaning,' and 
instances of this occur in the lyric poets. Hence Euripides in 
his Orestes appropriately makes the excited Phrygian slave break 
out into lamentations of the following sort: 

ijipovSa ^povSa, yd yd (I. 1373) : 
'IXiov'IXiov, iHfioi fioi (1. 1381) : 

and 
laXkfiiiiv iaXkfiuiv 
AapSavia K. r. X. 

In fact, the whole speech of this Phrygian is full of these 
repeated phrases. Euripides himself affected this mannerism, 
and was mercilessly parodied by Aristophanes in the Frogs for 
so doing. 

But the trait of all others most characteristic of Sanskrit 
poetry is a certain grotesqueness and lack of a sense of humour 
shown in the frequent introduction of startling metaphors and 
comparisons, and generally in sudden transitions. That this 
tendency to variety was also a feature of the Dithyramb we 
know from Plutarch;' and Aristophanes doubtless alludes to 
this in the Birds when he makes the Dithyrambic Poet Cinesias 
exclaim:' 

L o ! with light wings to Olympus I soar, 
Flying n o w hither, n o w thither, in greed 
For songs, as with fearless soul I speed 
O n a path unknown before. 

' See Whitney's Sanskr. Gramm., § 1260. 
' See Plutarch, De EI Apud Delphos, c. I X : Kai q.Sovai np fikv (sc. Aiovvaif) 

SiBvpafiPiKd fikXri rraBdv fitard Kai fttra^oX^g, rrXdvriv nvd Kai Siaipopriatv kxovaiig. 
' 11. 1372 ff.: dvarrtrofiai S^ rrpbg "OXvfirrov rrrtpvyytaai Kovipaig K. T. X. 
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In Sanskrit poetry this quaintness of imagery is especially 
noticeable in similes connected with the lotus and the elephant, 
which are compared to the most varied objects, often with 
ludicrous results.' Again and again we find the heroine's gait 
compared to that of a young elephant, while her lips, eyes, 
hands, and feet may all equally readily be likened to the blossom 
of a lotus. A n d can anything, according to European notions, 
be more comic than the comparison of the heroine by the hero 
to an elephant at the end of the Sakuntald, where the recogni
tion scene takes place? Here he wonders at his having failed at 
first to recognize her in these words: " M y mind has passed 
through such transitions as if one were to say ' that is not an 
elephant' while its form was before one's eyes and doubt were 
to arise in the mind on its walking past, but conviction were to 
take place after seeing its footsteps."' It should be remarked 
that in this passage the comparison is merely accidental, any 
other object than the elephant being just as easily substituted 
to illustrate the perplexity of the speaker. A maiden's gait, how
ever, is often deliberately likened to that of an elephant; while 
the rain-cloud, elephant, and lotus are incessantly employed 
together in Indian similes, and the first two are frequently com
pared with each other, e.g. in Wilson's translation of the drama 
called Mricchakati or The Toy Cart, Act V, we read of: 

The Clouds that like unwieldy elephants 
Roll their inflated masses grumbling on. 

' As an example of the far-fetched style of Sanskrit imagery we may note 
the following from the Vikramorvasl: 

parijanavanitakararpitabhih 
parivrita(s) esha vibhati dipikabhih, 
girî  iva gatimaij. . . . 
anutatapushpitakarnikarayashtih 

(Act III, Scene 2). 

" H e {i.e., the king) surrounded by lanterns held in the hands of the women 
of his suite appears as he moves Hke a mountain whose slopes are covered 
by the blossoms of the slender karnikdra." 
^ See Act VII. verse 195 of Sakuntald, p. 309 of Monier-WiUiams' 

edition: 

yatha gajo neti samaksharupe tasminn atikramati sariisayah syat 
padani drishtva tu bhavet pratitis tathavidho m e manaso vikarahi// 
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In further illustration of this tendency, the following passage 

from the Sanskrit prose-romance, Harsha-Carita (written about 

the seventh century of our era),i taken from the translation given 

in Macdonell's Sanskrit Literature, will afford an excellent idea 

of Oriental bad taste and lack of humour. It describes a princess 

as " lost in the forest and in thought, bent upon death, and the 

root of a tree, fallen upon calamity and her nurse's bosom . . . 

her mouth closed with silence as well as by her hand, and held 

fast by her companions as well as by grief I saw her with her 

kindred and her graces all gone, her ears and her soul left bare, 

her ornaments and her aims abandoned, her bracelets and her 

hopes broken, her companions and the needle-like grass spears 

clinging round her feet, . . . her sighs and her hair long, her 

limbs and her merits exhausted, her aged attendants and her 

streaming tears falling down at her feet," etc. 

Another feature of Sanskrit and of Oriental literature in 

general is a great love of detail. This is particularly noticeable 

in the Harsha-Carita, which is so filled with lengthy description 

that there is hardly any room for narrative. N o w it is interest

ing to note that one of Aristotle's criticisms of the typically 

Hellenistic poet Chaeremon is that he is aKpt/3j?c • . . SxnrEp 

Xoyoypdipog? Sandys thinks that this love of detail is shown in 

a fragment by him, preserved by Athenaeus, enumerating the 

flowers of a garland. 

N o w we are told by Athenaeus that Chaeremon had a great 

partiality for flowers, passages from several of his plays being 

quoted in proof of this. These are all very reminiscent of Oriental 

lyric poetry in general, which, to an even greater degree than 

any poetry of the Hellenistic age, has always delighted in 

painting the beauty of natural scenery and of flowers in par

ticular. Especially suggestive of Sanskrit lyrical style are the 

passages from his Oineus and A Iphesiboea. That from the Oineus 

depicts a group of sleeping maidens. The opening lines are 

painfully typical of Oriental bad taste and want of restraint, 

recalling many of the worst features of Kalidasa's style; the 

concluding lines, of which a translation follows, are poetical, but 

' See Macdonell's Sanskr. Liter., pp. 333-4. 
" See Aristotle, Rhetoric, III. 12. 2. 
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the reference to the crocus is marred by the fantastic style so 

often to be met with in Sanskrit poetry, and so frequently 

derided by Aristophanes as a feature of the new poetic school. 

On beds of elecampane they lay 
Asleep, or wove in wreaths the dark-winged leaves 
Of pansies and the crocus that bestows 
The sun-bright image of its own abode 
On maidens' raiment. Pillowed were their heads 
On marjoram that bloomed 'mid meadows soft. 
Fed by the dew.'̂  

The passage from the Alphesiboea is even more suggestive of 

Oriental influence; for there we have a picture in which flowers 

are compared to women, as often in Sanskrit Lyric, in such a 

way that the identity of the one class is lost in that of the 

other; and, were it not that Athenaeus has warned us to expect 

a description of flowers,' we should have fancied that the frag

ment referred to persons alone. This tendency to personify 

flowers is further shown in the fragment preserved by Athenaeus 

from Chaeremon's lo, in which they are called iapog TEKVO, just 

as in The Centaur he speaks of them as Xtipl?ivog Ttuva, and in 

his Dionysos the ivy is called Xopuv tpatrrrig . . . iviavTov 

SE watg. 

The examples of this tendency in Sanskrit literature are so 

numerous that there is no difficulty in producing parallels. In 

the Sakuntald, when the heroine is about to leave the grove in 

' Athenaeus, XIII. 6o8a: 

'Yrrvuiptvai S* tmrrrov tXtviiiiv trri, 

iitiv Tt fitXavo^vXXa avyicXuiaai rrrtpd 

KpoKov B', '6g fiXiitiSig tig ii^dafiara 

rrtrrXijiv aKidg tiSuiXov tiaopbpyvvrai, 

tpaaig Sk BaXtpbg kKrpaiptig dfidpaxog 

Xtifiuiai fiaXaKoXg k^krtivtv avxkvag. 

^ S e e A t h e n a e u s , X I I I . 6 o 8 d : 'ErriKardipopog Sk tiv b rroirirffg oiiro£ Kat krri 
rd dvBri, kv 'AXiptaipoiif friai' 

Kai aiiifiarog fikv o^tig Kartipyd^tro 

ariX^ovra XtvKip xpw/'art Siarrptrrrj' 

aiSug S' krrtppvBfiii^tv ^rribirarov 

kpvOrifia Xafirrpip rrpoariBtXaa xpti/tart* 

Kofiai Sk KTjpoxpiHrtg K. r. X. 
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which she dwelt, one of the characters in the play invokes the 
trees thus:' " Listen, listen ye neighbouring trees of the penance-
grove ... let her be affectionately dismissed by you all"; 
while another of those present remarks on the signs of grief at 
her departure shown by the grove and its denizens, as follows:' 
" The deer let fall the mouthfuls of Darbha-grass, the peacocks 
cease their dancing, the creepers, as they cast their pale leaves, 
appear to shed tears." Then the heroine proceeds to say fare
well to a young jasmine which she calls her " tendril-sister, 
the moon-light of the grove,"' and speaks of its branches as 
" arms." All this, as we may see, becomes sufficiently exag
gerated and ludicrous when the tendency is carried as far as it 
usually is by Indian poets, and enables us to appreciate the 
earlier Greek feeling of derision for the fantastic dithyrambic 
and Hellenistic style. 

The following passage from the Vikramorvasl is a further 
instance of the tendency to personify nature in Hindu poetry. 
It depicts the heroine recovering from a swoon: * 

As shows the night when darkness fades away 
And the moon rises, or as gleams the flame 
Of evening fires through smoky masses thick 
A pathway clearing, or even as the Ganges 
That turbid once with crumbling banks appeared 
Grows clear again, so this fair maid is freed 
From faintness. 

^ The versions given are those of Monier-Williams' edition. See Act IV. 
p. 161 where Kasyapa speaks: 

Bho! Bhoh sannihitas tapovanataravah 
. . . sarvair anujnayalarn v. 89. 

^ Act IV. p. 164: Priyarhvada speaks: 

udgalitadarbhakavala mrigah parityaktanartana mayurah | 
apasritapandupattra muhcanty asruniva latah v. 92. 

' P. 165 Monier-Williams' Text: 

lata-bhaginim, vanajyotsnam. 

* See Monier-Williams' Text. The King speaks: 

avirbhute sasini tamasa ricyamane Va ratrir, naisasya 'rcir 
hutabhuja iva chinnabhuyishthadhuma, / mohena 'ntar varatanur 
iyaih lakshyate mucyamana, Gaiiga rodhahpatanakalusha gacchati 

'va prasadarp.// 
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In the above passages we have also some very good examples 
of the descriptive power of the Sanskrit compounds. Thus the 
idea " bursting thro' masses of smoke " is expressed by the com
pound adjective chinna-bhuyishtha-dhicmd applied to the flame; 
while the picture of a river in flood with turbid stream and 
crumbling banks is given in the one word—rodhahpatanakalushd. 
A still more striking instance of the Indian love of similes 

from nature is afforded by the description of Damayanti in the 
sixteenth canto of the Tale of Nala, where she is compared in 
the space of a few lines' several times to the full moon, the 
crescent moon, the night, the moon-light, the lotus-flower, and 
a failing stream. And in the Ritusanhdra, a typically Asiatic 
poem on the six Indian seasons, we have the constant occur
rence of comparisons of a similar nature between persons and 
flowers, together with the usual Oriental extravagance and bad 
taste, which in this poem, as elsewhere, mar many passages of 
great beauty and feeling for nature. 
But it is in the twelfth canto of the Tale of Nala that we get 

one of the best illustrations of Asiatic exuberance in describing 
natural scenery. This opens with the description of a forest in 
which all its trees are enumerated in turn. Needless to say the 
Sanskrit compound is here given full play. It may not be amiss 
here to quote the passage as rendered by Dean Milman:' 

Thick with Sals, bamboos, Aswatthas, Dhavas, and the Ebon dark. 
Oily Inguds, Kinsuks, Arjuns, Nim trees, Syandans, Silmalas; 
Full with Rose-apples and Mangoes, Lodh trees. Catechus and Canes, 
Blushing Lotuses, Kadambas, and the tree with massy leaves; 
Close o'erspread with jujubes, Bel trees, tangled with the holy Fig, 
Palms, Priydlas, Dates, Haritas, trees of every form and name. 
Pregnant with rich mines of metal many a mountain it enclosed. 
Many a shady resonant arbour, many a deep and wondrous glen; 
Many a lake, and pool, and river, birds and beasts of every shape. 
She, in forms terrific round her, serpents, elves and giants saw: 
Pools, and tanks of lucid water, and the shaggy tops of hills. 
Flowing streams and headlong torrents saw, and wondered at the sight. 

^ See Tale of Nala, Canto XVI. verses 11-14. 
^ See Canto XII. verses 3-9: 

salavenudhavasvatthatindukengudakiriisukaih, 
arjunarishthasanchannam syandanaisca sasalmalaih, etc. 
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A n d in the same canto we see to what length the Oriental 
went in his personification of nature. For Damayanti, in her 
distress at the loss of Nala, here invokes the assistance of the 
Asoka tree as follows: 

To another region passed she, there with voice by weeping choked 
Mourns she, till with eyes o'er-flowing an Asoka tree she saw. 
Best of trees, the Asoka blooming, in the forest she approached. 
G e m m e d all o'er with glowing fruitage, vocal with the songs of birds 
Ah, behold, amid the forest flourishes this happy tree. 
With its leafy garlands radiant as the joyous mountain-king, 
O thou tree with pleasant aspect from m y sorrow set m e free. 

and further on similarly: 

That I may depart ungrieving, fair Asoka, answer me. 
Truly be thou named Asoka, as the extinguisher of grief. 

Here we have much the same idea as is presented by the 
Greek worship of Hamadryads. 

Similarly, the Mdlati and Mddhava contains a long detailed 
scenic passage full of the names of Indian trees.' W e may com
pare also the following beautiful passage from the Vikramorvasl, 
which is not unworthy of the genius of Theocritus: 

'Tis past mid-day. Exhausted by the heat. 
The peacock plunges in the scanty pool, 
The tall tree's root: the drowsy bee 
Sleeps in the hollow chamber of the lotus 
Darkened with closing petals : on the brink 
Of the now tepid lake the wild duck lurks 
Amongst the sedgy shade; and even here. 
The parrot from his wiry bower complains. 
And calls for water to allay his thirst.̂  

(Wilson's Version). 

Now we meet this love of flowers and scenery with ever-
increasing frequency in Greek poetry from the fourth century 
onwards. In the time of Aristophanes we see it in the case of 

1 See page loo of Wilson's Hindu Theatre, Vol. II. See also verses 26-31, 
Chapter III. oi Kumdra-Sambhava. 
° See Vikramorvasl, Act II. at end: 

Katham arddham gatam divasasya; atah khalu 
ushnaluh sisire nishldati tarof mulalavale sikhl; 
nirbhidyo 'parikarnikarakusumany aserate shatpadah,'etc. 
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Agathon, a tragic poet of dithyrambic type, who wrote a play 
called The Flower, and was bitterly satirized by Aristophanes' 
for his effeminate appearance and life. This circumstance would 
lead us to expect Asianism in his case. Moreover, Euripides, 
who is coupled with him by Aristophanes, has, almost alone of 
the classical Greek poets, shown a strong feeling for Nature in 
the beautiful lyrics of the Bacchae, while at the same time he 
displays an Oriental love of subtle philosophical disquisitions, 
and heralds in the new Hellenistic era in many respects. 

It is well known that during the Alexandrian Age the Greeks 
tended to take a greater interest in natural scenery, and various 
reasons have been offered in explanation of this phenomenon. 
If we suppose that the signs of this tendency first appeared with 
the new Dithyrambic School and writers of kindred style at the 
end of the fifth century, and that this was due to increased 
intercourse with Asia Minor, it is obvious that after the conquests 
of Alexandria, when that intercourse must have been much 
greater, this tendency would become much more apparent. 

This we see in the Bucolic poems of Theocritus and in the 
Argonautica of Apollonius Rhodius. The latter work, with its 
many beautiful though brief scenic passages, shows a far keener 
feeling for Nature than might have been expected from the 
general plan of the work. In the third book we have a typically 
Oriental comparison in the lines which depict the the meeting of 
Jason and Medea:' 

So these twain stood—all stirless and wordless stood face to face: 
As oaks they seemed, or as pines upsoaring in stately grace. 
Which side by side all still mid the mountains rooted stand 
W h e n winds are hushed; but by breath of the breeze when at last they are 

fanned. 
Stir they with multitudinous murmur and sigh—so they 
By love's breath stirred were to pour out all in their hearts that lay. 

(Way's Version.) 

^ See Thesmophoriazusae, 11. 82 ff. 
^ Argonautica, Bk. III. 11. 967-72 : 

Tbi S' dvtip Kai dvavSoi ktpkaraaav dXXr]Xoiaiv, 

ff Spvaiv, rj fiaKpyaiv ktiSofitvai kXdryaiv, 

ai re rrapdaaov tKtiXoi kv ovptaaiv k^pii^iovrai, 

vrivtfiiy' K. T. X. 
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Here and in the following lines descriptive of Medea:' 

iaivtro Sk ippkvag tlaui 

rrjKOfikvri, olov rt rrtpi poSkyaiv tipari 

rriKtrai fiipoiaiv iaivofitvrf ipaktaaiv. 

we have the Sanskrit parallel between persons and trees and 
flowers, which, though in a modified form familiar to modern 
poetry, was more or less foreign to strictly classical style. 

In Theocritus we need only recall the famous comparison of 
Bombyca with the violet and hyacinth in the well-known lines 
from the Tenth Idyll: 

Kat ro iov fikXav kvri, Kai a yparrrd vaKivBog. 

or the lines in the Third: ̂  
aiBe ytvoifiav 

a (3ofi0£vaa fiiXiaaa, Kai kg rtbv dvrpov 'iKoifiav, 

rbv Kiaabv SiaSig Kai rdv rrrkpiv, f rv rrvKaaSy 

SO suggestive of Sanskrit erotic lyric with its excessive employ
ment of similes from plant and animal life, and constant 
references of a similar sort to the bee and flowers.' Detailed 
description, too, as in the case of Chaeremon, meets us in the 
Bucolic School. 

Instances of this are the long account of the Adonis-festival 
in Theocritus, and the flower-gathering scene in the Europa^ of 
Moschus, while, perhaps, of all Hellenistic poetry the most 
typically Oriental example is to be found in the Garland of 
Meleager. Of this we possess the dedication, a passage of about 
sixty lines, in which the several Greek poets are each compared 
to a different flower. 

' See Argonautica, Bk. III. 11. 1019-21, and cp. iakuntald where the 
heroine is compared to " a Madhavi creeper touched by the wind the 
scorcher of its leaves" in Act III. v. 63: 

pattranam iva soshanena maruta sprishta lata madhavi. 

^ See Theocr. Idyll 3, 11. 12-14. 
' Cp. Sakuntald, Act III. v. 77: 

aparikshatakomalasya tavatkusumasyeva navasya shadpadena | 
adharasya pipasata maya te sadayam, sundari, etc. 

also Act V. V. 103: abhinavamadhulolupas tvarh tatha, etc. And Act III. 
V. 152: bimbadhararh sprisasi ced bhramara priyayas tvam, etc. 

* See II. 63-70 of the Europa, 
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This we are told was the model of all subsequent Anthologies, 
which now became a very popular form of composition in 
Greece. It is interesting, therefore, to notice that the Persians 
give titles such as Bahdristdn or Garden of Spring and Gulistan 
or Garden of Roses to miscellanies on different subjects;' and 
this, together with the circumstance that Meleager and Arte-
midorus, the earliest Greek writers of Anthologies,' were natives 
of Asia, would seem to show that the origin of Anthologies was 
Oriental, and their appearance in Greece but one more instance 
of the excessive interest in natural scenery characteristic of 
Asiatic influence on Greek literature of the Alexandrian Age. 

The tendency to obscurity of style and the love of rare words, 
mentioned by Aristotle as among the signs of frigidity, are also 
features of Alexandrian poetry, and meet us particularly in 
Lycophron.' In his case the obscurity is chiefly due to the 
introduction of mythological and far-fetched references, which 
were very popular in Alexandrian times. Instances of this 
abound in Sanskrit lyric poetry, e.g. the reference in the Sakun
tald * to the constellation ViSakha and the Moon, whose history 
is compared to that of the hero and heroine; in the Mudrd 
Rdkshasa"^ the reference to Siva and Vishnu in the songs of 
the First Bard, where diva's necklace of skulls is unhappily 
likened to a " row of swans sailing through the sky "; and also 
numerous allusions to the bow of Indra, the Sun, and the Moon.' 

The preludes, especially, are full of mythology and open with 

' See Sir William Jones: A Grammar of the Persian Language, p. 109. 
^ See Croiset's Greek Literature, p. 463. 
' Note, too, that Lycophron resembles the dithyrambic school in his love 

of alliteration, cp. the following lines from his Alexandra: 

Kai rrarpi rrtfi\pag rdg krrriKoovg Xtrdf, 

arrjaai rraXifirrovv tig rrdrpav, 'oBtv rrXdvrfg 

HaKkriviav trrijXBt yriytviov rpoijiov' (11. 125-7.) 

and fines such as : 

kv ravpofiopipqi rpdfimSog rvrriiifiari. (1. 1299.) 

* See Monier-Wilhams' Ed. Act III. p. 113. 

' See Wilson's Hindu Theatre, Mudrd Rdkshasa Act III. sc. 3. 
" The Uttara-Rdma-Carita is especially full of mythology. Cp. also 

Sakuntald, Act VII. v. 191. 
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a prayer or benediction invoking a deity, after the fashion of 
the dithyrambic ava(5oXa(? 
The following quotation' from the Mdlati and Mddhava may 

give some idea of the Hindu love for mythology and lurid 
imagery, and illustrate the nature of the different influences 
which made themselves felt in varying degree in Aeschylus, 
Timotheos, and Lycophron, all poets undoubtedly tinged with 
Asianism: 

Hail! hail! Chamunda, mighty goddess hail! 
I glorify thy sport, when in the dance 
That fills the court of Siva with delight. 
Thy foot descending spurns the earthly globe. 
Beneath the weight the broad-backed tortoise reels; ̂  
The e%% of Brahma' trembles at the shock; 
And in a yawning chasm, that gapes like hell, 
The sevenfold main ° tumultuously rushes. 

The elephant hide that robes thee, to thy steps 
Swings to and fro; the whirling talons rend 
The crescent on thy brow; from the torn orb 
The trickling nectar falls, and every skull 
That gems thy necklace laughs with horrid life.' 
Attendant spirits tremble and applaud; 
The mountain falls before the powerful arms. 
Around whose length the sable serpents twine 
Their sweUing forms, and knit terrific bands. 
Whilst from the hood expanded frequent flash 
Envenomed flames. 

As rolls thy awful head. 
The low'ring eye that glows amidst thy brow ' 

' See Liddell and Scott's Lexicon, sub dfuftidvaxreg. Also Scholiast on 

Clouds, 1. 595. 
^ It is given direct from Wilson's version in his Hindu Theatre of the 

Mdlati and Mddhava. See Act V. pp. 58-9. 
^ This refers to a legend according to which the earth was supported on a 

tortoise. 
* This refers to the World-Egg from which Brahma emerged first of all 

things. 
° This denotes the Seven Seas of the Universe according to Puranic 

mythology. 
^ ^iva is represented in Hindu Art with a necklace of human skulls. 
' This deity is often depicted with three eyes, one of which is in the 

centre of the forehead. The whole passage is a correct description of l̂ iva as 

revealed in Indian Art. 

K 
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A fiery circle designates, that wraps 
The spheres within its terrible circumference: 
Whilst by the banner on thy dreadful staff. 
High-waved, the stars are scattered from their orbits. 

In this passage we have at once the lurid imagery of 

Aeschylus, the bad taste and senseless detail of Timotheos, and 

the mythological extravagance of Lycophron. 

To conclude, the most striking feature of the dithyrambic 

style, viz., the use of long compound words, becomes increasingly 

popular in Hellenistic poetry, e.g. in Philoxenus, as we can see 

from the examples from his Deipnon, given in Athenaeus 

(XIV. 643). That these were no longer confined to the dithy

ramb we know also, from the fragments of the Meliambi of 

Cercidas, lately discovered, which abound in long and expressive 

compounds, e.g., pviroKifiSoTOKOiva (fr. l), TrtptXoirapKO^ayiov (fr. 3), 

(TVOTrXovroavvri and aoTEpoTTaytpETag (fr. l). 

In fact, it may be said that, after the conquests of Alexander, 

Asianism enters into every department of Greek life and cul

ture so thoroughly that many Asiatic ideas dating from earlier 

times are falsely supposed to be due to the preponderating 

Oriental influence which then set in. Thus the legend of the 

connection of Dionysos with India is believed to date from post-

Alexandrian times, and to have arisen from the desire to insti

tute a comparison between Alexander the Great and the wine-

god.. In the following book we shall have occasion to show that, 

centuries before the Macedonian conquest, a far closer parallel 

to Dionysos already existed in the East. 
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CHAPTER I 

SOMA AND DIONYSOS 

Asia and the Bacchic cult in the Classical writers—Langlois—The Vedas 
and the Zetid-Avesta—The Soma sacrifice—Duncker—Rohde and the 
Bacchic frenzy—Evidence of the Sdma- Veda—Plato and Euripides on the 
Dionysiac madness—Soma as Giver of Wealth, Seer and Poet—Dionysos 
Dendrites and Soma the Plant-God—Derivation of Semele—Dionysos 
"Yifg and Soma the Lord of Waters—The Muses, Nereids and Apsarasas— 
Triton and the Vedic Trita—Nysa—Soma the god of the hills—Zagros— 
Ewoi and Svaha—Dionysos Liknites and Soma the Child-God—lakchos. 

NOW that we have seen how great was the influence 
exerted on Hellas by the culture of Asia, during and 

after the Median Supremacy, it may not seem strange that the 
most popular deity in Greece in the fourth century B.C. should 
reveal clear tokens of an Asiatic origin. 

A m o n g the ancients, Euripides, in his Bacchae, shows that he 
considered Dionysos as coming from Asia; but the birth-place 
of the god is there given as Thebes, and he is regarded by the 
poet as an Asiatic only in so far as he has adopted Oriental 
manners and garb. Later writers, e.g., Diodorus Siculus, Strabo, 
and Apollodorus, all make reference to an Indian expedition 
of Dionysos ; but, speaking generally, they seem to hold that he 
came to India from Europe originally, and not from the adjacent 
countries of Media and Persia. Cicero' speaks of five Dionysi, 
and tells us that the third of these was said to have ruled over 

' Vide De Natura Deorum, Bk. III. cap. 23 § 58: "Dionysos multos 
habemus, primum Jove et Proserpina natum, secundum Nilo. . . . tertium 
Cabiro patre, eumque regem Asiae praefuisse dicunt, cui Sabazia sunt insti-
tuta," etc. Note that Lobeck gives it as his opinion, in his Aglaophamus, 
that these many gods really represent discrepancies in the ritual of the god 
as practised by different sects. 

133 
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Asia, and that the Sabazian rites were instituted in his honour, 
thus equating the Asiatic Dionysos with Sabazios. Here, again, 
however, we have no proof that this third Dionysos was regarded 
by Cicero as of Asiatic origin. In fact, it is not till we come 
to modern times that we find this view plainly stated. 

The famous French Orientalist, Langlois, in a Memoire sur la 
Diviniti VMique appeUe Soma, published in Paris in 1853, at a 
time when the theory of the common origin of Greek and 
Indian mythology was being loudly proclaimed, boldly declares 
that Dionysos is identical with the Aryan Soma.' This point of 
view is consistent with the theory which would place the arrival 
of Dionysos in Hellas before the date of the Ionic settlement in 
Asia Minor, i.e., somewhere before the thirteenth century B.C. 
For the Aryan migrations, as we have seen, are usually supposed 
to have taken place between 2000 B.C. and 1500 B.C. Nor is it in
consistent with Athenian tradition, according to which, as we 
learn from Foucart, the god came to Attica in the fifteenth 
century.' Be this as it may, the identification of Soma and 
Dionysos is equally consistent with the theory which would 
place his coming much later. For, if we allow that Greece and 
Asia were in particularly close contact from the time of Croesus 
onwards, this would account for the introduction into Greece 
about the sixth century B.C. of an Asiatic cult (itself dating in its 
proper home from a much earlier period) such as that of Soma 
or Haoma, which has very many points of resemblance to the 
Hellenic worship of Dionysos. 
Our chief sources of information for the cult of the Aryan 

deity Haoma, or Soma, are the Zend-Avesta and Vedas. Of 
these the Zend-Avesta depicts the worship of this god as it 
existed in Iran or Old Persia among the ancient Persians, i.e., 
the Aryans, previous to the separation of the stock into its 
Western and Eastern, or Persian and Indian branches. The 

' Maury, also, in his first volume of the Histoire des Religions de la Grice, 
published in Paris in 1857, follows Langlois in identifying Soma and 
Dionysos; he says of the latter, "Sa legende offre une ressemblance si 
frappante avec celle du dieu Soma. . . . qu'il est difficile de ne pas croire k 
une origine asiatique de Dionysos.'' 

" See Chapter III. oi Le Culte de Dionysos en Attique. 
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Vedas represent the form of the cult as it existed among 
the Indians shortly after the separation of the stock, and also 
contain evidence of the state of the worship previous to this 
period. From them we can see that practically the same cult is 
depicted in the Avesta and the Vedas. It was formerly held 
that, of the two, the Avesta writings were of the higher antiquity, 
and Haug, in accordance with this view, would place the 
beginning of the sacred literature of Persia as early as 2400 
B.C.,' holding that it was completed about 400 B.C. But Prasek, 
a more recent authority, gives it as his opinion that the 
Avesta, as we possess it, dates from post-Alexandrian times. 
H e refers, however, to Blochet's view that, even before the 
Achaemenid dynasty, a similar work may have been in existence.' 
In any case, the Avestan information on the Haoma-cult cor
responds sufficiently closely to the Vedic account of the Soma-
worship to enable its evidence to be adduced in confirmation of 
that of the Vedas. It is, however, much less copious than the 
Vedic sources, and hence we shall be chiefly concerned with the 
latter in this and the following chapters. 

N o w according to such sound authorities as M a x Miiller and 
Professor Macdonell,' the Rig- Veda was composed and handed 
down in oral form from about 1200 or 1300 B.C.; and we are 
told, further, by the latter that the text existed in its present 

^ See p. 136 of Haug's Essays. 
^ See PraSek: " N u n bricht sich Tag u m Tag sicherer die Uberzeugung 

Bahn, dass in Avesta ein Sammelwerk spaterer, arsakidischer, ja vielleicht 
erst Sassinidischer Zeit, zu ersehen ist. M a g einem die wohlbekannte 
Theorie Darmetesters noch so radical erscheinen, eines bleibt immerhin 
Tatsache, dass das Avesta in seiner zur Zeit Sapors II kanonisierten Re-
daktion nachalexandreisch ist. Blochet hat zwischen den divergierenden 
Ansichten den Mittelweg betreten mit der Behauptung, dass die SAssani-
dische und selbst die nachs4ssanidische Tradition mit den Momenten 
iibereinstimmt, die uns Geschichte und Archaologie des alten Iran als 
Beweismaterial bieten. Nach Blochets wohlbegriindeter Meinung ist die uns 
vorliegende Redaktion des Avesta ganz und gar in das erste Jahrhundert 
unserer Ara und in die Anfange der SassSnidendynastie zu setzen, man darf 
sich aber nicht dem Glauben hingeben, dass die Achameniden oder so gar 
schon deren Vorganger derartiges nicht besessen hatten, wenn auch nichts 
davon auf uns iiberkommen ist." 
' See Macdonell's Sanskrit Liter., p. 12. 
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form as early as 600 B.C.' Macdonell also holds that the texts of 

the Sdma- and Atharva- Vedas and the oldest form of the Yajur-

Veda were constituted about 1000 B.C.' Of these, we shall deal 

here only with the ninth book of the Rig- Veda and with the 

Sdma- Veda, as the evidences for Soma worship are confined for 

the most part to these portions of the Vedas. The Sama- Veda 

is simply a compendium of Soma-ritual derived from the ninth 

book of the Rig- Veda, and it is of this Veda, in consequence, 

that most use will be made. 
Now it should be made clear that till recently we had no 

MS. in Sanskrit earlier than the fifth century of our era; while 

we are told that those earlier than the fourteenth century are 

rare.' Hence, the actual texts of the Vedas that we possess are, 

of course, of much more recent date than the original first texts. 

It is even doubtful whether the Vedas were committed to writ

ing before the time of Buddha; * but one thing is clear, viz., that 

the oral system in India was so complete that our present texts 

more or less faithfully represent the religious beliefs of the early 

Aryans at the time when they invaded India. 

W e may now proceed to show in outline what were the lead

ing features of the Soma-cult as depicted in these sacred poems 

of the East. The following quotation from Monier-Williams' 

Sanskrit Dictionary, taken from the article on Soma, and de

rived from these sources will afford a convenient synopsis of the 

subject. " Soma, ... a particular climbing plant, Sarcostema 

Viminalis or Asclepias Adda (said to grow abundantly on the 

mountains of India and Persia); this celebrated plant sometimes 

called the ' moon plant,' and perhaps a kind of milk-weed, was 

formerly a most important ingredient in sacrificial offerings, 

and is perpetually alluded to in Vedic literature, as well as in 

the Persian Avesta; it was collected by moonlight on certain 

mountains, stripped of its numerous leaves, and then carried to 

the place of sacrifice; the stalks having been there crushed 

between stones by the priests, were sprinkled with water and 

placed on a sieve or strainer for purification, whence, after 

' See Macdonell, p. 50. ^ Ibid., p. 47. 
' Ibid., p. 18. 
* See Weber's History of Indian Literature, p. 18, footnote. 
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further pressure, the acid juice trickled into a vessel; after 

which it was mixed with clarified butter, flour, etc., made to 

ferment, and then offered in libations to the gods, or drunk by 

the Brahmans, by both of whom its exhilarating or intoxicating 

qualities were supposed to be highly prized; it is sometimes 

described as having been brought from the sky by a Syena or 

Falcon, and guarded by the Gandharvas; sometimes ... as 

having been brought from a spot where it had been nourished 

by the rain-god Parjanya, who is represented, in R.V. IX. 82. 3, 

as its father, the god Soma being elsewhere described as rejoic

ing in the society of the waters." 

Here we have a conception which is at once that of a vegeta

tion-deity and a god of intoxication, and these two aspects 

belong also to Dionysos. Now, in the Homa Yasht of the Zend-

Avesta, which contains all the information we possess as to 

the Old Persian form of the cult, Homa is described as being 

" golden-coloured, with hanging tendrils," and reference is made 

to the exhilarating qualities of the beverage made from the 

twigs of the Homa. So, too, in the Sdma- Veda, Indra, the god 

of War, is repeatedly summoned to drink the invigorating Soma 

which gives him strength to slay his foes. Thus in the Sdma-

Veda (I. V. 2. 4, verse 2) we read: svadishthaya madishthaya 

pavasva Soma dharaya (" flow, O Soma, with sweetest and most 

intoxicating draught"); and in countless other passages similar 

invocations may be found. 

W e know, further, that the early Aryans distinguished between 

the earthly Soma or Haoma, and the divine plant, which is 

depicted as white-coloured in the Avesta, and as growing on 

the tree of Heaven.' Duncker, who sees in this an analogy to 

the difference between the heavenly and earthly mead of the 

Greeks, regards Dionysos as the counterpart Of Soma in so far 

as he is " giver of the drink-offering . . . himself as a sacrificer, 

the exciter of that devotion, of that stormy and importunate 

sacrificial song which we found in the worship of the Indians." 

H e also thinks that the vine was brought from Syria to Greece, 

and that Dionysos, from having been in earlier times a god ol 

^ See p. 56 of V. Henry's Soma et Haoma (Paris, 1906). Also Duncker's 
History of Greece, Vol. I. pp. 184-7. 
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mead, became subsequently a vine-god. He does not think that 
the worship of Dionysos began in Thrace, but says that, about 
the seventh or sixth centuries, the god underwent a fusion with 

a deity of a very different nature. 

According to Rohde, orgiastic excitement was the original 

feature of the Dionysiac cult, and the connection with the vine 

was a later development.' This would fit in well enough with 

the theory of the Asiatic origin of Dionysos, inasmuch as we 

know of an Asiatic cult of a highly orgiastic nature, viz., that of 

Cybele, with which the cult of Bacchus was undoubtedly closely 

connected. Rohde, however, considers that the cult was of 

Thracian origin, and tells us that the necessary state of tKcrramg 

was produced in Thrace by the use of a kind of hasheesh or 

Indian hemp. So among the Indians Soma, and in later times 

among the Greeks wine, would serve the same purpose.' In a 

word, while the means of producing the Bacchic frenzy varied 

according to the customs of the different countries, the principle 

of the worship was the same, viz., paivtaOai. With reference to 

the epithet " frenzied," applied to Dionysos in the famous passage 

in the sixth book of the Iliad,' Rohde reminds us that the Scholiast 

here interprets paivopivoio as paviOTroiov, jSaK̂ Etap TrapaaKtvaaTiKOv, 

and regards the epithet as an instance of hypallage, and as being 

rather applicable to the worshippers than to the god himself 

This is exactly what we should expect if we are prepared to see 

in Dionysos a deity of Oriental origin. For this type of hypall

age is peculiarly Oriental, and will meet us again when we come 

to consider another aspect of the god. In any case the Vedas 

See p. 299 of E. Rohde's Psyche, Seelencult und Unsterblichkeitsglaube 
der Griechen (Leipzig, 1894). 
^ V. Smith, in his History of Fine Art in India, tells us, on page 386, in 

reference to the frequent presence of the vine-motive on Indian bas-reliefs, 
that " Sir George Watt believes that the plant is indigenous on the lower 
Himalayan ranges, and is even inclined to think its cultivation may have 
been diffused into Europe from that region." 
' Iliad, VI. 11. 130 ff.: 

ovSk ydp ovSk Apvavrog v'log, Kpartpbg AuKoopyog, 

Sfjv rjv, '6g pa OtoXaiv krrovpavioiaiv tpii^tv' 

'6g rrort fiaivofisvoto Aiuivvaoio riBfivag 

atve Kar fjydBtov 'iivariiov. 
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depict Soma as one who bewilders the minds of his foes. Thus, 

in Sdma- Veda II. 4. 2. 8 (verse 2) he is spoken of as: ashddham, 

ugram, or " irresistible," " savage." The word ugram, which is a 

constant title of Soma in the Sdma- Veda, has exactly the sense 

of paivopivoio in the Homeric passage, if it is taken as literally 

applied to Dionysos; while the meaning according to which the 

frenzy is regarded as emanating from the god himself finds 

numerous parallels in the Vedas in the frequent invocation of 

Soma to "destroy the bad man,'" who, apparently, becomes 

god-possessed. For in Sdma-Veda II. 5. 2. 5 (verse i) Soma is 

called manasas patih, or " lord of the mind," from which we can 

see that the sphere of his influence was the same as that of 

Dionysos. Plato, indeed, tells us of a legend according to which 

Dionysos was driven mad by his step-mother Hera, and, in 

revenge for this, became himself the sender of madness on 

others.' Lobeck considers that the fact that Rhea was supposed 

to have cured the god of this frenzy points to the Asiatic or 

Phrygian origin of the fable and to the use of purificatory rites, 

such as those enjoined by the Bacchic cult.' In any case, how

ever, the idea of the Bacchic frenzy must in course of time have 

become intimately associated in Hellas with Dionysos as a 

wine-god. Maury, in fact, goes so far as to say that Dionysos is 

above all the wine-god of the Greeks and would derive olvoc 

from a Vedic word " vinas," which he tells us is a title of Soma 

^ Cp. Haug, p. 183, Homa Yasht: "O Homa! whatsoever man in this 

house, in this clan, in this tribe, in this country, may injure (us), take strength 

from his feet! darken his intellect! disorder his mind!" and cp. the fate of 

Pentheus, Lycurgus, etc. 

^ Plato, Legg. II. 672 B ; Aoyog ng dfia Kai iprifiri inroppti rrwg, iig 6 Btbg ovrog 

vrrb rrjg firirpvidg "Bpag SitipopfjBri rijg 4'^xve rfiv yviiifiriv. Sib rdg rt jiaKXtiag Kai 

rrdaav rfiv fiaviKffV kfifidXXti xop€tav rifiuipovfitvog 'oBtv Kai rbv olvov krri rovr' aiirb 

StSdiprirai. 

' ApoUod. III. 5. I. : Aiovvaog Sk tvptr^g dftrrtXov ycv6fievog,"iipag fiaviav avrip 

kfifidkovarig, rrtpirrXavdrai 'AtyuTrrdv Tt Kai 'Svpiav. . . . AvBig Sk tig Kvj3tXa rijg 

0pvyiag dipiKViXrai' KaKtX KaBapBtig vrrb Viag, Kai rdg rtXtrdg kKfiaBuiv K. T. X. Cp. 

Pindar, Isthmian Ode, VI. 11. 3-5 : 

XdkKOKpbrov rrdptSpov 

Aafidrtpog . . . tvpvxairav 

Aiovvaov. 
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and means "beloved."' But we must bear in mind the other 
view which regards Dionysos as primarily a god of orgiastic or 
enthusiastic nature.' Union of the worshipper with the deity is, 
then, supposed to be attained by means of the religious excite
ment produced in the former, whether by the practice of the 
ritual or by the influence of intoxication, as we can see from 
references in the Classics. Thus, in the Ion of Plato,' in a 
passage relating to the wonderful effects of the madness or 
enthusiasm sent by the gods, we are told that the Bacchanalian 
women draw honey and milk from rivers when they are thus 
possessed, but cannot do so when in their ordinary state of 
mind. So, too, the Bacchae of Euripides is full of this enthusi
asm, e.g., in the account of the strange doings of the Maenads 
given by the Messenger to Pentheus at line 704: 

Bvpaov St ng XafSoHa' erraiatv kg rrkrpav, 

'oBtv SpoaoiSrig vSarog tKrrrfS^ vorig' 

dXXrf Sk vdpBriK' kg rctSov KaBrJKt yrjg, K. T. X. 

All this is very suggestive of Oriental feats of juggling and 
magic, and leaves a certain impression of Asiatic influence. 
Thus, Indra, the Aryan War-god, in whose honour the Soma-
libation is chiefly offered, can do all things when invigorated by 
the Soma. The same thing applies to the human participants 
in the Soma-sacrifice. Hence the Vedic worshippers repeatedly 
invoke Soma as the giver of power, of riches and treasures, 
flocks and herds, but, above all, as the giver of immortality.* 

' " Le Soma est surnomme dans les Vedas vinas c'est-k-dire aimd. En 
penetrant dans I'Asie Mineure et la Grece, les frferes des Aryas transportferent 
au jus de raisin le nomqu'ils donnaient kla liqueur qui leur servait k honorer 
les dieux." (Maury, Hist, des Religions de la Grece, T o m e I). I a m unable, 
however, to find any word at all corresponding to vinas in Monier-Williams' 
Sansk. Diet, and therefore conclude that M . Maury's philological zeal has 
led him too far. 

^ Kern says, while admitting that later the god became a vine-god in 
Greece: " Aber in Thrakien diente der Wein in Verein mit anderen berausch-
enden Getranken und Friichten nur als Mittel zum Zweck, zur Erreichung 
des kvBovaiaafibg, eines seligen Zustandes in dem sich der Mensch den Gottem 
gleichfiihlt." 

^ Ion, 534 A : liiarrtp at ̂ aKxai dpvrovTai kx ruiri rrorafiuiv fikXi Kai ydXa Kartxo-

fitvat, tfi^povtg Sk ovaai oil K. T. X. 

* See Sdma-Veda, II. 4. 2. 3. (verse 2): "tvarii visve, amrita, . . . deva 
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Moreover, the mantic powers' attributed to those possessed by 

Dionysos are the same as those attributed to Soma, who is 

spoken of in Sdma-Veda II. 5. i. i (verse 2) as: rishimana, ya 

rishikrit, svarshah, sahasranlthah, padavih kavtnam, i.e.," he who, 

with the mind of a prophet, makes prophets, the bestower of 

heaven, praised in a thousand hymns, the pathway of poets." In 

fact Kavi,or Poet-Seer, is a constant epithet of Soma. But there 

is another explanation of this title of Soma, besides that which 

would connect it with his orgiastic nature. For we know that 

the Soma-ritual was always accompanied by elaborate chants, 

which were a most important part of the ceremony. And the 

noise of the dropping of the liquid Soma into the sacrificial-

bowl was commonly spoken of as a song by his Indian worship

pers. Thus, in the preceding verse to the one just quoted we 

read: "As a poet, by means of songs, through poetry. Soma, 

because he is a poet, flows through the filter singing." The 

emphasis here is so great as to render it unnecessary to insist at 

length on this aspect of Soma's character. But the references 

just given will enable us to recognize in Soma, the patron of 

Song, the prototype of Dionysos Melpomenos, the God of Tragic 

and Musical Festivals, and on this account the patron of the 

Attic Theatre.' 
One main aspect of the Dionysiac character has now been 

dealt with and paralleled with that of Soma. Another very 

important feature is the association of Dionysos with plant life. 

In fact, it is doubtful if this is not in reality his primary aspect. 

abhi sarh navaiite; tava kratubhir amritatvam ayan, i.e. " Thee, O deathless 
one, all the gods approach together; by thy offerings they are wont to attain 

immortahty." 
' See Rohde, and also Miss Harrison's Prolegomena. 
^ Kavir girbhih kavyena kavih safit somah pavitram atyeti rebhaij. Note 

that we have the testimony of Arrian as to the connection of the Indian 
Dionysos with song in his Anabasis W. c. 3: iiXifiSoi ydp, ttrrtp nvkg dXXoi, 
'ivSoi, Kai ipiXopxflliovtg drrb Aiovvaov in Kai rZv dfia Aiovvaifi ^aKXtvadvruiv Kard 

Tfjv 'ivSHv y^v. Langlois, also, in his Mdmoire, noting the titles XopEios, 
-aoX-iivfivog and Opidfijiog bestowed on Dionysos, observes his affinity with 
Soma as follows: " il distribue, c o m m e maitre des lettres et des arts, les 
plus riches couronnes, de la m e m e manifere que, dans I'Inde antique. Soma 
accueillait k son sacrifice les accents de la prifere, la poesie de I'ode sacree, 

les dlans du dithyrambe," etc. 
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Thus, Farnell regards him as originally a Thracian vegetation-
god, and the epithets Tlpivoipopog, Apvoipopog, and AauiiXXiog all 
point to this connection of Dionysos with trees and plants. 

Regarded from this point of view, the ivy is his symbol no 
less than the vine. His connection with the ivy is shown in his 
title Kiaaog in Achamae. With this is linked his title of 
TltpiKioviog, or the God of The Pillar.' A small lekythos of Attic 
workmanship found in Rhodes explains this name. It depicts a 
primitive statue or fetish of the god in the form of a pillar,' from 
which depend two bearded masks, while two women are repre
sented as about to attach trails of ivy to the pillar. Hence we 
are told arose the Theban legend of the destruction of the palace 
of Cadmus by lightning and of the ivy climbing up the pillars 
to protect the infant god.' So, too, Nonnus in his Dionysiaca 
tells us how Semele, before she gave birth to " wreath-loving 
Dionysos," wove a chaplet of ivy for her head.* Other cult-
epithets of Dionysos appropriate to this character are AsvSpiTiig, 
"EvBtvSpog, 4>Xoto'c, and "AvOiog. 

At Magnesia we learn that he was worshipped as the God of 
the Plane Tree. Farnell thinks that the reason for his. special 
association with the ivy is to be found in the fancied resemblance 
between his character as a god of growth in general and the 
" wanton movement and luxuriant life " of the plant. 

N o w we have already seen that Soma is in the first instance 
a plant, which is generally described as " golden " or " flame-

^ See Orphic Hymn, 47 • KtKX^o^Kni BaKxov mpiKiovwv, fuBvSarriv, K. T. X. 

^ See article in Pauly's Lexicon by Kern. 

' See Eurip. Phoenissae 11. 649-656: 

Bpopiov ivBa rsKtro fidnip 

. . . Aibg ydfioig, 

Kiaabg 'bv rrtpiart^ffg, 

kXiKTog tiiBvg in (ipkipog 

XXorjipopoiaLV ipviaiv 

KaraaKioiaiv oXjSiaag kviiinatv K. r. X. 

* Dionysiaca, Bk. VIII 11. 8-10: 

fiaprvpiy Sk TOKOIO (piXoaTt^dvov Aiovvaov 

arkfifiari Bvfibv trtprrev, krr' dvBoKOfiiji Sk xaprivif 

BvidSog airokXiKTOv dvkrrXtKt Kiaabv kBtiptig 

BaaaapiSbiv are fidvng, K. T, X. 
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coloured " (arusha). Perhaps here we see the origin of Hesiod's 
XpvooKoprig Amvvaog. In any case the quotation from the Homa 
Yasht which describes H o m a as having "hanging tendrils" 
would show his affinity with Dionysos, the lover of trailing 
creepers such as the ivy and the vine. In the Sama-Veda (II. 
I. I. I. verse 3) Soma is implored to "give health to plants 
O king";' and in the Homa Yasht we read: " I praise the cloud 
and the rain which make thy body grow on the summit of the 
mountains. I praise the high mountains where thou hast grown, 
O Homa,"' and " I praise the earth, the wide-stretched . . . thy 
mother, O righteous Homa. I praise the earth that thou mayest 
grow, spreading fast thy fragrance, as thou growest on the 
mountain, O Homa." 

All this points clearly to a plant-god as the original form of 
the conception of H o m a or Soma, and, moreover, just as Semele 
the Earth-Goddess is the mother of Dionysos, so we see that 
Homa's mother is the Earth. As to the origin of the word Semele, 
various derivations have been given. Of these the most probable 
connects Semele with a Phrygian form ^EJUEXW akin to x'^t^'^U 
xOapaXog, x^*^^' ^"<^ ̂ ^̂  Slavonic Zembla in Nova Zembla, all 
pointing to the fact that among the Phrygians Semele was a god
dess of the earth.' Now, in Vedic Sanskrit the word " ksham " or 
" earth " is the philological equivalent of x^'^'"^ ̂ ""̂  ̂ ^ obviously 
closely related to Z^P^XID. Hence this derivation has considerable 
probability. Moreover, the few words of the Phrygian language 
with which we are acquainted from inscriptions have a very close 
resemblance to Indian roots. Thus the form Tippri or "warm," 
quoted by Professor Conway* as a Phrygian word, is almost 
identical with the Sanskrit " gharma" or " heat," and with the 
Zend " garema," and is more closely related to these forms than 

' Sa nah pavasva sam gave sarh janaya sam arvate | sam rajann oshadh-

ibhyah||. 
^ See Haug, page 184. See also for this character of Soma, Langlois: " il 

est le maitre des plantes salutaires, qui reconnaissent pour reine la somalatd 
(Semele), dont il est sorti dans sa premiere naissance." 
' See Prolegomena, pp. 403-4. 
* Speaking at a meeting held by the British Academy, 24th April 1907, 

after a paper had been read by Professor Ridgeway on Who were the 

Romans? 
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to the Greek 6ippri. It would seem, then, as if the Phrygian 
stock was peculiarly closely related to the Iranian and to the 
Aryan invaders of India. N o w there is abundant proof that 
Dionysos was regarded as a particularly Phrygian deity in 
ancient times. Hence it should not be surprising to find in 
H o m a or Soma the same vegetation deity that we find honoured 
among the Phrygians as the son of the Earth-Goddess. 

W e may therefore dismiss the derivation of Semele from the 
Sanskrit " Somalata " (attempted by E. Burnouf),' and that from 
atpvri through the by-forms usfiXri and atpXri, alluded to by 
Preller,' and first put forward by Diodorus Siculus.' The latter 
refers to another name of Semele, viz., Thyone, which he tells 
us was an ancient name of the Earth,* and he manifestly regards 
Dionysos as a vegetation-deity. H e also attempts a fanciful 
derivation of the word from Svtiv, " to sacrifice," saying that the 
goddess was called Thyone, airb TWV Ovopivwv avrg Qvaiwv KOI 
flurjXwv. 

This presumably has reference to offerings of the first fruits 
of the Earth to the Earth-Goddess; but the derivation given in 
Liddell and Scott's Lexicon, and supported by the analogy of 
the Thyiades, which connects it with Qvtiv, "to storm" or 
" rage," is preferable as denoting the orgiastic nature of the 
Phrygian Earth-Goddess,^ whether we call her Rhea, Cybele, 
Semele, or Demeter. N o w we know that this word Bvtiv, " to 
rage," is the Greek equivalent philologically of the Sanskrit root 
"dhij," which means "to shake violently, agitate, etc." From 
this is formed a word " dhuni " or " agitator," " one who causes 
to rage," and it so happens that this is one of the epithets 

' See Langlois; also Duncker, who disapproves of this derivation. 
^ " Semele hiess seine Mutter - . . eine Personification des im Anhauche 

des Friihlings von Fruchtbarkeit schwellenden Erdbodens, wie es scheint" 
(p. 546). H e also refers to a derivation from BtfiiXri, " dass ist derfeste Grund 
der Erde, woraus 'Stp.kXri geworden sei." 

Diod. Sic. Bk. III. C. 62 : "SttfikXrfv fikv drrb row atfivfjv tlvai Btoij ravrrfg r^v 
kmp.kXtiav Kai rififfv K. T. X. See also Prolegomena. 
* In Homeric Hymns, V. 21 ; Pindar, Pyth., III. 177. 
See Pausanias, X. 6. 2 : 'oaai np Aiovvaip fiaivovrai, OvidSag KaXtXaBai aipdg 

(sc. ijiaaiv) vrrb dvBpiorriov. A s for the connexion between Thyia, BveXXa and 
'OpeiBvia, alluded to by Miss Harrison, we find a parallel in the epithet 
Dhunayas or " agitators," applied to the Maruts or Vedic Gods of Wind. 



SOMA AND DIONYSOS 145 

applied to Soma.' Thus we have an exact Sanskrit parallel to 
Bacchus Thyoneus. So far we have been concerned with the 
relation of Dionysos to his mother only. W e are told by Miss 
Harrison that his relation " to his father Zeus was slight and 
artificial." Zeus, in fact, as is generally admitted, represents an 
old Sky-God, or, as Diodorus tells us, the fertilizing rain of 
heaven, which, together with the earth, assists the growth of the 
vine.' This rationalistic interpretation of the myth quite harmon
izes with the parentage of the Homa-plant, as may be recalled 
by a reference to the passage above quoted from the Homa 
Yasht. Moreover, in the Rig- Veda we have seen that the father 
of S o m a is Parjanya or the rain-cloud, and Soma is frequently 
described as the Child of Heaven and Earth in the Sdma- Veda. 

N o w this connection of Soma or Dionysos with the fertilizing 
rain brings us to another aspect of the cult, and one which 
reveals the philological relationship of Soma to the Greek 
wine-god. One of the ritual names of Dionysos was "YT/C, a 
title which finds a place in the invocation of the Phrygian 
Sabazios' and connects him with the principle of moisture. In 
fact, he is really the god of the sap in plants,* and in this way he 
becomes regarded as more or less of a water-god, though, as 
Farnell tells us, never worshipped as a deity of rivers and 
streams. It is rather as a sea-god that he appears in Hellenic 
worship, e.g. as Dionysos Tltkayiog in Thessaly. So too his pur
suit by Lycurgus and flight into the sea afford another instance 
of this aspect. Farnell considers that this represents a ritual act, 
and it is interesting to note that the dropping of the liquid 
S o m a or Indu into the sacrificial bowl typifies the flight of the 

' P. 456 Monier-Williams' Dictionary. 

° Diodor. Sic. Bk. III. C. 6 2 : Aibg fikv ydp Kai Afijirirpog avrbv (sC. Aiovvaov) 

XkytaBai, Sid rb rfiv dfiirtXov tK rt yrjg ofi^puiv Xafi^dvovaav rfjv av^r/aiv K. T. X. 

See also Prolegomena. 

^ Demosthenes, De Corona, § 260, referring to Aeschines' early career: 

Kai krropxovfitvog tî f arriig drrrig iirjg, i^apxog Kai rrporiytp.oiv Kai Kiaroipopog Kai 

XiKvoipopog K. r. X. 

* Plutarch, De Iside et Osiride, c. 35 : 'on S' ov fiovov roB olvov Aiovvaov, dXXd 

Kai rrdarjg vypdg ipvaeiog "EXXrivtg fiyoivrai Kvpiov Kai dpxvybv, dpKtX HivSapog fidprvg 

tlvai, Xkyttiv' 

AtvSpkuiv Sk v6p,ov Aiowaog 7roXvya6i)g aii^dvoi, dyvbv ^kyyog irriipag, 

L 
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god Soma into the Celestial Sea (samudra).' Now the name 
Soma is derived from the root " su," which is equivalent to vtiv, 
so that Soma and Dionysos "Yrjc are evidently the same.' A few 
examples from the Sdma-Veda will help to illustrate this re
semblance. Thus Soma is invoked as follows: "Thou that makest 
the waters of the Ocean to flow, stream forth."' H e is spoken of 
as having " a thousand streams " (sahasradharam, 5.- V. I. 6. 2. 4. 
verse 4); as " conquering in the waters "; * and he is thus ad
dressed : " Thou dost raise up thy voice in the midst of the 
sea."' Other evidences of the connection of Dionysos with the 
sea are to be found in the legends of his adoption by Ino 
Leucothea, a sea-goddess, and of his adventure with the Tyr
rhenian pirates, narrated in the Homeric H y m n . It has been 
thought that this hymn was composed in Naxos, and that the 
connection of the cult with the islands of the Aegean—whence 
it spread to Greece—suggested the possibility of his capture by 
pirates. In Naxos, too, he was known as povaaytTrig, which 
points to his union with the fountain-nymphs,' and it was one of 
the places which claimed to have given birth to the god, in 
other words, was one of the places in which the cult must have 
been very early established. Other places which show an early 

^ See Vedic India and Langlois. 
° See Monier-Williams' Dictionary under " S o m a " and " Indu.'' Note that 

" Indu" is from und, "flow." Cp. Latin "unda," Gk. 'iiSmp. 
^ Sdma-Veda, II. 2. i. i. (verse 2): tvam samudriya apo . . . Irayan, 

pavasva. . . . 
* Ibid., II. 1. 2. 12. (verse 2): . . . sam apsu jitam. 
° Ibid., I. 6. 1. 3. (verse 7): . . . samudre vacam invasi. 
° See article by Kern in Pauly on Dionysos. H e says that the Muses were 

originally fountain-nymphs. Farnell, however, thinks that the title was taken 
over from Apollo. That the N y m p h s who attended Dionysos were the per
sonification of water is shown by the following fragment of the Cyclops of 
Timotheos quoted by Athenaeus 465 a (Bk. XI.): 

. . . tlKoai St fltrp' 

dvkxtvtv, tfiiayt S' alfia 
BaKxiov vtoppvroig 
SaKpvoiai ̂ vfiipdv, 

where " the blood of Bacchus " is a characteristically bombastic phrase for 
wine. Athenaeus with reference to this passage tells us: Kai Qeofpaarog S' kv 
Tip rrtpi pkBrig ^7]aiv, 'on roii Aiovvaov rpoipoi ai Ku/t^at Kar' dXriOeiav' 'At ydp 
dfxrrtXoi rrXtiarov vypbv x^ovai Ttfivofitvai Kai Kard fiiaiv SaKpvovai' 
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and close connection with the god are Chios, always famous for 
the cultivation of the vine, where he was worshipped as 'AKTatoe, 
Icaros, and Cos where his second birth was supposed to have 
taken place.' Crete, also, with its legend of his union with 
Ariadne, has undoubtedly a claim to be considered as one of 
the earlier centres of the cult.' All this tends to show that 
Dionysos the Sea-God is naturally associated with the islands 
of the Aegean, while the proximity of these cult-centres, and 
especially of Crete, to the coast of Asia Minor, and their claim 
to have originated the worship, point to the fact that Greece 
derived the cult from the East through the Aegean islands.' 

W e have seen that the title povrrayhrig has been taken as 
showing the connection of Dionysos with the water-nymphs. 
So, too, in the festival of the Agrionia, which represents the 
flight of Dionysos to the Muses, and in the legend which declared 
that he was adopted by the Hyades after birth, we have reminis
cences of the same tradition.* Now, the Hyades, as their name 

^ See iia.gment3.ry Homeric Hymn I. To Dionysos (Allen and Sikes) 11.1-4: 

6 fitv ydp ApaKavip a' 01 S' 'iKapqi ^vtftokaay 

ijida', ot S' kv T^d^ip, Siov ytvog, tipaipiiijra, 

ot Sk (T' krr^ 'AXtfitiip rrorapip (SaBvSivrievn 

Kvaafitvtjv &fikXriv rtKttiv Ad riprnxtpavvqi, K. r. X. 

" See Kern in Pauly. Preller (p. 560) in his Dionysos regards the legend 
of the sleeping Ariadne as: " ein liebliches Bild der schlummemden Triebe 
des Erdbodens, welche durch die Macht des befruchtenden Lenzes von 
neuem geweckt werden." Here we have a clear conception of Dionysos as a 
vegetation-deity. So, too, he tells us that the legend of the god dying in 
winter and waking in summer appears in this fable. 
" See Famell's Cults of the Greek States: " The orgiastic Thrako-Phrygian 

religion may have penetrated to Crete at a very early time, perhaps. 
directly from Phrygia before the Hellenic races gained a footing in this 
island; and this may account for the prominence in Cretan worship of the. 
child-god, the son of the great earth-mother,'' etc. Also " and at some time 
before recorded history begins, the influence of the Dionysos-Ariadne cult 
and myth may have radiated from Crete to the mainland of Greece, sug
gesting to the Argives the worship of Dionysos Kpfiaiog, ' the Cretan,' with a 
legend of Ariadne attaching." 
* See Ovid, Fasti, Bk. V. 1. 165, with reference to the Hyades 

" Pars Bacchum nutrisse putat; pars credidit esse 
Tethyos has neptes Oceanique senis." 

See also Apollodorus, III. 3: Kai Xajiaiv avrbv 'Epfiijg rrpbg ̂ vfiipag kKOfuatv kv 
mbay rrjg 'Aaiag KaroiKovaag, dg ̂ artpov Ztvg Karaartpiaag iivbfiaatv 'TdSag. 

http://iia.gment3.ry
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signifies, are Maids of the Misty Clouds, and, as such, the exact 
equivalents of the Apsarasas of Vedic mythology, who are, 
moreover, the especial attendants of Soma. Spoken of in the 
Vedas as The Waves, they represent the personified Soma-liba-
tions. Thus in the ninth book of the Rig- Veda we read: 
" The Apsarasas that dwell in the Samudra {i.e., the sacrificial 

bowl which typifies the sea) near the wise Soma have sent forth 
his floods,"' and elsewhere his father is called the Rain-Cloud, 
while they are spoken of as his sisters,' showing plainly their 
association with mist and air, and their close resemblance to the 
Hyades. Their character of nurses to the god is to be noticed in 
various places in the Vedas, thus, in a H y m n to Soma by Vasu 
we read as follows: " The waves preserve thee and accompany 
thee";° and, in another by Asita Devala, their relation to 
Soma is shown to be quasi-maternal, thus: " The Waves had 
brought forth a young nursling." In the Sdma- Veda also 
Soma is spoken of as delighting in the waters. But the connec
tion between the Hyades and the Apsarasas is much closer even 
than we might imagine. W e have seen from the quotation from 
the Fasti, given in a foot-note, that the Hyades were apparently 
regarded as a kind of sea-nymphs. Now, Lawson in his Modern 
Greek Folklore has proved that among the Greeks the distinc
tion between sea-nymphs and wood- or tree-nymphs was never 
closely observed. To show this he adduces the fact that in 
Modern Greece the title 'NtpaiStg or Water-Nymphs is applied 
to all classes of the ancient nymph, and he tells us that both 
Dryads and Naiads are often confused and appear to haunt both 
water and trees.* Now, this is just what we find in the case of 

' Rig- Veda, IX. 4. 78, verse 3: Samudriyah Apsarasah manishinaih aslnah 
antah abhi Somarh aksharan. 
" Ibid., IX. 4. 82, verse 3: Parjanyah pita mahishasya parninah . . . 

svasarah apah abhi gah, etc. 
" See ibid., verse 5. Also Langlois' Mimoire sur la Diviniti VMique 

AppeUe Soma: " Les Ondes, dont il est le fils ou le p^re, le fr&re ou I'̂ poux, 
sont soumises k ses lois.'' H e also in another paragraph tells us that, in 
Greek writers later than Hesiod, we have Dionysos appearing as lord of 
plants and of fluids; and he notes that the Hyades are seven like the seven 
mothers of the Waters in the Vedas. 
* See Modern Greek Folklore and Ancient Greek Religion, chapter II. 

130-73, § 9-
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the Apsarasas, who, originally nymphs of clouds and mist,' are 
depicted in the later Vedas as dwelling on earth, where, as we 
are told by Professor Macdonell, " they especially frequent trees, 
which resound with the music of their lutes and cymbals."' 

Here, again, we have another parallel to the Greek tree-
nymphs. For the lives of these, as we know, were bound up in 
the trees in which they were supposed to dwell, and Lawson 
tells us that, according to the beliefs of the Greek peasant, these 
" Nereids " are distinguished for their sweet voices, dancing, and 
the wonderful music played by them. They have, indeed, to a 
great extent, the character of Mermaids, whose dazzling beauty 
and seductive and frolicsome nature they are supposed to possess. 
The same thing is true of the Apsarasas, as we learn from the 
Hindu Drama. Thus the Indian N y m p h UrvaSi, who is one of 
these, resembles the familiar type of Nereid in Greek folklore 
in that her union with an earthly lover is brief and interrupted." 
Like the Nereids, also, who in some localities are said to have 
the feet of goats or asses, and thus betray their connection with 
the Satyrs or Centaurs with w h o m they were closely associated 
in ancient Greek legends,* the. Apsarasas were regarded as the 
wives of the Gandharvas. Further, just as Thetis possessed the 
power of changing her shape at will, while modern Greek folk
lore assigns a similar capacity to the Nereid,^ so we read of 
Urvasi and others of her class that they were able to assume 

^ From their name Apsarasas, i.e. " moving in the waters " or " between 
the waters of the clouds " fr. ap, " water" and the root sri (Monier-Williams' 
Diet., p. 59, col. 2). 
^ See Macdonell's Sanskr. Liter., p. 107. 
' See Lawson's Modern Greek Folklore and Macdonell's Sanskr. Liter. 
* The following quotation from Nonnus' Dionysiaca, Bk. XIV. 11. 143-

147, brings this out very clearly, but makes the Centaurs the offspring of the 
Naiads. It is doubly interesting as showing that the Naiads and Hyades 
were one and the same: 

ILtvTavpidg 'iKsro fvrXri, 

. iiypoyovuiv ydp 

"SriidSuv rrori rraXSeg iaav PporoeiSki fiopipy, 

dg 'ydSag KaXkovai. 

' See Lawson. 
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various changes of form;' and as the Nereid haunted fountains, 
so we learn that the Apsarasas delighted, above all, in bathing. 
Again, when Lawson tells us that the Greek peasant looks upon 
the Nereid as dangerous to offend or to approach too closely, 
we note in this a parallel to the Vedic Forest-Nymph Aranyani, 
the personified forest, mentioned in Rig-Veda, X. 146, of whom 
it is said: 

Never does Aranyani hurt 
Unless one goes too near to her.̂  

Like the Nereids, too, the Apsarasas are only semi-divine, and 
like them will have nothing to do with permanent wedlock.' 
Finally, the very words Nereus and Nereid bear a close re
semblance to the Sanskrit word " naras " or " waters," of which 
the following derivation is given in "CaeLaws ofManu: "Waters 
are called Ndrdh, for they are the offspring of Nara (the original 
or Eternal Man, a name of Brahma); and since they were his 
abode (ayana) he thence is called Narayana." * There would be 
nothing strange in this if " nara" was the ordinary Sanskrit 
word for " water," or if the Greek " Nereid" contained a root 
found in the ordinary Greek word for " water," as we know that 
both languages are derived from a common ancestor. But, on 
the contrary, neither in Sanskrit nor in Greek have we any such 
form usually employed in this sense. Hence we may assume 
that, whatever may be the real significance or truth of the 
derivation given in the Laws of Manu, the same idea which 
caused the early Hindu to speak of the waters as the offspring 
of Nara was transmitted to Greece, and caused the Hellene to 
apply the name Nereus to his own Sea-god. 

' See Macdonell, p. 107, and Monier-Williams' Dictionary. 
^ See Macdonell, p. 111. 
' See Lawson and also Wilson's Theatre of the Hindus. Note that Urvasi 

possesses the power of invisibility, and compare the modem Greek Nereids' 
sudden disappearances. Cp. also Orphic Hytnns, LI, especially line 7: 
ipaivofitvai, dipavtig. 

' See M&nava-Dharma-Sastra, I. verse 10: 

apo nara(s) iti prokta apo vai narasunavah; 
ta yad asyayanaih purvam tena narayanah smritah. 

For a complete summary of the various aspects of the nature of the Nymphs 
see Orphic Hymns, LI. 
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One more interesting example of the connection between 
Greek and Indian mythology in this regard remains. Duncker 
tells us that Dionysos "stands in close connection with the 
moisture of the sky," and further, that " he grows up on Trito 
the heavenly spring, at Triton the lake of heaven on the meadow 
Nysa." Now, just as Triton in the Greek legend ' was manifestly 
a god of springs or water, and possessed marvellous magical 
powers, so in the Vedas there is mention of a seer or demi-god, 
named Trita and said to be created in the water,' whence he is 
called Aptya; and another legend narrates how, having dis
covered a well in the desert, he was thrown by his envious 
comrades into it. There he managed to perform the Soma-
sacrifice in a wondrous manner, and was afterwards celebrated 
as an offerer of the Soma. Again, in the Zend-Avesta Thrita or 
Trita is, moreover, the first physician, is known as Sama or The 
Appeaser, and is besides noted as a giant-slayer. All these 
characteristics may, I think, be shown to appertain to the Greek 
Triton in like manner. Thus, parallel to Sama " The Appeaser," 
we have the kindly Triton who assists the Argonauts, e.g. in the 
Fourth Pythian Ode of Pindar and in the epic of Apollonius 
Rhodius; while in the latter writer as well as in the Argonautica 
of Valerius Flaccus,' Triton's great strength recalls that of Trita 
the Giant-Slayer. Again, the following lines in the Fourth 
Pythian: 

. . . ipiXioiv S' krrkitiv 
dpxtrai, ^tivoig dr kXBovrtaaiv tvtpykrai 
StXrrv' krrayykXXovn rrpSirov K. T. X. 

may, perhaps, justify us in regarding Triton as at once Physician 
and Appeaser like Thrita, on account of the emphasis laid on 
these qualities in the character of Arcesilas of Cyrene, to whom 

' For this legend see the account given in Diodorus Siculus, Bk. III. 
(cc. 67-69) of the Libyan Dionysos, the son of A m m o n and Amalthea. 
Nysa is here located " in a certain island surrounded by the river Triton " 
(c. 68 : iv nvi vrfaip rrtpitxofikvy fikv vrrb rov Tpiruivog rrorafiov). Thither the child 
Dionysos was sent in order to escape his stepmother Rhea. Diodorus gives 
a wonderful description of the fabulous beauties of the island, which was 
especially noted for its fountains. 
* See Monier-Williams' Dictionary, pp. 392-3. 
•'' Cp. Bk. I. line 679: " ingens . . . Triton." 
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the ode is addressed. In the lines given above, it is true, the 
allusion refers immediately to Apollo; but, no doubt, on the 
principle that Pindar always seeks one or more divine parallels 
to his human heroes, the mention of Triton at the beginning of 
the ode was due to his character of kindliness and power to heal 
wounds of mind and body alike. This at least is what we should 
expect in accordance with the rule of Pindaric echoes. In the 
case of Thrita, it seems probable that he owed his title of 
Physician to his connection with Soma, who, as we shall see 
later, was regarded as the Healer par excellence. In view, there
fore, of the other parallels between Trita and Triton, and of the 
near philological resemblance between the words Trita and 
Triton, we may assume their identity, and that the like con
nection of Triton with Dionysos—who, even as Soma, was 
worshipped as a God of Healing—has resulted in the acquisi
tion by Triton of the epithet of physician. Finally, the legend 
of the meeting of Triton and the Argonauts, as narrated by 
Herodotus (IV. 179), with its mention of the tripod and the 
prophetic powers of the god shows the affinity of Triton to the 
Rishi or Prophet Trita of the Vedas. 
Let us now deal with the association of Dionysos with Nysa, 

described by Diodorus along with the River Triton as situated 
in the mythical island where the infant god was concealed from 
the wrath of Hera. Of the many theories propounded in explana
tion of the name Dionysos the common ancient interpretation, 
viz., " God of Nysa," no longer finds favour, chiefly, perhaps, 
because we know so little about Nysa itself The account of 
Diodorus shows pretty clearly the mythical nature of the 
place. Having first quoted the lines in the shorter Homeric 
H y m n to Dionysos: 

"EoTt St ng T^lvari, vrrarov opog, dvBkov vXy, 

TriXoij ^oiviKrig, axtSbv Aiyvrrroio podwv. 

in proof of the claim of the Arabs that they possessed the birth
place of the god, he then goes on to tell us of the Libyan 
legend in accordance with which the god was reared in a mar
vellous island-city, Nysa, surrounded by high mountains and 
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difficult of access. The reference in the Bacchae ̂  does not give 

us any hint as to the locality of Nysa; but, by coupling it with 

the " Corycian heights " and " the leafy bowers of Olympus," and 

calling it the " haunt of wild beasts," Euripides leaves us to infer 

that he regarded it as situated in a mountainous region. On the 

other hand, the Homeric reference in the sixth book of the 

Iliad, by connecting it with the tragedy of Lycurgus, implies 

that it was in Thrace; while the notion that Homer believed it 

to be in a plain is suggested by his use of the accusative with 

Kara instead of the genitive, in the phrase atvt Kar r\ya%tov 

^virriiov {" drove them through the goodly Nysian land "). But, 

on the contrary, Sophocles, in his Antigone, tells us of "the ivy-

mantled slopes of Nysa's hills,"' where the scene is laid in 

Euboea; and the same conception of it as a mountainous region 

is to be found in the Sophoclean fragment preserved in Strabo's 

account of India. There it is spoken of as Nyssa, "where 

sounds no voice of bird" (OTTOU ng opvig ovxj- KXayyavti), and 

is called by Strabo himself " the mountain sacred to Dionysos." 

In Apollonius Rhodius we read of oiî Ea Kat TTESIOV NUOT^OV,' 

and in the Dionysiaca of Nonnus it is spoken of as a moun

tain in Arabia,* while Apollodorus, as we have already seen, 

speaks of Nysa as in Asia (III, 3); and in another place, not 

in connection with Dionysos, he mentions a mountain, " the one 

which is called Nysa," as though referring to the well-known 

Bacchic birth-place. Arrian,' also, tells us of a city in Northern 

' nd9t Nijffac dpa Tag Briporpoipov Bvpaoipoptig 
didaovg, Si Awvva', fl Kopvipaig KiiipvKiaig; 

{Bacchae, 11. 55). 

^ Niiffaitov bpeiiiv 

Kiaafjptig bxBai K. r. X. 
{Antigone, 11. 1130-1131). 

' Argonautica, II. 1. 1214. 
* See Dionysiaca, XX. 11. 146-7: 

'A^pa^irig krrk^aivt, Kai tvoSfibiv vrrb SkvSpitiv, 

ffvaidSog ravvipvXXov kBafifSet StipdSa XoxfiVS-

and XL. 11. 296-7: 
dt^iipvroio Sk Xbxfirig 

'Hiaia Porpvotvn Karkartiftv ovpea BaXXip. 

' Arrian, Expeditio Alexandri, Bk. V. chap. I. 
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India (probably, therefore, in hilly territory), said to have been 
founded by Dionysos, and called Nysa. O n the whole, then, in 
spite of great diversity of opinion in regard to Nysa's situation,' 
there appears to be a decided tendency among the ancients in 
favour of regarding it as a mountain. In other words, Dionysos 
is born or brought up on the heights. In agreement with this, is 
the legend which makes his second birth take place on Mount 
Drakonon, as narrated by Theocritus ( X X V I . 11. 33-4) in the 
invocation: 

Xaipoi fikv Aiovvaog, 'ov kv ApaKavip viipStvri 
Ztvg ̂ rrarog fieydXav kmyovvida KarBero Xvaag, 

and his title of optiog in Festus and ovpeaiipoiTog in the Orphic 
Hymns. So, too, his title of KoAwvarae in Sparta was derived 
from the Bacchic celebrations held on Mount Taygetus,' and 
that of Aaî ijcrrtoe from the rite of the Agrionia celebrated on 
Mount Laphystion in Boeotia. Best known of all was the nightly 
festival in his honour held on Mount Cithaeron. In fact, Kern 
tells us that the cult consists more especially of mountain-festivals 
which gave free play to the wild orgiastic enthusiasm of his 
followers.' Sophocles, also, refers to the Bacchic god " dwelling 

' See article by Kern in Pauly as follows: " The land Nysa was later on 
sought for in many parts of the earth . . . with the widening of the geo
graphical horizon new lands ever made claim to the honour of possessing 
the spot in which the god of joy had been reared by the nymphs, e.g., 
Boeotia, Euboea, Phokis, Thessaly, Macedon, the islands of Naxos, then 
further, Caria, Lydia, Cilicia," etc. And also Preller (p. 548): " Nysa welches 
urspriinglich wohl nur ein Ort der Phantasie war." And: " Nachmals . . . 
wurden auch der Nysas eine ganze Menge genannt, unter denen das zu 
Thrakien sich auf das alteste Zeugniss berufen konnte (//. 6. 133) und auch 
aus andern Griinden wahrscheinlich, das alteste und urspriingliche ist." For 
Nisaea in Media see Sayce's Herod. III. p. 282, and Pixrian, Anabasis, VII. 
c. 13. 
' Cp. Vergil, Georgics, II, 487: 

" virginibus bacchata Lacaenis 
Taygeta." 

' " Der Dionysoscult besteht vor allem aus Bergfeiem, in denen sich das 
wilde Wesen seiner Diener und Dienerinnen austoben kann.'' 
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on the lofty hills,"' and to his worship on the heights of Delphi.' 
Euripides in the Iphigenia in Tauris speaks of 

The Parnassian mount 
for Dionysos revelling.̂  

and all through the Bacchae, from the beginning of the first 
chorus with its allusion to " hallowed Tmolus," and its call to 
the followers of the god to come* "bringing down Dionysos 
from the Phrygian hills," we note the same view of the character 
of the god as a hill-dweller. 

The very same character belongs to H o m a or Soma. W e have 
already seen that in the Avesta H o m a is said to grow on the 
high mountains. So, too. Soma is " the mighty dweller on the 
hills " (girishthah)' in the Sdma- Veda; and in the Rig- Veda' is 
spoken of as "born on the hills." Indeed, we know that the 
Soma-plant would only grow on the higher levels of lofty 
mountains.' In the Avesta the celestial H o m a is said to have 
been planted by God on Hara-Berezaiti the " Mother of Moun
tains," a mythical mountain later identified with Mount Elburz; ̂  
but the earthly H o m a grew in the mountains of Iran, i.e., the 

^ CEd. Rex, 1. 1105: 

6 ^aKxtXog Btbg vaioiv ETT' aKpiov bpkixiv, 

^ Antigone, 11. 1124-6: 

ak S' vrrkp SiXoipov rrkrpag arkpoip brruirrt 
Xtyvvg, ivBa ILiiipvKiai 
artixovai 'Nvfiipai BaKxiStg. 

' Iph. in Tauris, II. 1242-3. 
* Bacchae, 11. 84-5 : 

'irt ^aKxai, irt fSaKxai, Bpofiiov rraXSa Btbv Btov 
Aiovvaov Kardyovaai ^pvyiiav kK' bpkiov. 

' Sama-Veda, I. 5. 2. 4. (verse 7): . . . daksho girishthah; also verse 9. 
'^ tvam susvanah adribhih, etc. See Max Miiller's Text of the Rig-Veda, 

IX. 3. 67, verse 3. 
' See V. Henry, Soma et Haoma, pp. 53-4. Also Z. A. Ragozin, Vedic India, 

p. 170: "The Soma used in India certainly grew on mountains, probably in 
the Himalayan highlands of Kashmir." See also Langlois' Mdmoire sur la 
Diviniti Vedique appeUe Soma. 
" See Ragozin's Media, pp. 63-65, 
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Zagros range. Does it then appear strange to see in the epithet 

Zagreus, applied to Dionysos, a reference to his identity with 

Homa the plant-god of Zagros? In any case, such an interpreta

tion is less far-fetched than that given in the Etymologicum 

Magnum which would explain it as " mighty Hunter," connecting 

it with aypivtiv and an intensive prefix ?o, and regarding Zagreus 

as especially a god of the under-world or hunter of souls.' With 

this form of Dionysos we shall deal in Chapter III. The present 

chapter is concerned rather with the more obvious and cheerful 

features of the cult. One more instance of the association of 

Dionysos with the mountains and highlands of Greece may be 

given. Farnell tells us that in Messenia Mount Eva was the only 

place connected with the cult, and that there was a legend that 

it derived its name from the Maenad invocation tvol said to have 

been first heard in this country.' Now we know that the Sanskrit 

" svaha," which primarily means a " good sacrifice," was used in-

declinably as meaning " hail!" and frequently in invocations of 

the gods. This, according to Langlois, affords a good explana

tion of the Bacchic cry, as the words tlol and "svaha" are 

manifestly closely connected philologically; and the fact that 

the word originally meant a " sacrifice " would make its restric

tion by the Greeks to Dionysos particularly appropriate, if we 

regard him as equivalent to Soma, the " god of the Sacrifice." 

In regard to the worship of Dionysos as a mountain-god, it 

should be noted especially that in his Boeotian hill-festivals he 

was honoured as XiKvirrig,' " the child in the cradle," i.e., the birth 

of Dionysos on the hills is the particular import of these feasts. 

' This explanation is the one given by Kern, who says: "Zagreus ... ist 
urspriinglich ein Jagdgott, der grosse Jager." Also: " Aus dem Jager des 
Wildes ist dann ein Menschenjager und Unterweltsgott geworden, so dass 
Zagreus viel eher dem Pluton als dem Dionysos zu vergleichen ist." H e 
regards the identification of Zagreus and Dionysos as late and Orphic. 
Langlois, strangely enough, approves of the derivation from dyptvtiv, regard
ing Zayptvg as an intensive participle from the root graha, " seize." For an 
explanation of Langlois' view of the Zagreus-myth see chapter III of this 
book. 
' See Langlois' Mhnoire on Soma, where he connects it with tvoX. For 

svdhd see Monier-Williams' Diet., p. 1162. 
' Cp. Kern's article in Pauly as follows: " Dionysos hatte bei dieser Berg-

feier den Na m e n Xucvirrig, well man ihn sich neugeboren, in seiner Wiege 
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Hence we may see how close is the connection between the 
Bacchic cult and that of Soma, the hill-born, the young child 
(Si^u). For there are few titles in the Vedas more usually applied 
to Soma than that of " the child." Thus, he is " the new-born 
lovely child" {Sdma-Veda, I. 5. i. i. verse i),' " the wild youth,"' 
and we are told that men " delight him with offerings and songs 
like a child."' Again, he is "the child of Heaven" (divah 
^isum);* and in Sdma-Veda, II. 4. 2. 3. verse 2, we read: " T o 
thee, O Deathless One, when thou art born all the gods together 
come near as to a child;"° and elsewhere he is invoked as 
" yavishthya " or " ever young."' 

Soma, too, has the other qualities associated with youth, and 
especially with the youthful Dionysos in Art and Poetry, of 
joyousness, activity, and beauty. Thus, Soma is the " cheerful," 
" alert'' (jagrivir) god, the god " of the beautiful hands,"' the 
"beautiful one;"' and in the Homa Yasht, similarly, mention is 
made of the "well-shaped" Homa-plant, "with hanging ten
drils." ̂  Doubtless the tendrils of the plant suggested a likeness 
to tapering hands, and are hence responsible for the epithet 
"suhastas" applied to the Soma. W e know, besides, that its 
golden colour was much admired and prized—a fact which may 
account, as already suggested, for the title xp^^^OKoprig AiiHivvirog 
in Plesiod. Indeed, the following lines of Ovid, addressed to 
Liber or Bacchus, are no less appropriate to Soma: 

Tibi enim inconsumpta iuventas 
Tu puer aeternus, tu formosissimus alto 
Conspiceris caelo.'" 

liegend vorstellte, und rpitrripiKog, well er nach dem dortigen 'itpbg Xoyog alle 
drei Jahre wiedergeboren wurde." 

' Sisum jajnanain haryatam. 
^ S.-V., II. I. I. 22 (verse 2): yuvogras,etc., literally, "young (and) wild." 
' Ibid., I. 6. 2. 3 (verse 4): ^i^um na havyaih svadayanta gurtibhih. 
^ Ibid., II. 2. 2. 14 (verse 2). 
° tvam visve, amrita, jayamanaip sisurh na deva abhi sam navante. 
" Ibid., II. 1. I. 4 (verse 2). 
' Ibid., I. 6. I. 3 (verse 7), suhastyd {Vedic vocative). 
* See Rig-Veda,passim. 

' See Haug, p. 179. 
1" Ovid, Metatnorphoses, IV. 11. 17-19. Cp. also the dpporrig of Dionysos in 
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One more point in connection with the subject of the infant 
Dionysos deserves attention. It concerns the name lakchos, 
which was appropriated to the worship of the god in this aspect. 
The word has occasioned a great deal of discussion. It was con
nected, above all, with the Eleusinian mysteries and Orphism, 
and, on this account, the discussion of this aspect of Dionysos 
might, perhaps, have been reserved for a later chapter. It mayj 
however, be more systematic to deal briefly with the subject 
here. The word is generally supposed to be derived from the 
ritual cry of the mystae or celebrants of the Eleusinia, and to 
mean little more than "the god of the loud cry" (from IdxEiv 
"to cry aloud"), and is apparently an onomatopoeic word.' 
Lenormant regards lakchos as a later name for Plutos, and 
holds that he was represented originally as the son of Demeter, 
and not till later as the son of Kore. H e also refers to Hesiod' 
as the most ancient authority in support of his theory that 
lakchos was originally Plutos, and adduces the epithet TrXouroSorjjc 
applied to lakchos as evidence for this view. That lakchos, as 
a form of Dionysos, was more particularly a god of wealth, joy, 
and prosperity is shown by the following address of the chorus 
of Mystae in the Frogs (1. 324): 

"laKx!, tt> rroXvrifioig kv 'iSpaig kvBdSe vaioiv. 

the Bacchae, and observe that this word always suggests to the Greek an 
effeminate and Oriental character, and note also 11. 453-9, where Pentheus 
addresses Dionysos: 

drdp TO fikv aiofi oiiK dfioptpog tl, ̂ kvt, 

wg kg yvvaiKag, kf' 'brrtp kg QfifSag rrdpti. 

rrXoKafiog rt ydp aov ravabg oil rrdXrfg 'vrro, «,. r. X. 

It is even possible on the analogy of the transformation of the youth Ampelos 
in the Dionysiaca into a vine, that by a reverse process the Soma-plant with 
its hanging tendrils and the leafy vine have provided the myth-makers with 
the type of the youthful Dionysos with the clustering curls. The examples 
of Oriental powers of personification given in the chapter on the Dithyramb 
supply many parallels. 

^ See Prolegometta and Tucker's edition of the Frogs, 1. 316. 
^ Theogony, 11. 962-71: 

Arififirrip fitv UXOVTOV kytivaro, Sia Btdaiv, 

'laaiiff rjpui'i fiiytXa' kpary ipiXorrin 

vtiip ivi rpirroXip Kpfirrig kv rriovi Sfifiipi 
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Lenormant would date the introduction of the Dionysiac ele
ment into the worship of the Goddesses at the Eleusinia some
where in the first half of the sixth century B.C. He, in fact, 
considers lakchos, under the name of Plutos, as a very ancient 
divinity of Pelasgic origin and Chthonian character, subsequently 
blended and confused with the young Thracian vegetation-god 
Dionysos.' It is certain that the cult of lakchos was associated 
by the Orphics with that of the infant Zagreus which was 
brought to Greece from Crete.' This would point to Asiatic 
influence in the worship of lakchos or Zagreus, as we have 
already seen that Crete is a very important centre for Asiatic 
influence on Hellenic culture. 

So far we have dealt chiefly with the simpler aspects of the 
Dionysiac cult, and have shown that these may all be paralleled 
in the Aryan Homa- or Soma-worship. In the next chapter an 
attempt will be made to suggest another explanation for the 
character of lakchos-Plutos instead of that which regards the 
word lakchos as a mere personification of a ritual-cry. In doing 
this we shall have to deal with some of the more remote and 
complex aspects of the cult, and once again, shall find in Asiatic 
religion a parallel to Greek worship. 

^ See Lenormant's The Eleusinian Mysteries: "We are of those who trace 
back to the origin of the mysteries the conception of this ' mystic daimon' 
(Strabo, X. p. 463) associated with the Great Goddesses and completing 
their group by the essentially Pelasgic and primitive conception of the 
saviour Saip-uiv sprung from the mother-goddess. Doubtless he did not at the 
very beginning bear the name of "laK^of, which is not primitive, and has a 
manifestly Dionysiac character. This name is derived from the joyous cries 
with which the procession of the young god was accompanied, and it at 
first denoted the procession itself, or the song which was sung in it before 
it was applied to the god." For the reference here to Strabo see Bk. X. 463: 
01 fikv OVV "EfXXrivtg o'l rrXiXaroi np Aiovvaip rrpoakOtaav, Kai np 'ArroXXiovi. . . .. Kat 
ry Afffirirpi Kai Aii rb bpyiaariKov rrdv. . . . "laKxbv rt Kai rbv Aiovvaov KaXovai Kai 
TOV apxiytrriv rSiv fxvarripiuiv, rijg Afiprirpog Salfiova. 
^ See Lenormant. 



CHAPTER II 

DIONYSOS BROMIOS AND SOMA KANIKRADAT 

The Yakshas—Their Bacchanalian nature—Derivation of "yaksha" and its 
kinship with " lakchos "—Baghas and BdKxos—Evidence for the Bactrian 
expedition of Dionysos—Diodorus and the Indian expedition—Meros the 
birth-place of Dionysos and the Hindu Mount Meru—Langlois' explana
tion of the legend of the thigh-birth—Post-Alexandrian poetry and the 
Gigantomachy—Aryan aggression in India—Soma the Warrior and Diony
sos 'EwaXiog—Proselytizing nature of the Soma-cult akin to the spirit of the 
Dionysiac worship—Bromios and Soma the Thunderer — Soma once 
compared to a Lion—tipaipiSra the same as vrishabha—Centaurs and 
Gandharvas—Callicantzari and Rakshasas—The bear-form very rarely 
associated with Dionysos—Explanation of this—Soma the Swift akin to 
Dionysos the leader of Maenads—Soma the Falcon identical with Dionysos 
•^iXa^. 

AMONG the earliest Indian sculptures, viz., those connected 
with the Asoka Dynasty (273-232 B.C.), which were exe

cuted for the most part in honour of Buddhism, are groups of 
statues representing certain supernatural beings called Yakshas 
and supposed to be attendants on Kuvera, the Hindu God of 
Riches.^ They occupy a prominent position in Buddhist legends, 
and while sometimes described as malevolent, are also regarded 
as harmless beings who delight in song and dance.' In the later 
Mathura Sculptures they, like Kuvera, are closely associated 
with Bacchanalian scenes.' This connection has puzzled Indian 
archaeologists; but it goes to show that the Yakshas had a 

' See History of Fine Art in India and Ceylon (chapter III.), by Vincent 
Smith. 
^ See Monier-Williams' Sanskr. Diet, sub " yaksha," p. 801. 
' See Hist, of Fine Art in India and Ceylon, chapter V. for Mathura 

Sculptures. 
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character not unlike that of Silenus and the Satyrs. In some 

sculptures they are further represented as earth-spirits holding 

up horses' hoofs,' and thus they would seem to have a still closer 

resemblance to the Centaurs or Satyrs of Hellenic mythology. 

The name Yaksha, which bears a close resemblance to lakchos, 

is derived from the root "yaj,"' and means "a being honoured 

by sacrifices." Now while the connection between BaKxoe and 

lakchos is obvious, it is interesting to note a resemblance of the 

same sort between the Vedic bhaksha and the later form yaksha. 

Langlois regards the Vedic form bhaksha, "sacrifice," as the origin 

of the word Bacchus, whom he considers as the god of the 

sacrifice pre-eminently. As a matter of fact we shall presently 

see that the form from which BaK^oe is actually derived is Bhaga; 

but, as both bhaksha and bhaga come from the same root (bhaj), 

we may accept Langlois' derivation for the present, inasmuch 

as it will help to show the analogy between "YaKxog and Yakshas 

(nom. sing.), which may be expressed in the form of a proportion 

ViaKxog: "YaKxog'.: Bhakshas (Bhagas): Yakshas. W e may now 
regard Kuvera, the King of the Yakshas, as a development of 

Soma the Lord of the Sacrifice, and, with his attendant spirits the 

music-loving Yakshas, as a doublet of Soma, the lord of music 

and song. The origin of the Greek conception of lakchos and 

his chorus of joyous Mystae, in whose character we note a 

resemblance to the character of the Satyrs and Yakshas, is 

therefore apparently to be sought in the East. Moreover, the 

Indian Kuvera was supposed to be attended by monsters with 

horses' heads and men's bodies, called Kinnaras, and in later 

times reckoned among the heavenly musicians. In these we see 

a still closer resemblance than in the case of the Yakshas to 

the music-loving Centaurs who followed Dionysos. Again the 

chthonian character of the Yaksha-king, shown by the fact that 

^ See chap. XI. of above work. 
' Langlois, who tells us nothing of the Yakshas in his Memoiri, would 

derive lakchos from Yaksha, the sacrifice, thus; " U n commerce mystdrieux 
entre Dyou {i.e. Heaven) et Proserpine . . . produit le feu nouveau, le jeune 
lacchus, attach^ k la mamelle de Cixhs (Soph. Ant. 132), c'est-k-dire placd 
sur le foyer, oia il aspire k sacrifier: c'est le sens du mot sanserif Yakcha, 
analogue au mot lacchus." This is characteristic of the rationalizing method 
of the school of comparative mythology as it existed sixty years ago. 

M 
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in Sanskrit mythology, he was originally a spirit of evil or dark
ness,' is present also in lakchos, the son of Kore, the bride of 
Hades. Presumably it was this character of earth-spirit attached 
to Kuvera which made him lord of the treasures of the Earth, or 
god of Gold and Riches. In fact, in Kuvera we probably have 
an instance of a primitive chthonian worship superimposed on 
the Aryan Soma-cult, the point of union being Soma's character 
of Earth-born god and lavish bestower of wealth. The most 
striking resemblance of all between the cult of lakchos and that 
of the Yakshas is, however, to be seen in the similarity pre
sented by the festival called dlpdll or " R o w of Lamps,"' held in 
honour of the Yakshas, to the torch-light feast of lakchos which 
fell on 20th September. The dlpdll, as its name suggests, was 
celebrated with nocturnal illuminations,' and as it fell on the day 
of the new moon in the month of A^vina (September-October) 
its date must have coincided pretty closely with that of the 
Greek feast.* 
A s to the derivation of BaK^oe, I would venture to suggest, 

instead of " Bhakshas," " Baghas," the Zend form of the San
skrit " Bhagas," which means " Lord," and is a frequent epithet 
of Indian deities. And we should remember that it was from 
the Zend form that the Greeks would naturally derive their 
own BoKxoc, inasmuch as it was primarily through Persia that 
Greece came in contact with Aryan ideas or culture. More
over, the Zend word is the exact philological equivalent of 
the Greek, gh in Aryan roots becoming K or ̂  medially. Nor, 
as a matter of fact, is Langlois' interpretation of BoK^oe as 
Bhakshas, the Lord of the Sacrifice, inconsistent with this 
derivation. For while Bhagas means primarily "food-distri
butor," just as the English "lord" originally meant "loafward," 

' The connection of Soma with the realm of the dead is reserved for 
another chapter. Similarly his association with the Gandharvas, beings of 
almost exactly the same nature as the Kinnaras, will be dealt with later. 
For purposes of symmetry and clearness of argument the Yaksha-king's 
worship in regard to its affinity with that of lakchos is here fully discussed, 
and the connection between the Yakshas and Soma more briefly narrated. 
' See Monier-Williams' Diet. p. 8oi, sub " yaksha-ratri." 
' See above, sub "dipali," p. 416. 
* See Tucker's Frogs, Introduction. 
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Bhakshas, which means simply " food," is derived from the 
same root (akin to jSdo-Kw, according to Langlois, and to ipayiiv, 
according to Monier-Williams). So, whether or not Langlois has 
somewhat exceeded his authorities in interpreting it as " the 
god who gives food to men and in the sacrifice is himself the 
food," we know that bhagas and bhakshas are originally the same. 
W e also know that, while Bhagas was applicable as a title to 
any Indian deity, it was appropriated specially to a Vedic 
divinity who possessed some of the characteristic aspects of 
Soma and of Dionysos, e.g., he was associated with marriage,' 
thus resembling the character of Dionysos and Soma as vegeta
tion-deities or gods of fertility, and he was also, like lakchos 
and Soma, a giver of wealth. Bhagas, besides, was a name of 
the Sun and of the Moon, both of which, as we shall later see, 
were identified with Soma and with Dionysos. Moreover, 
Hesychius tells us that Ba7aToe was the Phrygian name of 
Zeus, and this, according to Chipiez, is easily recognized as the 
Zend form " bagha," which he interprets as meaning " god."' 
Here again we have the Phrygian language supplying us with a 
link between Greek and Persian and Indian forms—a fact of 
the highest importance when we recall that Phrygia is, Kar 
i^oxvv, the home of the Bacchic cult. 

In the place-name Bactria, also (Zend Bdkhdhi), we have a 
reminiscence of the god's connection with the East, figured in 
Greek legends as his Bactrian expedition. Bactria had always 
been from very early times a centre of Iranian influence, and 
an early home of Buddhism.' In the prologue to the Bacchae 
Euripides introduces Dionysos on his arrival at Thebes after 
his famous Asiatic wanderings, and there the god thus tells of 

his travels: 

Leaving the Lydian and the Phrygian plains 
Teeming with gold, I neared the sun-scorched tracts 
Of Persia and the walls of Bactria. 

' See Monier-Williams' Diet. 
^ See Chipiez and Perrot, p. 4, in a reference to Paul de Lagarde's Essay 

" Einige Bemerkungen iiber grinische Sprachen ausserhalb Erans " (in the 
Gesammelte Abhandlungen, 1866, Leipzig). See also Haug, pp. 273-4, for 
Bagha. ' See Haug. Cp. also Prasek. 
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This is a very important quotation, as showing that even 

before the age of Alexander the Greeks recognized the presence 

of Dionysos in Central Asia. Most scholars hold with Graef 

that the association of Dionysos with India was a post-Alexan

drian invention which had its origin in a desire to flatter the 

Macedonian conqueror. Now, apart from the fact that the myth 

probably has some foundation, and that the objection of Graef is 

hardly tenable, inasmuch as it would have been a far greater 

compliment to Alexander to have been lauded as surpassing 

even Dionysos in his wanderings, instead of being represented 

as merely the rival of the god, the evidence of Euripides here 

shows that, previous to the Macedonian conquests, the Greeks 

depicted Dionysos as a conqueror of the distant East. Of the 

late writers who mention the connection of Dionysos with India, 

Diodorus gives much interesting information. Among the 

legends current among the Indians in his day, he tells us in the 

second' book of his Histories of one which represents the god 

as coming from the West with a large force, and overrunning 

the whole of India, at a very distant period, when the people 

were still scattered in hamlets, and possessed no important 

cities. He then relates how the invading army was attacked by 

disease, and retreated to the hills to a place called Meros, 

whence arose the legend of the birth of Dionysos from the thigh 

{pr\p6g) of Zeus. Diodorus further says that these legends are 

narrated by the natives of the hill-regions, which leads us to 

suspect that the influence of the Dionysiac cult in India was 

confined to the North-West corner, and that the legend of the 

conquest of the whole of that country {cp. ETTEXOEIV SE Trjv 

^IvBiKrjv airarrav) was an exaggeration. He also says that these 

hill-dwellers declare that Hercules formerly lived among them, 

and tell of his expulsion of wild beasts' from the land in similar 

fashion to the Greek fables concerning his exploits. But if there 

is any truth in this statement of Diodorus, it probably refers to 

kindred Indian legends of the deeds of their war-god, Indra. 

Elsewhere, speaking of the different stories current as to the 

' See B k . II.-c. 38 ; MvBoXoyovai Sk rrapd roXg 'IvSoXg ot Xoyiuiraroi, K. T, X. 

^ See Diodor. B k . II. C. 39* '^^^ Tt "HptzKXea ipaai rrap' aiiroXg ytytvijaBai, Kai 

rraparrXriaiiiig roXg "EXXriai, TO rt porraXov Kai Xtovrijv avrip rrpoadrrrovau 
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origin of Dionysos, and the theory that there were several 
Dionysi, he says (c. 63) that the most ancient of these is said to 
be the Indian Dionysos,^ and that, as India was said to have an 
abundant vine-crop produced spontaneously without any culti
vation, it was stated that this Indian Dionysos had discovered 
the use of wine and the culture of the vine, whence he derived 
the name Lenaeus, or God of the Wine-press. H e informs us, in 
addition, that this god was known as the Bearded Dionysos, on 
account of the Indian custom of wearing beards,' and that men 
in his own day still showed the place where the God was born 
{ytvicrOai)? and that there were many other evidences of his 
birth there which would be too long to narrate. 

Strabo, who makes reference to Megasthenes as believing in 
the expedition of Dionysos and Heracles to India, but as 
rejecting the other ancient Greek legends connected with that 
country, tells us that Eratosthenes refuses to give credence to it, 
classing it with the other legends as "untrustworthy and 
mythical." * " For," says Strabo, " in the Bacchae of Euripides 
Dionysos makes some such youthful boast as the following: 
' Leaving the Phrygian and the Lydian plains,'" etc. From this 
we can see that Strabo would reject even the Bactrian expedition, 
and also that these fables were rife in Greece before the period 
of Megasthenes and Eratosthenes; in other words, before the 
Alexandrian age. The historian then, after an allusion to Nysa 
and to Meros, goes on to say that the Oxydracae claimed to 
be descended from Dionysos because they possessed the vine, 
and that their kings used to make Bacchic expeditions to the 
accompaniment of timbrels and with lavish personal equipment. 
H e mentions a legend that Heracles had failed three times in 

^ C. 63 : Kai ^aai, rbv pkv dpxaiorarov'IvSbv ytyovkvai, Kai rijg x<^P<^S aiirofidriiig 

Sid rffV tVKpaaiav ^tpovarig rroXXfjv dfirreXov, rrpoirov TOVTOV drroBXi^ai (Sorpvag, Kai 

rfiv XP^'-^'^ ̂ ^^ rrtpi rov olvov ijivatutg kmvorjaai. 
^ See C. 6 3 : Tbv avrbv Sk Kai Kararruiyoiva Xkyovai, Sid rb roXg 'IvSoXg vofiifiov 

tlvai fikxpi rijg rtXtvrijg krrifitXixtg dvarpkiptiv roiig rrdiyoivag. 

^ C. 6 3 : AtiKvvaBai Sk rrap' 'IvSoXg fikxpi rov vvv TOV Tt rorrov, kv ip avvkpr] ytvkaBai 

rbv Btbv, Kai rrpoariyopiag rroXtoiv iirr' abrov Kard rfiv rOiv kyxiiipiiiiv SidXtKrov. 

* B k . X V . C. I. India, p. 2 5 1 : Kai ra rrtpi 'BpaKXkovg Sk Kai Aiovvaov Mtyaa 

Bkvrig fikv fj.er' bXiyuiv rriard fiytXraC rSiv S'dXXuiv ot rrXtiovg, Siv 'tari Kai 'EparoaBkvrig 

drriara Kai fwBiiiSri, KaBdrrtp Kai rd rrapd roXg "EXXriaiv. 
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an attack on Aornos which Alexander took at the first attempt, 
and another which placed the prison of Prometheus in the 
Hindu-Kush range and made Heracles arrive there to set him 
free. All these tales he regards as flatteries of Alexander for 
the following reasons: first, because there are discrepancies, 
and the narrators do not agree with one another, some omitting 
to mention them at all, and he holds that such striking events 
could not well have escaped the memory if they had ever 
occurred; and, next, because he observes that these legends are 
not corroborated among the peoples through whose territories 
Dionysos and Heracles would have to pass on their way to 
India.' H e regards the legends concerning Heracles as pure 
fiction, and says that they must have been much later than the 
Trojan War. These remarks would be difficult to controvert if 
we were dealing with actual historical events. In the case, how
ever, of events which are only partially historical, and contain 
a large element of myth, the objections raised by Strabo are 
not insuperable. In point of fact what we know of the history 
of the diffusion of the Soma-cult will help to account for these 
difficulties. 
Arrian ' also, in his Anabasis of Alexander, tells us of a city, 

Nisa, said by its inhabitants to have been founded by Dionysos 
between the rivers Indus and Cabul, in the Panjab, and of their 
embassy to Alexander asking him to spare their lives. He 
also represents them as speaking of a mountain Meros in its 
vicinity, which they said was so named from the legend of the 
thigh-birth. Thus we see that the account of the mountain and 
the second birth varied in some legends according as the moun
tain, or the re-birth, was said to have originated the name Meros. 
Meros the mountain is evidently the Greek translation of Mount 
Meru,' the fabulous mountain of Hindu mythology equivalent 
to the Greek Olympus. It was said to have consisted of gold 

' C a p . I. p. 253, India: oi ydp tiKbg, rd ivSo^a ovro) Kai rv^ov rrXfipri fifj rrtrrva-

Bai' q rrtrrvaBai fikv, fifj d^ia Sk fiviffirig vrroXa(3tXv, Kai ravra roig marordrovg aiirSiv. 

"Errtira kK rou firiSk roiig fitra^ii. Si tSv kxpijv rfjv kg 'IvSoig dipi^iv ytvkaBai roig rrtpi 

rbv Aiovvaov Kai rov 'HpaKXka, firiStv ixtiv TtKfifipiov StiKVVvai rijg kKtivoiv aSov Sid 

r^g aiptrkpag yijg. 

^ Arrian, Anabasis Alexandri, Bk. V, cc. i and 2. 

' See Monier-Williams' Sanskr. Diet. p. 795, sub meru. 
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and gems, and was associated with the Gandharvas and other 
semi-divine beings. It appears to have been the abode of 
Kuvera, who, as we have seen, was probably a Hindu form of 
lakchos. 

A s to the legend of the thigh-birth, we are told by Maury' that 
an Indian tradition says that " Soma has been received ' dans la 
cuisse d'Indra,'" and he compares this to the similar legend con
cerning Dionysos. Langlois mentions a like legend relating to 
the birth of the N y m p h UrvaiT, which he supposes to have 
arisen from a confusion between ii.ru, meaning " wide " (whence 
ovpavog, or the " wide space of heaven," and Urvaii, or " she 
who lives in the wide space of heaven "), and iiru, meaning " a 
thigh," and he goes on to say that a similar confusion probably 
gave rise to the story of the thigh-birth of Dionysos.' It should, 
however, be noted that there is no mention of the thigh-birth of 
Soma in the Rig- or Sdma- Vedas, and it is therefore possibly 
a development of Puranic mythology. The thigh-birth is, how
ever, of frequent occurrence in Indian myth. 

Needless to say, the Greek and Latin' poets of the post-
Alexandrian Age make reference to the Indian expedition of 
Dionysos; but, in the nature of things, their evidence is of little 
value compared with that of historians or pre-Alexandrian poets. 
It may, however, strike us as somewhat surprising that Langlois, 
who so strongly insists on the Indian origin of the Dionysos-myth, 
should regard the legend of the Bacchic expedition to India as 
post-Alexandrian. Graef, who discounts the idea that previous 

^ See Maury, who refers to the views of A. Kuhn as expressed in the 
Zeitschriftfiir Vergleichende Sprachforschung, 1851, p. 192. 

° Cp. Langlois: "Je suppose qu'une semblable raison a produit aussi la 
fable relative k Bacchus, ce qui m e semble indiqud par la tradition qui lui 
donne pour nourrice Macris, dont le nom a le m e m e sens que ourou—tvpvg." 
' Cp. Ovid, Fasti, III. 11. 465-6: 

Interea Liber depexis crinibus Indos 
Vincit, et Eoo dives ab orbe redit. 

Cp. also Statins, Silvae,- IV. 6. 65-7 and IV. 2. 49: 

sic jacet ad Gangen Indis ululantibus Euhan. 

See also Thebais, XII. 787-8, and Valerius Flaccus, Argonautica, V. 11. 75-

81, and VI. 11. 134-140-

http://ii.ru
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to the Macedonian conquest there had been any notion of such 
an expedition, agrees with Koepp, that the legend, as narrated 
by Nonnus, arose from that of the Gigantomachy. He also 
notes the fact that in the Dionysiaca no mention • is made of 
such striking features as the Indian Nysa, the triumph of the god, 
or his foundation of Indian cities, and, above all, of the presence 
of Hercules, and the help he rendered to Bacchus.' 
All these discrepancies, indeed, matter little when we reflect 

on the remote origin of the fable, assuming that its antiquity is 
as great as any other legend connected with the god. Now, if 
we regard Soma as the original of the Greek wine-god, a probable 
explanation of these discrepancies and of the legend itself readily 
suggests itself W e have seen that the Aryans were passing 
across Central Asia to India somewhere between 2000-1500 B.C., 
and during the same period the Western branch of the stock 
was traversing Iran and Media westward, and finally pene
trating to the coasts of Asia Minor. In other words, the cult of 
Soma or Homa was being spread in two different directions at 
this time, so that those two branches of the cult who practised 
it gradually became so widely separated as to lose all contact 
with each other. W e know from the evidence of the Vedas that 
the cult was a highly proselytizing one, and they speak of Soma 
as a great warrior coming from the northern hills of India down 
into the plains of the South, where he makes war on those who 
will not practise his worship.' His great ally is Indra, the Aryan 
War-God, who has been often compared with Heracles. Is it 
strange to see in this Vedic legend the origin of the myth of the 
expedition of Dionysos and Heracles to India, or of the warrior 
Dionysos of the Gigantomachy, depicted, as he usually is in this 

' See Graef: " In ipsa Nonniana expeditionis narratione desunt quae 
primae fabulae propria esse didicimus: neque de Nysa Indica neque de tri-
umpho quidquam ibi extat. Deest stelarum mentio neque oppida condit 
Bacchus aut beneficiis Indos afficit. Praeterea non neglegendum est quod 
Hercules, qui in versione Macedonica interdum Bacchi est socius, nullas 
apud Nonnum in bello Indico agit partes." 
' See Vedic India, p. 285, where Indra is shown as the friend of the fair-

skinned Aryas and the destroyer of the Dasyus or " Foes " with black skin. 
Note also that these " foes " were not always of a different race, but were 
generally nomads or outcasts. 
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aspect, as surrounded by lions and panthers and other typically 
Asiatic features? Naturally the Western stock would know no
thing of these adventures of their Eastern brethren, now so 
widely separated from them, and hence it is hardly a matter for 
wonder that we hear nothing of the Indian expedition of Soma-
Dionysos till Alexander the Great and his soldiers heard of it 
from the lips of the Indians themselves. And, no less naturally, 
after this date the story would become widely known and spread 
throughout the Grecian Empire. 

A few examples from the Vedas will suffice to show this 
warrior aspect of Soma which so closely resembles the sterner 
character of Dionysos the assailant of Lycurgus in Thrace and 
Pentheus in Thebes. Thus, Soma is addressed in the Sdma- Veda 
in the following terms: "Smite . . . like one in armour."' And 
we are told of him that: " H e that is mighty in battle hastes to 
battle."' 
" This sap that gives blessings, when pressed out, flows down 

for Indra for battle. Soma is the friend of the conqueror as we 
know."' 
" Thou by whose friendship we conquer with thy highest 

might those that assail us, O Indu." * 
" O thou that dost greatly rejoice, equipped with goodly armour, 

send down valour upon us." ° 
" The well-armed god Indu, slayer of the foe, flows down."' 
From these quotations we may see how close was the connec

tion between Soma and the War-God Indra. In fact, Indra is 
strengthened for the fray by the Soma-libation, and it is in virtue 
of this association that Soma himself becomes the well-armed 
warrior. This exactly agrees with what we know of Dionysos. 
A s Dr. Farnell says, " it is interesting to note that the warlike 
character which no doubt belonged to the god in his old 

^ S.-V., I. 6. 2. 4. (verse 8): varmiva . . . ruja. 
^ Ibid., II. I. 1. 2. (verse 2): ... a vajaih vajy akramlt. 
' Ibid., II. 1. 1.17. (verse 2): ayam bharaya sanasir Indraya pavate sutah; 

Somo jaitrasya cetati yatha vide. 
* Ibid., II. 2. 1. 2. (verse 2): yasya te sakhye vayam sasahyamapritanyatah; 

tavendo dyumna uttame. 
' Ibid., II. 2. I. 4. (verse 3): a pavasva suviryam mahdamanah svayudha. 
' Ibid., II. 1. I. 10. (verse 2): svayudhah pavate deva Indur asastiha, etc. 
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Thracian home was scarcely recognized in the formal state-cults 

of Greece. The only community, if we can trust Macrobius, that 

worshipped him as a god of battles, was the Lacedaemonian . . ." 

Dr. Farnell also thinks that Macrobius, in mentioning the 

title 'EvvaXiog in this context as given often to Dionysos, " may 

be merely quoting the opinion of the learned who knew that he 

had close affinities with the Thracian Ares; or he may have 

been thinking of the verse that has been preserved for us among 

the Fragmenta Adespota in which he is called 'EvvaXtoe and 

Bjoojutoe, the latter word having perhaps merely the sense that it 

has once in Pindar of' loud-sounding'; or such titles may have 

been suggested by the late myths of the battles of Bacchos with 

the Indians and the Giants. . . ." The reference to Ares in the 

above quotation is very important in view of the opinion ex

pressed by Miss Harrison in her Prolegomena that Ares and 

Dionysos are rivals.' I would venture to suggest that the fable 

of the Bonds of Hera on which she builds this theory points 

rather to a union between these deities, inasmuch as it shows 

both as partisans of the same cause, and this view is confirmed 

by Dr. Farnell's statements. Now, without at all implying that 

Ares and Indra are identical, we may consider the Thracian 

War-God, in the relation that he bears to Dionysos, as the 

equivalent of Indra, in his relation to Soma. Or, in other words, 

if we regard Soma as the origin of the Thracian Dionysos, then, 

not unnaturally, the Thracians would in adopting Soma into 

their cult-system associate him with their own War-God, just as 

in the East he was closely linked with the Aryan War-God. 

W e need not then wonder at the connection of Dionysos with 

war, nor regard it as a late invention. But, on the other hand, 

we should not expect to see in him a fully developed God of 

War any more than we should expect to be able to prove the 

existence of such a conception of the Aryan Soma. 

There is, however, yet another interesting parallel between 

' Pp. 374-6 of the Prolegomena, and cp. the following especially: "Why are 
Ares and Dionysos thus set in rivalry ? Not merely because wine is mightier 
than war, but because the two. Ares and Dionysos, are Thracian rivals, with 
Hephaistos of Lemnos for a third. It is a bit of local mythology transplanted 
later to Olympus." Cp. for the fable Pausanias, I. 20. 3. 
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Soma and Dionysos in connection with this subject, and one, 
moreover, which affords the clue to the association of Dionysos 

with the triumphal car. W e know that in Alexandrian times the 

victorious Dionysos was usually represented as riding on a 

chariot surrounded by his joyous followers much in the same 

fashion as a modern Carnival King and his retinue. The most 

famous illustration of this notion was the Great Dionysiac Pro

cession in Alexandria in the reign of Ptolemy Philadelphus, of 

which an account is preserved in Athenaeus. Now, in the Vedas, 

Soma is repeatedly referred to as riding in triumph in his chariot, 

and the libations are likened to steeds attached to his car. Thus 

in the Sdma- Veda he is spoken of as rathin or " (lord) of the 

chariot" (II. 6. 2.18, verse 2), and we read as follows: " the Soma-

libations like sounding chariots or spirited steeds have flowed 

down to us for riches" (pra svanaso ratha ivarvato na srava-

syavah somaso raye akramuh; see S.-V. II. 4. 2. i verse 4). 

Similarly, in the Rig- Veda, we read of him as j'yotih-rathah, i.e., 

"mounted on a car of light" (IX. 5. 86 verse 45); and again: 

" Like a hero he holds weapons in his hand . . . mounted on 

a chariot" (IX. 4. 76 verse 2). 
The explanation of this metaphor is very simple. The sacri

ficial vessel of the Soma-libations represents the triumphal 

chariot of the god, and affords an excellent example of the 

process of the formation of myth from ritual, while it at the 

same time seems to place beyond doubt the origin of the 

Dionysiac car. 
As has already been said, the cult of Soma was proselytizing 

in the extreme, and in this it closely resembles the Dionysiac 

cult. Thus, again and again. Soma is said to pursue and crush 

the wicked who fail "to press the Soma," i.e. to perform the 

Soma-sacrifice; and those who selD the Soma to others are 

regarded as accursed. It was, in fact, a sacred plant not to be 

' See Vedic India, p. 171: " A regular trade was carried on with the Soma-
plant, and the traders belonged to mountain tribes who were not Aryan, and 
therefore irreverently handled their sacred ware Hke any other merchandise, 
bargaining and hagghng over it." Also: " To an Aryan Hindu, the man who 
owned the Soma and did not press it was a hopeless reprobate. In fact he 
divided mankind into " pressers " and " not-pressers," the latter word being 

synonymous with " enemy " and " godless barbarians." 
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made subject to barter by infidels or others. So, too, in the 
Bacchae the uninitiated and unbelieving are made to feel the full 
force of the power of Dionysos. Similarly, Soma is the Smiter 
of his foes, just as Dionysos is invoked as BjoaiVa or Smiter in the 
Delphic Hymn.' N o w to those who consider Soma and Dionysos 
as identical an interesting explanation of the epithet Braites 
applied to the latter is afforded by the very nature of the Soma-
ritual. For the Soma-plant, whose stalks are crushed by the 
priests to make the Soma-libation, becomes itself in the Vedas 
the Crusher or Smiter, by a very characteristic and frequent 
Oriental conceit in accordance with which the agent and the 
person or thing acted on are identified. 

W e should note also that the pressing-stones by means of 
which the Soma is crushed typify thunderbolts.^ N o w Indra is 
pre-eminently the Thunder-God of India, and hence it is not 
surprising to find Soma affiliated to him as himself a Thunderer 
or god of Loud Noise, and the very counterpart of Dionysos 
Bromios as we meet him in the Bacchae' and elsewhere. For we 
know that Dionysos Bromios * derived his title apparently from 
the legend of his birth amid thunder and lightning, and thus we 
have a complete parallel between him and Soma, once the plant-
god, now the personified libation, coming into being afresh in 

' See Miss Harrison's Prolegomena, p. 416, footnote, and Smyth's Greek 
Melic Poets. Note that Dr. Farnell agrees with Weil's suggestion that 
Braites is derived from fpaim or 'paia, and see his explanation of it as "celui 
qui frappe et qui brise." H e dismisses Miss Harrison's connection of the 
word with the late Latin " braisum." 
^ See Vedic India, p. 176. 
^ Cp. Cadmus' lines in the Bacchae, 11. 1248-50: 

ot;iioi KaKoiv fitv rrpCora aOiv, irrtir' kfiHv, 

iig 6 Btbg fifidc kvSiKoig fikv, dXX' dyav, 

Bpofiiog dva^ drriiiXea' oiKtXog ytyiiig. 

where in his destructive and revengeful aspect the god is appropriately 
spoken of as Bromios. 

* See Prolegomena, pp. 413-4. And cp. Pindar, who evidently derived 
Bromios from &pkp.hi. Note especially 01. II. 27 : 

Zbiti fikv kv 'OXvprrioig drroBavoHaa ^pofitp 

Ktpavvov ravvkBtipa ^tptXa. 

Observe that the epithet is of extremely frequent occurrence in Nonnus. 
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this new liquid form amid the thunder of the pressing-stones 
which extract the juice from the stalks. Soma also has a constant 
epithet " kanikradat," which, like Bromios, means " bellowing " or 
" thundering," and is applied to him in this warrior-aspect in the 
following quotation from the Sdma- Veda: 
(" O Soma),' pleasing to Indra, joy-giver, giver of purity, 

thundering loudly, annihilate all (our) foes."' A n d in the next 
verse the Soma-libations are spoken of as "annihilating those 
that do not offer libations."' 

Akin to this Bromian aspect of Soma and Dionysos is the 
character of a Lion-God assigned to both. Curiously enough this 
title is only once—so far as I know—applied to Dionysos in 
Classical Greek literature, while Soma also in the Vedas is just 
once likened to a lion.' 

The epithet "kanikradat" is, however, especially given to 
So m a in his character of Bull-God—a very important aspect, 
and one that meets us in the case of Dionysos also, where it is 
closely associated with his Bromian or destructive aspect* For 
example, in the Bacchae, at the moment of the great catastrophe 
Dionysos as Bacchant calls out"... 6 vtKjjo-tuv "^tytii Kot Bpo/xtoc 
iOTai, preparing the audience by the use of the word BjOO;uioc for 
the terrible scene that is to come, while it is significant that in 
the following chorus he is summoned in the epode to appear in 
his various fearful animal shapes, beginning with that of Bull. 
And, no sooner is the announcement made of the death of 
Pentheus, than the chorus breaks out into the cry: 

Siva^ BpSfiiB Btbg Btbg ^aivti pkyag,^ 

' S.-V. II. 5. I. 3. (verse 8): jushtha Indraya matsarah pavamanah 
kanikradat; visva apa dvisho jahi. 
' Ibid., II. 5. 1. 3. (verse 9): apaghnanto aravnah etc. 

•'' ' See Rig-Veda, IX. 6. 97, verse 28; sinhah na bhimah, i.e., "terrible as 

the lion." 
* Cp. Maury, who tells us that the surname of Bull which both gods 

received is a " dernier trait qui achfeve d'identifier le dieu vedique avec le 
dieu grec." Cp. also Langlois, who regards the Vedic Soma as split up into 
three distinct personages in the Zoroastrian system, one of whom, viz. 
Taschter, is a Bull-God. ' See 11. 975-6. 

° See I. 1032. Note the characteristic Oriental repetition in Btbg Btbg of 
which Euripides is so fond in emotional passages. 
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Indeed the bull-form, like the title Bromios, seems to have the 
greatest prominence throughout the play, e.g. where the god on 
being imprisoned by Pentheus substitutes a bull' for himself, 
and again when, just before the death of the King, Dionysos 
appears to him in bull-form.' 

Similarly, in the Vedas, Soma is especially invoked as a Bull 
when stress is laid on his might and ferocity. Thus, we read in 
the Sdma- Veda: " W h e n delighted, verily, thou dost rage like a 
bull."' " The Bull bellows eager for battle in the midst of (all) 
living creatures." * 

H e is also " the Bull with a thousand streams " ° (where we 
see his character of Water-God and Bull-God combined); " the 
Bull plunging itself into the sea-foam ";' "a flame-coloured bull 
roaring loudly to greet the cows, loudly sounding, etc." ̂  

Now, according to Plutarch,* the Bull-Dionysos is summoned 
by the Argives to appear out of the water in one of their religious 
ceremonies, and in this we have a close parallel to the associa
tion of Soma the Bull-God with the waters. W e know, besides, 
that the bull was the general type of river-gods in Ancient 
Greece, and the symbol of fertility in general," and that it was 

1 11. 616-21. 

^ Cp. U. 920-1: 

KoX ravpog fifiiv rrpoaBtv fiyeXaBai SoKtXg, 

Kai aip Kkpart Kpari rrpoarrttpvKtvai. 

Cp. also Prolegomena, pp. 431-7; and Schol. on Ktpaaip6povg yvvaiKag in Lyco-

phron's Alexandra, II. 1237-8, as follows: ravpoKpavog yap ipavrd^trai Kai 

Zoiypaiptirai (sc. Aiovvaog). 

^ S.-V. 1. 6. I. 2 (verse 11): mandana(s) id vrishayase. 

* Ibid., II. 2. 2. 16 (verse 3): . . . uksha mimeti bhuvaneshu vajayuh. 

° Ibid., I. 6. 2. 4 (verse 4): sahasradharam vrishabhaih. 

^ Ibid., I. 6. 2. 2 (verse 11): sindhor uchvase patayantam ukshanam etc. Cp. 

also ibid., II. 5. 2. 5 (verse 6). 

' Ibid., II. 2. I. II (verse 1): vrisha sono abhikanikradad ga nadayann, etc. 

Note that the " cows " are the personified waters. 

^ Plutarch, De Iside et Osiride, c. 35: Sib KOX ravpofiopijia Aiorniaov rroioiaiv 

dydXfiara TroXXoi rixiv 'EXXrjvoiv' ai S" 'HXeiwv yvvaXKtg Kai rrapaKoXovaiv tiixbfitvat, 

rroSi l3otiip rov Btov 'tXBtXv rrpbg aiirdg' 'Apytioig Sk fSovytvfjg Aiovvaog krriKXrjv kariv' 

dvaKaXoiivrai S' avrbv iirrb aaXrriyyhiv k^ vSarog, K. T. X. 

' Cp. Prolegomena, pp. 434-5, and A. W . Curtius' Der Stier des Dionysos: 

" Der Stier scheint wegen seiner Korperstarke und Zeugungskraft bei den 

Griechen urspriinglich des Symbol der Fruchtbarkeit gewesen zu sein." 
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as much in his role of vegetation-deity or god of fertility that 
Dionysos was identified with this animal-form, as because of 
his character of a god of loud noise. A. W . Curtius plainly con
nects both these aspects of the Bull-God with Dionysos, and the 
quotations just given from the Sdma-Veda point to the same 
symbolic interpretation of the epithets Vrisha and Ukshd in the 
case of Soma. However, there is no doubt from the frequent 
references in the Vedas to the violent leaping of the BuU-Soma 
into the waters that the noise of the liquid Soma pouring into 
the sacrificial bowl had also a good deal to say to his being 
spoken of as a raging bull. Curtius' gives the same explanation 
for the association of water with the Bull-Dionysos, which is 
the more interesting as he is apparently quite unconscious of 
any resemblance between Soma and the Greek wine-god.^ But 
all these coincidences, together with the fact that the worship of 
Zagreus and Dionysos Omestes and the rending of the sacra
mental Bull were especially connected with Crete, and also the 
prominence of bull-worship in general in this island tend to 
show that the Bull-Dionysos was introduced into Greece from 
the East and Asia Minor. 

In this connection the epithet slpaipihiTa applied to Dionysos 
in the Homeric H y m n is of some importance. In the excellent 
note on this word given in Messrs. Allen and Sikes' edition, we 
are told that of the many derivations suggested for this fword 
the one that has found most favour connects it with the Sanskrit 

Strangely enough he reminds us that the Bull was the Zoroastrian symbol 
for Mithra, the Sun-God, but he says nothing at all of H o m a in this 

character. 
^ Cp. A. W . Curtius, Die Bedeutung des Dionysischen Stiersymboles: " D a 

den Alten die Bedeutung des Stieres als Symbol der Fruchtbarkeit des 
Wassers abhanden gekommen war, so suchten sie den Vergleichungspunkt 
zwischen Stier und Wasser in etwas anderm: so kam man dazu das Briillen 
und Toben des von Sturme erregten Wassers und des Stieres, so wie die ge-
waltige Kraft, mit welcher das iibertretende Wasser daherbraust und der 
wutende Stier daher stiirmt und alles, was ihm in den W e g kommt, iiberrent 
fiir das tertium comparationis zu halten." 
^ H e rather identifies the Bull with Indra, to whom certainly as Bull-God 

there are many allusions in the Vedas. H e also regards the Bull as the 
Symbol of Light, and possibly may refer to Soma in his remarks about Siva, 
who appears to have been confused with Soma by some writers. 
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rshabha—a variant of the forms vrishabha{s) and vrishd, which 
meet us so frequently in the Vedas as epithets of Soma.' Other 
derivations mentioned are those which would connect tipa<j>i(I>Ta 
with the Latin verres and with apvtiog and the Lacedaemonian 
e^riv, giving it the sense of " male."' Now the word vrishabha has 
all these meanings in Sanskrit, and the sense of " bull" is only a 
derived signification from that of any male animal, which seems 
to confirm the derivation preferred by Allen and Sikes. 

As to the doubtful ram-form of Dionysos,' the origin of this 
notion has been thought to be found in a confusion of Dionysos 
with Ammon, who was undoubtedly represented thus. But in 
the interpretation given above of tlpa^iwra and vrishabha we 
have a warrant for the possible existence of such a type, which 
may have occurred sporadically. And though we have no direct 
mention of Soma as a Ram-God, the ritual of the Soma-sacrifice 
enjoined the use of a woollen sieve of ram's fleece to strain the 
liquid Soma, while the Soma-stalks had to be brought to the 
home of the priest, preparatory to the sacrifice, on a car drawn 
by two rams and two he-goats.* Hitherto we have been chiefly 
occupied in finding parallels in the worship of Soma to the 
various aspects of Dionysos, with a view to establishing the 
identity of the two. Conversely, it is at least as instructive and 
valuable for our purpose to show that where, as in this case of 

'̂  Cp. Rig-Veda, IX. 4. 82 (verse i): Somah arushah vrisha harih raja iva 
dasmah abhi gah acikradat, i.e. " Soma, the fiery bull, the golden-coloured, 
like a powerful king, has bellowed to greet the cows." Also R.- V., IX. 4. 80 
(verse2): sravah Indraya, Soma; pavasevrishamadah,e>., "Hearken to Indra, 
O Soma; (as) a bull, (as) an exhilarating drink thou dost flow down.'' 
' See Allen and Sikes' Homeric Hymns, pp. 3-4. 
' See Thraemer in Roscher's Lexicon. 
* See Langlois' Mimoire, and cp. Benfey's translation of the plural oiavi (in 

the Sdma- Veda), the fleece used for filtering the Soma, as " Widderschweife." 
Note that in one passage in the Sdma- Veda Soma is spoken of as the Boar, 
as follows: mahivratah susibandhuh pavakah pada vardho abhyeti rebhaij, i.e. 
"The Boar, the doer of great deeds, the friend of light, purified, strides forward 
singing." Here Benfey translates vardho as "boar," and this, for it is 
obviously akin to the Latin "verres" and "porcus," appears to be its usual 
meaning. But a reference to Monier-Williams' Dictionary will show that 
other senses attached to this word are those of "ram" and "bull." All this 
clearly points to a fertility-god who may at will assume the shape of any 
male animal. 
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the Ram-form, we have no clear warrant for assuming a certain 
form or aspect of the Greek god, so neither have we any clearer 
proof of the existence of the corresponding aspect in the case 
of the Asiatic. 

The possibility that there was a Goat-form of Dionysos de
pends on the authority of Apollodorus,' who informs us that the 
god was worshipped as ipi^iog in Metapontum, but it does not 
appear to have been one of his recognized forms. W e know that 
the goat was sacrificed to him; but this has been interpreted as 
due to the fact that it was regarded as hostile to him from the 
injury it was accustomed to inflict on the young vines. If such an 
aspect of the god did actually exist, then, from the analogy of 
the two he-goats required for the car on which the Soma was 
placed, we should be entitled to consider it as one more special
ized instance of the worship of Dionysos tlpaijiiwTrig parallel to 
that of Soma Vrishabha, and as pointing to the phallic side of 
the cult.' Soma and Dionysos, in fact, represent the same con
ception, i.e. that of a vegetation-deity or nature-god with all its 
concomitant features. Such a god is naturally the guardian of 
crops and herds and the giver of fertility, and in this character 
m a y be regarded alternately as a Tree-God or an Animal-God. 
In the Sdma- Veda, accordingly. Soma is frequently invoked as 
the giver of wealth and increase to herds and plants and horses. 
H e is himself also often spoken of as a Horse, thus: 

"(Men) lead thee with bridles adorning thee Hke a mighty 
steed."' 
^ See Apollodorus, III. 3; also Roscher. 
^ It should be noted that the simplicity of the Vedic worship, though giving 

clear evidence of this side of the cult, is lacking in the coarser elements that 
present themselves later both in Greece and India. Langlois notes that the 
Veda, prodigal though it is in physical comparisons, does not make allusion 
" to a single exterior sign of the cult." Farnell holds that the goat-type did 
not exist for Dionysos. But, speaking of the bull-form of the god, he says: 
" The evidence is equally clear, though somewhat slighter, for the occasional 
incarnation of the Greek Dionysos in the form of a goat." Elsewhere he 
says: " A god who was conceived as the source of life in Nature—'^vaiZ.aog, 
as a Pergamene oracle called him—might acquire certain titles significant of 
generation; and Dionysos bore the epithet kvopxrig in Samos and perhaps 
elsewhere." 
' S.-V. I. 6.1. 4 (verse 1): asvarii na tva vajinarn marjayaiito .. . rasanabhir 

nayaiiti. 
N 
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" Soma like a swift steed has reached the sacrificial bowl."' 
"Indu like a doughty steed," etc.;' and many other such 

passages occur. 
Now, while it is true that Dionysos is nowhere identified with 

the horse in his own person, his favourite comrades, the Centaurs 
or Horse-Men form a link connecting him with this aspect of 
Soma. And Soma the Horse-God is closely associated in Hindu 
mythology with certain semi-divine beings called Gandharvas, 
who are in every way equivalent to the JGreek Centaurs, as we 
shall presently see. Miss Harrison originally strongly opposed 
this identification of Centaurs and Gandharvas in her Prole
gomena;^ but, writing in the Classical Review of September 
1910 a review of Lawson's Modern Greek Folklore and Ancient 
Greek Religion, she changes her position and urges that the 
conceptions are practically the same.* In this chapter an effort 
will be made to show that they are actually and not merely 
practically the same. 

In the Rig- Veda we hear of only one Gandharva" (the spouse 
of the Apsaras), a semi-celestial being who guards the heavenly 
Soma, even as the Centaurs guarded the infant Dionysos,' and 

^ S.-V. I. 6. 1. 5 (verse 6): dronam nanakshe atyo na vaji. 
' Ibid., II. I. I. 18 (verse 2): Ihdur asvo na kritvyah. 
' See p. 380: " The Centaurs, it used to be said, are Vedic Gandharvas, 

cloud-demons. Mythology nowadays has fallen from the clouds, and with it 
the Centaurs. They next become mountain-torrents, etc. ... Of the making 
of such mythology truly there is no end." 
* See p. 183 of the Classical Review of September 1910: "Mr. Lawson 

proves that Callicantzaros is a descendant from Kentaur, but he nowhere 
tells us what Kentaur itself is derived from. The old connection with the 
Gandharva has been discredited. In the light of Mr. Lawson's discussion 
we would ask—may it not be revived? I have no philological competence 
and must leave the philological question to others. But as regards the 
content of the two mythological conceptions, Gandharva and '^kvravpog, they 
are practically identical." 

° See Monier-Williams' Dictionary, sub " Gandharva." Cp. also Macdonell. 
' Nonnus, XIV. U. 143-50: 

. . . '^tvravpidg "iKtro ^vrXri, 

Kat Aibg tviiiSiva riBrivfjaavro ytvkBXrjv 

BaKxov in rrveiovra rroXvppaipkog TOKETOXO, 

rraiSoKOfioi pvrijptg dBriifrov Aiovvaov, K. T. X. 
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is sometimes identified with it. This Gandharva is also, like 
Chiron the Centaur, renowned as a physician,' and he has charge 
of the horses of the Sun. H e has a mystical power over women,. 
and hence is invoked in marriage ceremonies. And in the attri
bution of this power to him we see a resemblance to Chiron, and 
also the origin of the wanton character usually assigned by the 
Greeks to the Centaurs or Satyrs.' In epic times the Gandharvas 
become more numerous and constitute a class of semi-divine 
beings whose wives are the Apsarasas. This affords yet another 
parallel with the Satyrs who are especially associated with the 
Nereids in modern Greek folklore.' Like the music-loving Chiron, 
too, the Gandharvas are celestial singers and musicians, and, 
like him, they possess prophetic qualities, being spoken of as 
the preceptors of the Rishis or Seers. In fact, the word " gandh
arva," used as a common noun, means, among other things, a 
seer. It also denotes a horse; and in this we note the connec
tion of the Gandharva with the horse-type of Centaur very 
plainly, as also in the legend which makes the Divine Gandh
arva the guardian of the horses of the Sun. N o w Lawson tells 
us that, while the horse-form of Centaur was very popular in 
early Greek art, and hence caused the Centaurs to be identified 
almost completely with the Hippocentaur, we hear also in 

^ Cp. Pythians, III. 45-6, where we are told how the infant Aesculapius 
was taught medicine by Chiron; and also the legend of Chiron curing 
Phoenix of his blindness (Apollod. III. 13. 8). Note, too, the Homeric refer
ences to Chiron's skill in medicine {Iliad, IV. 11. 218-9; XI. 11. 830-2). 
^ Cp. Nemean Odes, III. 11. 53-8: 

. . . ̂ aBvpJtira Xtipoiv . . . 

vvfiilitvat S' avrig dyXaoKpavov 

l^ripkog Bvyarpa, yovov rt Foi ^kprarov 

driraXXtv kv dpfitvoiai rrdvra Bvfibv av^iov' 

Here we see clearly his character of fertility-daimon, and his close connec
tion with the water-nymphs as shown in his bringing about the wedding of 
Thetis. Observe also the subject of Pythian IX. where Chiron plays the 
same part in the case of Cyrene, the daughter of Nais. And note the ex
pression (SaBvfirjra, in the quotation just given from Pindar, denoting his 
" wisdom " and prophetic powers. 
^ See Lawson. 
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ancient Greek literature of ass- and fish-centaurs. Regarding 

the monsters called Callicantzari, familiar to Modern Greek 

peasant-fable, as the lineal descendants of the Centaurs, he 

concludes that, as in Modern Greece, so in former times the 

Centaurs were represented in different shapes, viz., as horses, 

wolves, asses, or monkeys. He tells us that in the folk-tales of 

Greece there are two classes of Callicantzari—one large and 

destructive and of a black colour, the other small, mischievous, 

and very commonly deformed. He explains the presence of 

these different forms, i.e. those of horses, wolves, etc., as due to 

the fact that the Centaurs were regarded as sorcerers who could 

take any shape at will, and holds that the shaggy, half-human 

forms attributed to them showed that they belonged to the 

aboriginal pre-Hellenic population, who were supposed, as is 

frequently the case with conquered peoples, to possess some 

magic attributes not given to their conquerors. 

In ancient India also we hear of malignant superhuman 

beings called Rakshasas who were classed together with the 

Gandharvas as attendants on Kuvera' and, like them, dreaded 

as evil beings. Indeed, the Gandharva is supposed to cause 

possession by evil spirits, and we may regard the Rakshasas as 

a more malignant variant of the Gandharvas. These Rakshasas, 

as we learn from Monier-Williams, are divided into three classes, 

of which the third or most familiar is described in the Ramdydna' 

as possessing the usual characteristics assigned by the Greek 

peasant to the Callicantzari. Thus, he tells us that some have long 

arms, others are excessively fat or thin, tall or dwarfish, while 

some have only one eye or ear, enormous paunches, crooked 

limbs or projecting teeth, and others, again, have more limbs 

than the normal, and the heads of donkeys, horses, and 

elephants. They are also said to wander about at night and 

ensnare human beings; and, from the fact that they can assume 

beautiful forms, it is evident that they possess the power of 

' See Thomson's Index of Proper Names in his translation of the Bhag
avad-Gitd, p. 140. H e gives with hesitation the derivation of their name 
from raksh, "to preserve," as appropriate to them as the guardians of 
Kuvera's treasures. 
' See Monier-Williams' Dictionary, p. 837, under ̂ ^ Rdkshasa." 
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taking different shapes at will. Like the Callicantzari or 
Centaurs, they represent an aboriginal population, being said 
to reside in Ceylon, where Ravana,' their chief, fought the Aryan 
hero Rama. N o w the physical peculiarities of the Rakshasas 
are very like those enumerated in Lawson's account of the 
Callicantzari. So that we may regard the Rakshasas and the 
Callicantzari as one and the same, and representing the more 
baneful aspect of the Centaurs. 

O n the other hand, in Hanumat,' the monkey-god, and his 
monkey-followers who make war on the Rakshasas we probably 
have representations of the more propitious character of the 
Centaurs with something of the nature of the Callicantzari, 
w h o m they resemble in swiftness, and in their power of resum
ing any shape at will. Like the Centaurs also they are able to 
remove mountains and wield rocks. Lawson, moreover, tells us 
that the Callicantzari are often represented as having monkeys' 
arms and tails. 

As to the name "ACTJSOXOC of the Centaur mentioned in the 
Shield of Heracles? which Lawson is unable to interpret, I would 
venture to suggest that it may be connected with the Sanskrit 
asva " a horse." In any case it is the exact philological equival
ent of the proper name Asvala (which is formed from asva), as 
b and v are interchanged frequently in Sanskrit,* e.g. gandharba 
and gandharva, both of which forms occur. If this interpretation 
of "A(Tj3oXoe is accepted, we have a parallel to the proper name 
Arctos in the same passage of Hesiod, which Lawson regards as 
suggesting a bear-form of centaur. 

N o w in the longer Homeric Hymn to Dionysos, which narrates 

•^ Note that Ravana is half-brother to Kuvera, whose most special attend
ants are the Yakshas, sometimes also regarded as demons. Evidently Gand
harvas, Yakshas, and Rakshasas have a good deal in common, like the 
Centaurs, Satyrs, and Callicantzari. 
^ See Monier-Williams' Diet., p. 1165. 
^ See Shield of Heracles, 11. 184-6: 

Ksiraj/pot S' 'trkpmBtv tvavrioi fjyepkBovro 
dfiipi fikyav Utrpdlov iS' "AajBoXov oluiviarfiv 
"ApKTOv r' Ovptiov re fitXayx^irriv TE Mifiavra, it. r. X. 

* Cp. also the variant " Ku(5era " for " Kuvera." 
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his capture by pirates, we read how the god displayed his power 
as follows: 

. . . b S' dpa aipi Xkoiv ykvtr' ivSoBi vr]bg 
Ssivbg krr' aKpordrrig, fitya S' ijipaxtv, kv S' dpa fikaay 
dpKTov irroirjatv Xaaiavxtva, afffiara tpaivav.^ 

Crusius considers the mention of the bear mythologically unique, 
in connection with Dionysos,' as we learn from Messrs. Allen and 
Sikes who, however, remind us that in Nonnus Dionysos takes the 
form of a bear in his contest with Deriades.' N o w Nonnus is a very 
late author, and, like most writers of his period, given to excessive 
description, and would therefore be quite capable of adding an 
indefinite number of beast-forms to the recognized metamorphoses 
of Dionysos. So that even if we are compelled to differ from 
Crusius on the strength of the passage in Nonnus, it is still 
tolerably clear that we have no good evidence for a bear-form 
of the god, especially when we observe that in the Homeric 
Hymn Dionysos is not himself said to take the form of a bear. 

But, when we recollect that the bear has always been a native 
of Thrace and Asia Minor, and must have been familiar to the 
worshippers of Dionysos in both continents, this seems rather 
remarkable.* Nevertheless, the explanation of its absence in 
connection with Dionysos is not far to seek. One of the most 
noteworthy characteristics of the god and his followers was that 
of great swiftness. In this very hymn we are struck by the 

' See Homeric Hymns, VII. II. 44-6; and cp. Seneca, CEdipus, 11. 457-8: 

Idaeus prora fremuit leo 
tigris puppe sedet Gangetica. 

' See Allen and Sikes' edition, p. 235. 
° Dionysiaca, X L . 11. 46-9: 

arrtiiSiiiv S' dvri SpaKOVrog brrnrtviii pdxiv dpKTOv' 
tig Xoipifjv S' krriKvprov kpbv Sopv Boijpov tdXXto, 
dXXd fidrriv ravviii SoXixbv fSkXog' dvri ydp dpKrov 
ipaivtrai rjtpbifioirog dvovrarog 'irrrafikvri 0X65. 

* It m a y strike us as remarkable that, if Dionysos was really an Asiatic, 
he was never likened to a tiger, although in later art tigers form part of his 
entourage. T h e explanation of this seeming difl5culty is interesting. S o m a 
also is never likened to a tiger, for the sirpple reason that the tiger was un
k n o w n to the composers of the Rig- Veda, w h o had not yet penetrated far 
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rapidity of the action, which is regarded by Baumeister' as a 
mark of dithyrambic haste, and, accordingly, dithyrambic in
fluence is suspected in this poem. But the Dithyramb was, Kar' 
t%oxvv, the song of Dionysos, and hence speed would be appro
priate in this form of composition. Again, the swift god, the 
leader of rushing Maenads,' the god who could so rapidly 
change from one form to another and destroy with dread 
suddenness those that dared to oppose him, was naturally 
associated, as in this hymn, with wild, fierce, but, above all, 
swift animals. O n this account the panther was his favourite 
companion, suggesting by its lithe, swift movements the rapid 
onset of the god. For this reason it is not unnatural that the 
slow and clumsy bear is hardly ever associated with him. 

Swiftness is also an essential property of the god Soma; and 
we have already found him likened to a " swift steed " (atyo na 
vaji). Indeed, this attribute is, perhaps, the chief reason for the 
existence of the horse-form of Soma, who is repeatedly spoken 
of in the Vedas as hastening to the sacrificial bowl. The very 
word for " horse" employed here by the Vedic poet, viz. vdj'in, 
means primarily " winged," and then " swift," whence it is used 
to denote " a horse." The following passages in the Sdma- Veda 
amply illustrate this character common to Soma and Dionysos 
alike: " (Soma), when pressed out, like a swift cream-coloured' 
horse easily showed his prowess among the warriors in the 

enough south or east to meet it. There has, as we know, been a change in 
later times in the habitats of the lion and tiger in India, but, for the history 
of the cult, we are only concerned with the period of the earlier Vedas. See 
Macdonell's Sanskr. Liter., p. 147, and note what he says as to the bear 
being only once mentioned in the Rig- Veda. 
' See Allen and Sikes' edition, p. 228. 
•̂  Cp. Bacchae, I. 977 : 

irt Boai Avaaag Kvvtg "ir' tig opog, 

and the general rush and hurry of the Maenads as depicted in the Messenger's 

speech at lines 746-8 : 

Bdaaov Sk Sttijiopovvro aapKbg 'tvSvrd 
ff at Kvvd-^ai pXkipapa ̂ aaiXtioig Kopaig. 
Xiiipovai S' iliar bpviBtg dpBtXaai Spopip K. r. X. 

' See S.-V, I. 6. 2. 2 (verse 5): harih srijano atyo na satvabhir vritha 

pajarisi krinushe nadishv a. 
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floods." Here, as often in the Vedas, the metaphors become a 
little mixed. The translation given is more literal than Benfey's, 
which, however, makes the sense very plain, and shows that 
Soma rushing down into the sacrificial bowl is like a horse 
charging in battle. Again, we read that: " The beloved cream-
coloured steed flows . . . rapidly,"' and: " This is he who going 
swiftly round the heavens,"' etc. 

Hence, also. Soma is frequently compared in the Vedas to a 
bird, and, above all, to a falcon, e.g. he is spoken of as: " A 
falcon sitting in the nest, a bird playing' . . ." 
" Like a falcon " (very often); * and we are told how: " This 

immortal god like a winged-bird flies to the sacrificial vessels to 
sit down (in them)." ° 

N o w we know from Pausanias" that Dionysos was honoured 
as SE'iXaS or the Winged God in Amyclae, and we also have 
monuments which show him with wings.'' The explanation 
given by Pausanias as to this title is natural enough. But the 
real reason of the epithet would appear to be found in a remin
iscence of the Soma-ritual, and we have thus one more instance 
of ritual as the origin of myth. For the speed attributed to the 
god Soma is nothing more or less than the rapid pouring of the 
Soma-libation into the sacrificial bowl, as many references in 
the Vedas clearly prove. 

' S.-V., I. 6. 2. 3 (verse ii): pavate haryato harir . . . ranhya. Perhaps 
we should recognize a horse-form of Dionysos. Cp. Orphic Hymns, XLIX, 
where he is called ipijiptfikrao 'laKxov and his nurse is Hippa. 
^ Ibid., 11,3. r. 4 (verse 3): ayaip sa yo divas pari raghuyama, etc 
' Ibid., II. 5. I. I (verse 3): camiishachyenah sakuno vibhritva. 
* Ibid., II. 5. 2. 4 (verse 3): syeno na. 
^ Ibid., II. 5. 2. 2 (verse 1): esha devo amartyah parnavir iva diyate; 

abhi dronany asadarp. 
° S e e Pausanias, III. 19. 6: BtSiv Sk aifSovaiv oi ravry rov rt 'AfivKXaiov Kai 

Aiovvaov, bpBbrara kfioi SoKtXv "4^t\aKa krrovopdXovrtg' ypiXa ydp KaXoiiaiv oi Aiiipiug 
rd rrrtpd, dvBpixirrovg Sk olvog krraipti rt Kai dvOKOvipi^ti yviiifir]V oiiSkv rt fiaaov fj 
opviBag rrrtpd. 
' See article by E. Thraemer in Roscher's Lexicon, on " Dionysos in Art." 

f 



CHAPTER III 

THE ORPHIC DIONYSOS 

Dionysos as Wind-God, and Soma as friend of the Maruts—The ritual 
significance of the XiKi'oj'—Dionysos Hosios and Soma Pavamana—Agni—• 
Dionysos UvpirroXog—Soma the God of Light and Phanes—Dionysos 
Paean, and Soma the Healer—Soma and Dionysos alike regarded as 
Creators of the Universe—Soma the Moon-God, and Dionysos the Lord 
of Night—The derivation of Dionysos—The meaning of the vt^pig—A 
parallel in Hindu mythology to the Pythagorean view of the Moon as the 
abode of the Happy Dead—Dionysos of the Anthesteria and Soma the 
lord of Dead Ancestors—Eleusinia—Zagreus—Parallel in the Avesta to 
the Orphic interpretation of the Cretan Omophagy—Isodaites and the 
sacramental worship of the Vedic Soma—The Titans and the Seven 
Manus of Vedic myth—The Trieterica—Sabazios and the Snake-God, 

Soma. 

WE have just seen that the Dionysos of Euripides and the 
Homeric Hymn was a god of many forms and swift 

changes. Plutarch' notes this attribute, and speaks of it in 
contrast to the unvarying nature of Apollo. A m o n g the many 
transformations of Dionysos he mentions changes into " winds 
and water and stars." This seems at first a little strange. 
Nowhere else do we recollect having read of a Wind-God 
Dionysos. But we may regard him as coming in this guise 
when he shatters the palace of Pentheus, and this character 
ascribed to him by Plutarch may be the real meaning of his title 
Thyoneus, which, as we have seen, is the exact equivalent of the 
epithet Dhuni, applied by the early Indians to their wind-gods, 
and especially to Soma. Soma, in fact, is often mentioned in 

' Plutarch, De EI apud Delphos, C. IX.: rfig S'tig rrvti fiara Kai 'iSiap Kai y^v 
Kai darpa Kai ipvrHv Z,oiiiiv rt ytvkaug rporrrjg avrov Kai Siaxoafifiaeiog, rb p.tv rrdBrffia 
Kai rfjv fitrajioXfiv, Siaarraafiov nva Kai SiafitXiafibv aivirrovrai' Aiovvaov Sk Kai 
Zaypta Kai tJvKTtXiov Kai 'laoSairriv avrbv dvopdZovai, K. r. X. 

i8s 
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the Vedas as the friend of Vayu and the Maruts—the Vedic 
deities of the winds. Thus we read of him as being: " Nectar to 

the Maruts and to Vayu";' and as "dropping down the sweet 

liquid, (and) raising Vayu to the friendship of Indra";' and he 

is bidden: " Arise to Vayu in accordance with thy duty."' Now 

this affinity can be explained, as in the case of Dionysos, by the 

fact that Soma, as a god of many shapes and changes and rapid 

motion, might naturally be likened to the ever-changing wind. 

As a matter of fact, however, the mythical association of Soma 

and the winds takes its origin from the ritual of the Soma-

sacrifice. That is to say, the air surrounding the sacrificial 

vessel is evidently supposed to purify the Soma-juice as it flows 

through the metal strainer used in the ceremony of filtration. 

This is implied by the following text from the Rig-Veda:*-

" The troop of Maruts adorns the lovely new-born child, the 

bright offerer of the sacrifice," where the reference to the sacrifice 

points to the second birth of Soma. Otherwise, it might be 

understood of the winds on the mountain-top blowing round the 

young plant. 

Now in the Orphic worship of Dionysos Liknites at Delphi 

and Eleusis," the XIKVOV, or shovel-shaped basket used for 

carrying the fruits of the Earth, was intimately associated with 

the child-god. Indeed, Dionysos is usually represented in this 

tult as seated in the XIKVOV as in a cradle. But, as Servius tells us 

in his Commentary on the Georgics, the XIKVOV served another 

purpose. It was, besides, used as the sieve of the threshing-

floor; and he tells us somewhat confusedly that the reason 

Vergil calls it" mystica vannus lacchi" is because of the affinity 

between the purification of men's souls by the rites of Father 

Liber {i.e. lacchus) and the purification of grain by fans.̂  In 

' S.-V., I. 5. 2. 4 (verse 8): Marudbhyo Vayave madah. 

^ Ibid., II. 2. 1.17 (verse 2): madhu ksharayan Indrasya Vayum sakhyaya 
vardhayan. 
' Ibid., I. 5. 2. 5 (verse 7): Vayum a roha dharmana. 
* See R.-V., IX. 5. 96 (verse 17): sisuih jajnanain haryatam mrijanti sum-

bhantim vahnim Marutah ganena. Cp. also the epithet " vatajiito," i.e. "has
tened by the wind," apphed to Soma in S.-V., II. 6. 3. 5 (verse i). 
' See Miss Harrison's Prolegomena, pp. 517-34. 
' See Servius on Vergil, Georgics, I. 165, on "vannus," as follows: " Id 
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fact, the whole idea of the XIKVOV in this cult is, as Miss Harrison 
points out, a piece of Orphic symbolism whereby the utensils 
associated with agriculture and appropriate to the worship of a 
vegetation-deity, such as we know Dionysos primarily was, are 
brought into connection with the religious life of his votaries. But, 
as she says further on that " the wind is the natural winnower," 
while the winnowing-fan only serves to assist its action, we may 
regard the purification by wind as the essential feature of the 
ceremony. Hence we have here another parallel between Soma 
and Dionysos, i.e. between Soma, the " new-born nursling 
purified by the winds," and seated in the sacrificial-bowl, and 
lacchus, the child-god, whose cradle is the winnowing-fan 
purifying all that passes through it by the aid of the wind. 

One of the most striking features of the Orphic cult of 
Dionysos was its insistence on the necessity for ceremonial 
purifications. Purity or ba'ia becomes in it a special mark 
of the votaries of Dionysos,' who must himself have been regarded 
as pre-eminently Hosios or Pure. Euripides reveals this view 
of the god and his worship in the Bacchae in the first utterance 
of the Chorus:' 

il fiaKap, 'bang tvSaifiuiv rtXtrdg BtOiv ciSiiig ̂ lordv dyiartvti 
Kai Biaatvtrai Tpvxdv, tv bptaai fSaKxtviov baioig KaBapfioXaiv' 

W e have, indeed, seen that a tendency to asceticism and the 
practice of purificatory rites is a mark of Oriental influence in 
the teaching of the Orphics, and we might therefore imagine that 
their form of the worship of Dionysos would incline to import 
these Asiatic features, even if they were not originally to be 
found in the cult. Miss Harrison, however, holds that the word 

est cribrum areale. Mystica autem lacchi ideo ait quod Liberi Patris sacra 
ad purgationem animae pertinebant: et sic homines ejus mysteriis purga-
bantur, sicut vannis frumenta purgantur." Also Lobeck's Aglaophamus, 
pp. 584 ff.; and Servius on Aeneid, VI. 741: " In sacris Liberi omnibus tres 
sunt istae purgationes, aut taeda et sulphure purgantur aut aqua abluuntur 
aut aere ventilantur, quod erat in sacris Liberi." 

1 See Prolegomena on "the Hosioi and Hosia,"pp. 500 ff. and pp. 393-5 on 
the title " Phoibad," whose presence at Delphi the writer considers to be due 
to Dionysiac influence; and note what she says on its connection with 

Phoebus. 

= See 11. 75-77-
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Hosios was " deep-rooted " in the ritual of the Bull-Dionysos. 

Once again a reference to Soma-worship will explain the appar

ent conflict between this Orphic conception of the god and the 

more familiar one of Dionysos as a god of revelry. Soma was 

especially known as Pavamana or the Pure One. Again and 

again in the Vedas is he invoked by this name, which was 

bestowed on him by the Hindus in virtue of the elaborate 

process of filtration or purification to which the Soma-juice was 

subjected.' It may be almost said that the most customary 

Vedic epithet of Soma is that of Pavamana. Reference is also 

made frequently to the bright, sparkling appearance of the liba

tions in the sacrificial vessel, and hence Soma is often addressed 

as Dyumattama or Brightly Shining. A few examples from the 

Rig- Veda will help to show this, e.g.: " Pavamana, bright, rich, 

and to be adored glitters under the dew of the libations ";' 

" purified in his imperishable form (Soma) is clothed in all his 

splendour. He glitters like a warrior in the midst of the cows 

(of the sacrifice)." ' Allusion is made, too, to the fingers of the 

sacrificing priest, which help to crush the stalk, and extract 

the juice of the Soma, as though these were the real offerers of 

the libations, thus: " Ten ministrants purify thee";* and to the 

filter, e.g., " The pure Soma with the thousand streams after 

he has passed through the filter enters the bowl of Vayu and 

of Indra." ° And in the Sdma- Veda Soma is addressed as 
follows: " For thou art a bestower of blessings by means of 

thy light, O Pure One, we call thee the brightly-shining, the 

heaven-gazing";' "for thou . . . O heavenly One, Purifier, 

brightly-shining, art summoning the tribes to immortality";' 

" O Pure One, with light upon light, O god, poured out for the 
gods." 8 

' See Haug's Essays on the Parsis, Appendix III, pp. 393-409; and also 
Vedic India. 

= See R.-V., IX. i. 3 (verse 3). » See ibid., IX. i. 16 (verse 6). 
* See ibid., IX. 1. 8 (verse 4). = See ibid., IX. i, 13 ( verse 1). 
° S.-V., I. 5. 2. 5 (verse 4): vrisha hy asi bhanuna; dyumantain tva hava-

mahe, Pavamana, svardrisarp. 
' Ibid., I. 6. 2. 4 (verse 6): tvaip hy . . . daivya Pavamana janimani dyu-

mattamah amritatvaya ghoshayaij. 
' Ibid., II. 3. I. 5 (verse 2): "Pavamana ruca rucadeva devebhyah sutah. 
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Another reason for the association of the idea of purity with 
S o m a is his connection with Agni, the god of the sacrificial 
fire, of whom, indeed, Langlois and Maury' regard him as a 
manifestation. Soma, in fact, is supposed to be liquid fire"" 
dwelling in the sap of plants. But Agni, the god of blazing fire 
and bright light, is especially connected with the second birth 
of Soma, when the latter is crushed by the pressing-stones and 
offered in sacrifice, and, according to the Brahmanical rite,' 
poured on the flames of the sacrificial altar. A n d it is evident 
that Agni is considered as distinct from Soma, though in
timately joined to him, from the fact that in the Vedas Agni 
is frequently summoned along with Indra to drink the offering. 
In one place in the Sdma- Veda the Soma-libation is likened to 
a flame mounting upwards in the sacrifice,* and in the Rig- Veda 
he is said to mount upon Agni's back.° N o w we have seen in 
the previous chapter that Soma is considered as re-born when 
his juice is extracted and offered in the sacrifice, and the noise 
of the pressing-stones is compared to thunder. And as Agni, 
or the-Sacrificial Fire, also represents the Lightning of Heaven," 
we have here an obvious parallel to the birth of Dionysos from 
Semele amid thunder and lightning in the rebirth of Soma 

' See Histoire des Religions de la Grice, I. pp. 118 ff., where he speaks of 
Soma as "Agni-Soma" and tells us that he is b o m of "manthanam," i.e. of 
the production of the divine fire. See also Themis, p. 536: " Persian religion 
laid . . . special stress on Fire-worship, and along with this went a minute 
attention to ritual purity," etc. 

^ See Vedic India, p. 162. 
'See Haug, Essays on the Parsis, p. 282; and note what he there tells us of 

the difference between the Indian and Persian Soma-sacrifice, viz., that "the 
Parsis never throw any of the juice into the fire," but only "show it to the 
fire, and then drink it." It will be seen, however, that the presence of fire 
was an essential element in both rites. 

* See S.-V., II. 5. I. 16 (verse 3): dhara ya urdhvo adhvare bhraja na 
yati gavyayuh. 

' See R.-v., IX. 2. 36 (verse 6): "a divah prishtaih . .. rohasi. . ." 
' See Vedic India, p. 162, and also p. 167 as follows: " W e have now 

learned to know Agni: 1st, in heaven as the Sun; 2nd, in the atmosphere 
as Lightning; 3rd, on earth as the Domestic, and 4th, as the Sacrificial 
Fire." It should be observed that Miss Ragozin tends to blend the characters 
of Soma and Agni together, and, indeed, they appear to have much in com
mon, according to the Vedas. 
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amid the thunder of the pressing-stones and the crackling and 
blaze of the sacrificial fire. The analogy becomes still closer 
when we recall the following lines from Orphic Hymns XLVII 
relating to the birth of Dionysos: 

flviKa irvpipopog aiyfj kKivrfatv x^ova rrdaav, 
rrprfarijpog poiZ,oig' 8 S' dvkSpafie Stafibg drrdvruiv 

and note their resemblance to the Vedic notion of Soma as a light 
rising up to Pleaven swiftly and passing through all things 
simultaneously. The parallel between the birth of Dionysos and 
that of Soma has been noted by Maury, who regards the similar 
Gree'k fable of the birth of Ischys from Coronis as derived from 
the birth-legend of Dionysos, just as the rebirth of Soma was 
the prototype of similar Indian fables.' H e also notes the 
analogy between the epithet Dvijanman,' frequently applied to 
Soma in the Vedas, and the names AiOvpapfiog and AtpriTup 
given to Dionysos.' The title AipriToop, which occurs in Orphic 
Hymns L, is not, it is true, strictly parallel to Dvijanman, 
although it contains the same idea. I venture, however, to com
plete the parallel by adducing in support of Maury's view the 
following from the Rig- Veda: " This god considers the two 
great (deities). Heaven and Earth, as two mothers by whose 
milk he is nourished."* This quotation, indeed, has reference 
obviously, not to the rebirth at the sacrifice, but to the first 
birth of Soma, the plant-god, and the epithet Dvijanman, also, 
has been so explained by the Scholiast, according to Benfey in 
his edition of the Sdma- Veda. There can, however, be little 

' See Histoire des Religions de la Grlce, Vol. I. p. 121: " De meme que la 
Idgende de Sem^l^ et de Dionysos a donne lieu en Grece k des l^gendes 
analogues taill̂ es sur son patron la Idgende Vedique, sous I'empire de con
ceptions identiques, s'est diversifiee plus tard en differentes fables dont 
I'analogie avec celles que je viens de rappeler est aussi frappante que decisive 
pour la question d'origine." 

* See S.-V., II. 9. 1. 4 (verses 2 and 3). 
' Cp. •' Soma est tire de la flamme du sacrifice; il sort de I'arani {i.e. fire-

stick) et est transporte ensuite dans les cieux par les invocations des prtoes. 
Cette double naissance a valu k la divinitd vedique le s u m o m de Dwidjan-
man, ni deuxfois ou ni sous deux formes, qui correspond exactement k ceux 
de AiBiipafi^og, Aip.fiToip, que la double naissance avait valus k Dionysos." 
* See R.-V, IX. i. 18 (verse 5). 
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doubt from many passages in the Vedas that the second birth 
is meant by this word. 

Langlois also takes the same view as Maury as to the identity 
of Soma and Dionysos in regard to this connection with Fire,' 
and recalls the fact that Dionysos bore the names XIî /jtTro'Xoe 
and Ilvpdywog. W e may add to these the epithet Trvpimropt 
found in one of the Orphic Hymns? and compare with them the 
Sanskrit arusha, or the Fiery One, as a title of Soma. 

N o w this close association of Soma with Agni is responsible 
for the identification of Soma with the Sun. Thus we read of 
Soma in the Sdma- Veda that: " he is all-seeing as the Sun; he 
hastens to heaven, etc.";' " this god, when purified, stands above 
all beings; Soma is like the Sun-God";* "this god, when puri
fied, lit up the Dawns''; ° " the, Pure One has created a mighty 
light enfolding all men, like unto the glorious lightning of 
Heaven";" " great, wondrous to behold, like Mitra he has shone 
forth equal to the Sun."'' In fact, according to the Vedas, the 
specialized Sun-God, Siirya, is said, in the exaggerated style of 
the poet, to derive his light from Soma, e.g. where the latter is 
thus invoked: " Flow down with this stream wherewith thou 
didst light up the Sun."' 

But Dionysos also as the young god born amid thunder and 
lightning, was accredited with possessing power over Fire and 

1 H e holds that Bacchus is, like Soma, the child of Heaven (Dyou) and 
Earth, and that this Earth, which carries the offering and is already impreg
nated with the divine substance, wishing to see more closely the splendours 
of the Sacrifice, is consumed by the fires of Dyou. W e need not agree with 
him in identifying the Indian Mitariswan, who first obtains the terrestrial 
fire, with Mercury who carries away the new-bom Dionysos. H e also notes 
the analogy between Bacchus Bimater and Dvijanman. 
^ Orphic Hymns, X L V , line i. 
' S.-V., II. I. 2. 16 (verse 2): ayam Siirya ivopadrig ayarh . . . dhavati 

... a divarp. 
* Ibid., II. I. 2. 16 (verse 3): ayam visvani tishthati punano bhuvano 

pari; Somo devo na Siiryah. 
' Ibid., II. 2. I. 17 (verse 3): ayam punana ushaso arocayad. 
^ Ibid., I. 5. 2. 5 (verse 8): Pavamano ajijanad divas citraih na tanyaturp; 

jyotir vaisvanaram brihat. 
•' Ibid., I. 6. 1. 2 (verse i): . . . mahan Mitro na darsatah; saip Suryena 

didyute. 
^ Ibid., I. 6. I. I (verse 7); aya pavasva dharaya yaya Suryam arocayah. 
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Light. This is well brought out in the Bacchae when he gives 
the order to the Chorus: 

drrrt Ktpaiiviov dlBorra XafirrdSa 

avfifXtyt avp,^Xtyt SiSifiara HtvBsiog 

and it replies making reference to the circumstances of his birth, 

d d 

rrvp oil Xtvaatig oiiS' aiiyd^tig 

StfiiXag 'itpbv dfitfii rdipov, dv 

TTOTt Ktpavvo^oXog iXirre .^Xoya 

Siov Ppovrdg;^ 

and again, at the crisis of the drama, just before the death of 
Pentheus, when, as narrated by the Messenger, "he set up a 
column of mystic light 'twixt earth and heaven,"' marking the 
solemnity of the occasion and revealing himself as closely akin 
to Soma, the Lord and Giver of Light. The very words employed 
in this latter quotation recall certain passages in the Vedas. In 
the Rig- Veda Soma is thus invoked: " Thou dost appear to 
raise up thy standard to Heaven," etc.;' and in several places 
his " rays" are said " to reach to heaven," * while he is called 
"the standard of the sacrifice."" Similarly, in the Sdma-
Veda men are told to sing the song of praise to " Soma the 
heaven-touching,"' he " fills heaven and earth " with his rays,' 
and the sacrificial fire is a light stretching widely between 
heaven and earth.' In plain English, the Soma-juice, when 
poured on the sacrificial fire and set alight, shoots upwards in a 
tongue of bright flame, and appears like a column of fire rising 
up to heaven. The Vedas, indeed, lay particular stress on this 
part of the sacrifice, and on the flight of the god upwards from 
the altar while still connected with earth. Hence, if we accept 

' See II. 596-99. 

' The above is Dr. Tyrrell's version of 11. 1082-3: 

. . . Kai rrpbg oiipavbv 

Kai yaXav karfipi^e ipiog atfivov rrvpog. 

' See R.-V, IX. 3. 64 (verse 8). * See ibid, IX. 4. 73 (verse 6). 

° See ibid., IX. 5. 86 (verse 7). 

" "divisprise Somaya" II. 6. 3. 3 (verse i). 

' Cp. S.-V, II. 7. 1. 3 (verse 3), and II. 6. 3. 18 (verse 3). 

S.-V, II. 5. 2. 9 (verse i): citrabhanum rodasi antar urvi, etc. 
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the view that Soma and Dionysos are identical, it is not sur
prising that the catastrophe in the Bacchae should be ushered in 

by the solemn reminiscence of the god's daily ascent to heaven 

from the hearth of the Fire-God implied in the words Kai irpog 

ovpavov Kai yatav IrjTripiZt ^uig atpvov wvpog? 

N o w the association of Soma with Fire is easy enough to 

understand, inasmuch as it is chiefly to be attributed to the 

circumstances of the Soma-sacrifice, and not so much to the 

idea of an indwelling liquid fire present in all plants. But 

it is not so easy to see the connection of Dionysos with the 

same element, unless, indeed, we are prepared to admit his 

identity with Soma, and that in the Vedic texts we have the 

true explanation of the aetiological myth of the birth of 

Dionysos. In fact, apart from these references in the Bacchae 

and a few other passages, we do not hear much of Dionysos as 

a fire-god in classical literature.' But among the Orphics this 

connection of the god with fire was always a prominent feature, 

as we should perhaps expect in the case of a religious school so 

strongly tinged with Orientalism. To them the " fire-breathing "' 

Dionysos was also a Sun-God and god of Light, even as the 

Vedic Soma. Thus among the Orphic fragments preserved in 

the Satires of Macrobius we find the following: 

'JBXioc, "bv Aiovvaov krriKXriaiv KaXkovaiv.'^ 

And from the same source we learn that the Orphics identified 

•' Note that the word arrtpiZai, which denotes the idea of setting up a 
column or standard, is philologically akin to the latter word, and this, as we 
have seen, is one of the metaphors applied to the Soma-sacrifice. As the 
word is especially used of a pillar firmly set in the ground and supporting a 
roof, it further recalls the notion of Soma as the stayer of Heaven and up
holder of the earth, which we shall subsequently see is one of his attributes. 
^ L. Preller in the article on Dionysos in his Griechische Mythologic, p. 562, 

says: "Ja er beherrscht auch das Feuer und seinen Gott Hephaestos, nach 
der schon friiher erwahnten Dichtung, dass es unter alien Gottem nur dem 
Dionysos gelingen wollte, den durch seinen Sturz vom Himmel erziimten 
Gott des Feuers durch Wein zu besanftigen und in der Trunkenheit zum 
Himmel zuriick und eine Versohnung mit Hera herbeizufiihren." 
^ See Orphic Hymns, LII. 1. 3. 

•* See Macrobius, Sat. 1.18 : " Solem Liberam esse manifeste pronunciavit 
Orpheus hoc versu: "HXiof, K. T. X. 

O 
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Dionysos with their god Phanes, another name for the Sun-God 
as lord of Light.̂  Besides the Orphics we know that Pindar, 
also, associated Dionysos with bright light when he spoke of 

him as ayvov (jityyog oTTWpag. 
In the brief account of the aspects of Dionysos given in the 

first chapter of Book I, it was stated that Dionysos was closely 
associated with Apollo, especially at Delphi. Plutarch, indeed, 
tells us that Dionysos had as much to do with Delphi as Apollo,' 
and that each deity was the complement of the other, Apollo 
representing the principle of Unity, and Dionysos that of Multi
plicity in the Cosmos. But in the fragmentary Delphic Paean to 
Dionysos the fusion of the two deities appears almost complete. 
For here Dionysos is addressed by the title of Paean or Healer, 
a title especially consecrated to Apollo. Similarly the Apolline 
character of Dionysos is shown in the following fragment of 

Euripides: 
Siarrora ijiCXoSdijivt BaKxt, Hatdv 'ATToXXor tvXvpt * 

where the laurel, usually sacred to Apollo, is evidently con
sidered as an attribute of the Bacchic god. Now Apollo, who 
was primarily the Sun-God, or Phoebus the pure, brightly-

1 See^ajf. I. 18: 

'ov Sfl viiv KoXkovai ̂ dvrird rt Kai Aiovvaov, 

Ev^ovXtja T' dvaKTa, Kai 'Avravyriv dplSriXov' 

dXXot S'dXXo KaXoiaiv tmxBoviuiv dvBpiiirritiv. 

rrpHrog S' kg ipdog fjXBt, Aiiiivvaog S'hrtKXfjBri, 

ovvtKa SivtXrai Kar* drrtipova fiaxphv "OXvfirrov' 

The above lines recall the mention of the aiBkpwg Sivog in Aristophanes' 

Clouds, 11. 380-1, which is clearly directed against the Orphics and air-

worship in general. 

Note that Langlois in his Mhnoire would derive Phanes from bhanu, 

"light." Cp.: "Je ne parle pas des d^veloppements philosophiques donnes 

plus tard au personnage de Bacchus par les Orphiques et les neo-platoniciens, 

bien qu'ils m e paraissent d'une origine plus ancienne qu'on ne croit (par 

exemple, je suppose que Phanes n'est autre chose que bhanou, la lumifere"). 

= See Frg. apud Plutarch, De Isid. et Osir. c. X X X V . 

, ' See De EI apud Delphos, i_. IX.: 'Edv ovv iprirai ng ri ravra rrpbg rbv 

ArrbXXtiiva, ipfiaofitv oii%i fiovov aXkd Kai rrpbg rbv Aiovvaov, tp rixiv AtXipuiv oiiSkv 

fjrrov fl rip 'ArroXXoivi p.trtanv. See also Prolegomena, pp. 439-41. 

* See Frg. 480 in Nauck's edition. The fragment occurs in the Satires of 

Macrobius and is supposed to be from the Licymnius of Euripides. 
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shining One, was also God of Music, Seer, Prophet, and Healer. 
W e might imagine then that Dionysos, who being, as We have 
just seen, identified with the Sun-God by the Orphics, and 
especially associated by them with Purity and Light, was, be
sides, worshipped among the Greeks as a god of Music and 
Song and Prophet, might naturally be confused with Apollo. 
A n d we might further suppose that the worshippers of Diony
sos, carrying this tendency to identification to its conclusion, 
bestowed on him a title which was not really his, viz., that 
of Healer. W e know, however, that the god did actually bear 
the title of'I ar/joe, though Dr. Farnell would restrict its use 
to Athens and regards this aspect of the god merely as a de
velopment of his mantic character.' It is therefore interesting to 
note that Soma also, as many passages in the Vedas testify, is a 
god of healing. Thus, in an invocation of Soma in the Sdma-
Veda we read: "Let sickness be removed together with the evil 
spirits,"' and he is bidden " shed down for us health for the ox, 
for man, for the horse; and health, too, O King, for plants.'" 
And in the Homa Yasht of the Avesta H o m a is addressed as 
" va^dhya," or " master of physicians," * and his healing powers 
are strongly insisted on. To conclude the subject of the 
" Delphic" Dionysos, it should be stated that Langlois con
siders that Plutarch's remark in his De EI apud Delphos that 

^ See Athenaeus, I. 22 E.: Kai MvriaiBeog Sk 'ABrivaXog Aiovvaog iarpov ipriae 
rfjv IlvBiav xp̂ ffat Tip,dv 'ABrivaioig. Speaking of the practice of the sick con
sulting Dionysos at Amphikleia in their dreams. Dr. Farnell says: " W e may 
believe, then, that wherever Dionysos was called 'larpoe, 'the physician," 
this conception of him arose from the same practice and the same ancient 
view of hira. It is only indeed at Athens that a Dionysos 'larpof is attested 
on fair evidence; and when Athenaeus, quoting from a certain Mnasitheos,. 
says that he enjoyed this title everywhere, we may regard this only as a 
fafon deparler. Nor do we know on what authority Hesychios interprets. 
Uaiiiviog as a title of Dionysos, understanding it probably in the sense of 'the-

healer.'" 
' S.-V, I. 6. 2. 2 (verse 8): Indraya Soma sushutahpari sravapamiva bha-

vatu rakshasa saha. 
^ Ibid., II. 1. I. 1 (verse 3): sa nah pavasva sam gave, sam janaya, sam 

arvate; sam rajann oshadibhyah. 
* See p. 183 of Haug's Essays on the Parsis. Langlois also tells us that 

Dionysos bears the title 'larpSg, and notes in this his resemblance to the: 

Indian Soma. 
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Dionysos and Apollo are the same god, and that both have an 
equal right to Parnassus, the most striking trait in the re

semblance between S o m a and Dionysos. For he thinks that 

S o m a and Agni, the Vedic Sun-God, are one and the same, 

believing Agni to be a god of triple form, i.e. a Sun-God, a 

Water-God, and an Earth-God, these three aspects being ex

emplified in Agni-Soma. 
Closely connected with this aspect of Dionysos, and manifestly 

a part of his Apolline character, is his function of " Saviour," a 

title bestowed on him at Troezen.' Soma, also, is spoken of as 

" the giver of blessings, the bestower of safety" in the Sdma-

Veda? N o w Dr. Farnell regards Dionysos in his aspect of 

SatGrrjc as a paramount divinity of the State, and this is just 

what we should expect as the result of his association with 

Apollo. For, as Orpheus considered Apollo to be identical with 

the Sun-God and the chief of all the gods,' Dionysos would 

accordingly in his Apolline character tend to hold the position 
of Supreme Universal Deity. This, in fact, is what w e know the 

Orphics did actually proclaim Dionysos to be, addressing him 

as Zeus and Helios, and Creator of All Things, thus: 

dyXat ZES, Aibwai, rrdrtp rrovTov, rrdrep airig, 

"HXiE rrayytvkrop, Tldv aibXt, xpvtoiptyyig.*' 

Similarly, S o m a is very often mentioned in the Vedas as the 

Lord and Creator of the Universe, and, like the Orphic Phanes, 

as the begetter of his own parents. For example, w e read in the 

Sdma- Veda that " S o m a flows, the creator of thought, of heaven 

and earth, the creator of Agni and of the Sun, the creator of 

Indra and of Vishnu "; ° and " the well-armed god Indu flows 

' See Pausan., II. 31. 5, and Kern's article in Pauly, and also Famell's 
Cults of the Greek States. 
' S.-V., II. 1. 2. 12 (verse 2): vridhah suparah. 
^ See Lobeck's Aglaophamus, p. 297. 
* See Macrobius, Sat. I. 23. Cp. also Proclus in Timaeus, 3, p. 137, 26: 

rd Xbyia rbv fikyiarov TOVTOV Btbv {^dvrira) rrriyfjv rrriySiv rrpoaayoptvei, Kai fiovov 

drroyevvijaai rd rrdvra iptiaiv. 

ivBtv dSr]v BpwaKti ykvtaig rroXvrrouciXov vXrfg, 

ivBtv avpofitvog rrpriarfip, dpvSpov rrvpbg dvBog, K. T. X. 

' S.-V, I. 6. I. 4 (verse 5). Somah pavate janita matlnarii, janita divo, 
janita prithivyah, janitagner, janita S uryasya, janiteiidrasya, janitota Vishnoh. 
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down, the slayer of the wicked . . . our father, the creator of the 
gods, possessed of might, who stayeth the Heavens and uphold-
eth the earth."' And in the Rig-Veda we find the following 
invocation: " O Soma, as though thou didst reveal to view the 
worlds thou dost light up heaven, and seemest to send forth the 
sun."" 

Soma, in fact, is essentially a planet-god, and, in post-Vedic 
mythology, more especially a Moon-God. There are, however, 
traces of this conception even in the Vedas, and we know that 
according to the Vishnu-Purdna Brahma appointed Soma or 
the Moon to be the monarch of planets and plants.' It is more 
particularly under the title of Indu that Soma is regarded as the 
moon. This word, properly speaking, denotes a " bright drop " 
of any liquid, and especially of the sparkling Soma-juice, and 
then comes to be identified with the moon on account of its 
shining appearance. That the principle of moisture was con
sidered by the ancients as peculiarly inherent in the moon is 
shown by Plutarch in his De Facie in Orbe Lunae, where he 
quotes Alcman as speaking of dew as " the daughter of Zeus 
and the hallowed Moon," and he himself contrasts it with the 
Sun in this respect.* Evidently then the Greek, like the Hindu, 
regarded the moon as " a golden drop hung up in the heavens." "* 

Note that here Soma as begetter of Heaven and Earth is creator of his own 
parents, and cp. rrdrtp a'irig above. 
^ S.-V, II. I. 1. 10 (verse 2): svayudhah pavate deva Ihdur, asastiha, . . . 

pita, devanain janita, sudaksho vishthambo divo, dharunah prithivyah. 
' See R.-V., IX. i. 17 (verse 5). For his omnipotence cp. R.-V., IX. 5. 86 

(verse 28): tava imah prajah divyasya retasah; tvam visvasya bhuvanasya 
rajasi atha, idarh visvam, Pavamana, te vase tvarii Indo prathamah 
dhamadhah asi, i.e., "All these creatures are of thy heavenly seed; thou 
dost rule over all the world, all this is thine, O Pure One," etc. 
^ See Monier-Williams' Sanskr. Diet., p. 139, col. 3. At the present day 

in India Soma is simply a Moon-God, and has lost nearly all his other char
acteristics. 
* S e e c. 25 : Xkytig ydp fifiXv k^riyovfitvog raHra rd 'AXKfidvog: 

Aiog Bvydrrjp, ipaa, rptijiti 
Kai atXdvag Sidg, 

hri rbv Aia rbv dkpa KaXtX, Kai frfaiv avrbv iirrb rrjg atXrjvrig KaBvypaivoptvov tig 
Spoaovg rptrrtaQaC KivSvvtvei ydp, (5 kraXpt, rrpbg rbv rjXiov dvnrraBrj ijivaiv ixtiv. 
^ See Vedic India, p. 178. Also Langlois, who tells us in his Mimoire that 
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And we know that the Soma-plant was called by the Hindus 

the " moon-plant," because it was gathered by moon-light when 

it was supposed to contain most moisture.' The Soma-plant is 

on this account given various names meaning Lord or Ruler of 

Night, such as Ni^adhi^a and Ni^apati; and in the Sdma-Veda 

this moon-aspect of Soma is shown by the following verses: 

"By day he appears golden, by night glowing";' "thou shinest 

forth by day and by night."' 
Now one of the less familiar legends connected with Dionysos 

made him the son of the Moon-Goddess. Thus Ulpian tells us 

that "some call Dionysos the son of Selene," and Eusebius 

doubts whether his mother is Selene or Persephone.* Cicero in 

the list of the various Dionysi given in his De Natura Deorum 

(III. 23) speaks of the fourth Dionysos as born "Jove et Luna, 

cui sacra Orphica putantur confici." The mention of his connec

tion with the Orphic ritual makes it seem very likely that this 

Dionysos should be associated with the moon, as we have already 

seen how strong was the inclination of the Orphics to deify the 

heavenly bodies; hence we need not agree with M. Foucart' 

when he suggests that Cicero has here probably confused the 

two goddesses SEXTJVJ) and SEJUEXI/, on the strength of the fact 

that in Johannes Lydus {De Mensibus, IV. 38), and Ampelius 

(Bk. IX), the fourth Dionysos is spoken of as the son of Semele. 

Indeed, it would be more natural that Johannes Lydus and 

Ampelius should have wrongly designated this Dionysos as the 

son of the more familiar Semele, than that Cicero should with

out good reason mention a goddess not popularly regarded as the 

the legend which makes Dionysos the child of the Moon regards him as 
presiding over the watery element. Cp. the word " nabhascamasa," i.e., 
"drinking vessel of Heaven," as a name for the Moon in Sanskrit (see 
Monier-Williams' Dictionary, p. 468). 
' See Vedic India, p. 173, extract from Windischmann. 
^ S.-V., II. 4. 2. 1 (verse 3): diva harir dadrise naktam rijrah. 
' Ibid., II. 9. 2. 2 (verse 2): kshapo vastushu rajasi. 
* See Lobeck's Aglaophamus, p. 1133, where he quotes Ulpian as follows: 

'Evtot Sk (sc. KaXoSfft) rraXSa StXfivrig rbv Aiovvaov. Lobeck here mentions the 
identification of Dionysos with Epaphus, and that of the latter's mother, lo, 
with Isis by some writers, adding that these "believed her to be the Moon, 
the mother of Liber." 
' See Le Culte de Dionysos en Attique, c. I. 



THE ORPHIC DIONYSOS 199 

mother of Dionysos, such as Selene. Moreover, Preller' produces 
evidence to show that the Phrygian Moon-God was the same as 
Sabazios, and this as we know was the Phrygian title of Dionysos. 
In the forty-fourth book of his Dionysiaca Nonnus clearly brings 
out the association of Dionysos with the moon, when he makes 
the god appeal to Selene to aid him against Pentheus, in terms 
which prove that the night-worshipped god considers that he 
has a peculiar right to claim the assistance of the night-goddess. 
A n d when the " bull-visaged " Moon' makes answer: 

Night-shining Dionysos, ward of plants. 
And comrade of the Moon, be thine the care 
Of clustering vines. T o m e are ever dear 
The Bacchic rites, in that the teeming earth 
First maketh ripe the seeds men set therein 
W h e n it hath caught the moist gleam of the Moon 
That knows not sleep.̂  

we are given an explanation of the association of Selene with 
Dionysos which would make the moon possess a special influ
ence on the growth of plants in virtue of its apparently " dewy " 
nature. 

With reference to the title Lord of Night bestowed on the 
Moon-God by the Hindus, we may perhaps be able to find an 
interesting clue to the meaning of the name Dionysos. Langlois 
considers that Dionysos or Soma is " le dieu qui brille le jour et 
la nuit, le matin et le soir; le dieu dont la fSte se celebre la nuit 
et le jour, mais le plus souvent la nuit, parce que I'obscurit̂  a 

' See footnote on p. 577 of his Griech. Mythologie as follows: " Nach 
Prokl. in Tim. 4. 251 (in Lobeck, Agl. 1047) wurde auch der asiatische 
Mondgott bei den Phrygern als Sabazios und in den Sabazien verherrlicht. 
Auf diese letztere Nachricht fallt ein gewisses Licht durch ein Relief aus 
Koula in Phrygien vom Jahre 101 n. Chr., mit der Inschr.: fi KoXoqj/iSj/ 
KuToiKia KaBikpioaav Aia 2a/3d?tov, auf welchen ein Mann mit phrygischer 
Miitze, Caduceus und Halbmond, also wohl Mfjv, ein Gespann fuhrt, auf dem 
ein Gott, Sabazios, sitzt; auf einem der Pferde ein Adler, zu den Fiissen des 
andern eine Schlange." 
^ Line 217: ravpSimg . . . Mfivri. Note that the epithet is peculiarly suited 

to a deity associated with the Bull-Dionysos. Here, however, as in the case 
of the Egyptian Moon-Goddess, Isis, who is also represented as a cow, the 
epithet doubtless refers to the horned appearance of the new moon. 

^ 11. 218-22: 
vvKToipakg Aiovvat tpyrrfKOfie, avvSpofit Mffvrig, 
arjg aTa^vXrjg dXkyii^t' K. r. X. 
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quelque chose de plus imposant," deriving the name from " dyou " 
or " day," and niSa (niga) or " night." ' Now Dr. Farnell, who 

regards the word as a Thrako-Phrygian form, holds that the 

first part Aio- akin to Zeus, is an undoubted part of the root; 

and Kretschmer derives the word from Aio- and -wuog, i.e., a 

supposed masculine form of a Thracian word wua " nymph " or 

"daughter."' Both these would then appear to agree with 

Langlois in connecting the first part of the word with " dyou " 

or "day;" for we know that the form Aio- is an Indo-European 

root closely related to this word. Both " dyou" and Aio- are, 

however, ultimately derived from a root " div," meaning " shine," 

which gives us the word " deva " meaning " god " in Sanskrit, and 

thus in that language having the exact sense of Ato- And there 

can be little doubt that a word formed after the fashion approved 

by Langlois would be somewhat unnatural without the assist

ance of some verbal noun, such as " shining" to help out the 

sense of the two nouns " day and night," which, according to 

him, would constitute the whole of the compound. Hence we 

might preferably consider " Dionysos " as derived from " deva " 

and " nisa.'' To this, however, there are two objections. The 

word " deva," while meaning " god " among the Indian Aryans, 

bore exactly the opposite sense, viz., "demon," among their 

Iranian brethren, from whom it is natural to suppose the Greeks 

would have heard the words rather than from the Indians, unless 

indeed we imagine that the word originally meant " god " among 

the proto-Aryans, and so formed part of the heritage of the 

Hellenic people from the beginning. This objection is therefore 

perhaps not of very real importance. But a more serious diffi

culty lies in the fact that a Sanskrit compound form " devanisas " 

would mean rather " night of the god " than " god of the night," 

as the first part of the compound should be the one in the 

dependent case. Hence we are forced to consider that the form 

Ato'vvcroe could only have arisen from two separate words, viz., 

" deva " (voc.) and " nisas " (genit. of a short form " nis ").' But 

' See his Mim^ire. 
^ See The Cults of the Greek States, vol. V., on Dionysos. 
' Note that Langlois regards the Bacchic Nysa as derived from nisd, 

"night," and as equivalent to the mysterious cavern of night to which the 
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this seems most unlikely, as it would imply that the words were 
taken over bodily from some Indian sacrificial chant, in which 
Soma was invoked as Lord of Night. 

There is a still further objection, which applies equally to 
Langlois' derivation, viz., that "nisas" is not the philological 
but merely the phonetic equivalent, or nearly so, of -vvnog, Greek 
V representing u and not i in Sanskrit. O n the whole, then, it 
seems safer to regard the name Dionysos as an unsolved problem 
connected with the cult rather than to make any positive attempt 
to derive the word. 

Apart from the writings of the Orphics, the evidence just 
adduced for the association of Dionysos with the Moon is 
derived from late sources. W e need not, however, assume that 
in earlier times a belief in this association was confined to 
Orphic circles. Thus, in a Chorus in the Antigone of Sophocles 
the god is invoked as: 

iiji rrvp rrvtiovriiiv %opdy' darpoiv, wxitiiv 
ipBtyfidniiv krriaKorrt 

earth is compared in the Vedas. This, he tells us, is the same cave as we find 
associated with Mithra in the Avesta and mentioned in Porphyry as finding 
a place in Platonic and Pythagorean doctrine. H e says also: " Bacchus ne 
peut etre regu qu'au sein de la nuit (nisa), dans le Nyseium sacre (Hom. 
Iliad, VI. 133), dans ce champ nysien oil Pluton vient enlever Proserpine, 
oil Lycurgue exerce ses fureurs, enfin dans cet autre cosmique qui a deux 
portes, et est n o m m e Dithyrum, d'oii le dieu a pris son surnom de Dithy
rambus." Perhaps we should rather translate Dithyrambus as Lord of the 
Divine Doors. These Divine Doors are invoked in H y m n s to Agni in the 
Rig- Veda. In the Brhad-Devatd, a summary of the deities and myths con
tained in the Rig-Veda, we learn that " the Litter and the Divine Doors are 
contained" in Agni (barhir dvarasca devyo Agnim, etc.); and again in III. 
6-7 they are spoken of as the " wives of all the gods " (dvaras tu devyo yah 
prokta visveshaih tas tu patnayah, etc.), i.e., according to the context and to 
Macdonell's interpretation, wives of Agni who comprehends all the terrestrial 
deities. N o w these expressions are shown from the mention of the Sacrificial 
Litter to relate to the Soma-Sacrifice, the Divine Doors being a symbolical 
phrase for the entrance to the place of sacrifice (see Langlois' version of the 
Rig-Veda); and I think it is evident from III. 6-7 of the Brhad-Devatd that 
they are regarded as mothers of Soma, the child of the sacrifice. O n this 
analogy, perhaps, we may consider Dionysos as the Child of the Divine 
Doors. Cp. also the following Orphic frg. from Hermias' Commentary on the 
Phaedrus: 'tv roXg rrpoBvpoig ydp roH dvrpov rfig vvKrbg KaBrirai 6 ̂ dvjig' 
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and in the Frogs of Aristophanes as: 

vvKTspov TtXtrijg ipiiia^opog darfip. 

Now the Sophoclean phrase clearly recalls the Sanskrit title 
of the moon " nakshatraraja "' or " king of stars," and at the 
same time suggests that Dionysos is at once Moon-God and 
Star-God. W e may remember that at the beginning of this 
chapter Plutarch'" was quoted as speaking of the various changes 
of the god into "winds and water and stars." W e have yet 
another reference to the star-aspect of Dionysos in an Orphic 
fragment preserved by Macrobius, which explains the signific
ance of the vEjSjote or fawn-skin worn by the god and his 
followers. The dappled appearance of the skin is supposed to 
symbolize the star-strewn sky, and is further regarded by 
Orpheus as representing the connection of Dionysos with the 
Sun. Here he tells how the god: 

First dons a robe like to its glittering rays 
A n d bright as fire, then o'er his shoulder casts 
The dappled fawn-skin garb of goodly width. 
Dotted with countless circles to portray 
T h e stars inlaid in Heaven's hallowed vault.' 

Now Soma as the brightly-shining god that" creates the stars 
in heaven, the sun in the sky," * from w h o m " depend the stars 
and the sun,"' and who is, as we have seen, in his aspect of 
Moon " the lord of stars " has, in this character, the antelope as 

' See Monier-Williams' Sanskr. Diet, sub nakshatra. 
^ For close correspondence with the statement in Plutarch cp. the fol

lowing from Rig-Veda, IX. i. 22 (verse 2): ete vatah iva uravah parjanasya, 
etc., i.e., " They (the Soma-libations) extend like the winds, they are like the 
rain-drops from the Cloud, like the flames of Agni." 
' See Macrobius, Sat. I. 18: 

rrpSira fitv dpyv^kaig kvdXiyKiov dKTivtaaiv 
rrkrrXov ̂ oiviKtov rrvpi tiKtXov dfifi^dkkaBau 
avrdp 'vrrtpBt vt^poXo rravaioXov EiipA Ka6d\pai 
Skpfia rroXvariKTQV Bripog, Kara St^iov iiifiov, 
darpuiv SaiSdXkiov fiifirifi' itpov rt rroXoio, 

Cp. also Nonnus, Bk. X I V . 11. 238-9 : vt^piSa Xaxvfitaaav 'trri arkpvoio K. T. X. 
* See Rig-Veda, IX. 2. 42 (verse i). 
" See ibid., IX. 5. 86 (verse 29): tvarh dyaifa ca prithivuh ca ati jabhrishe; 

tava jyotishi, Pavamana, Suryah. 
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his symbol. In fact, one of the names given to the Moon by the 
early Indians was " mriga-piplu "' or " marked like an antelope," 
the spotted appearance of the moon being the origin of this 
epithet.' A n d the Sanskrit name for the fifth Nakshatra or 
lunar mansion over which Soma presides is " mriga-siras" or 
" the deer-headed."' This Nakshatra was in the belt of Orion 
which is spoken of as " leading the Paurvas," i.e., Pleiades, in a 
passage in the Homa Yasht translated by Haug as follows: 
"Mazda brought to thee {i.e., H o m a ) the star-studded spirit-
fashioned girdle (the belt of Orion) leading the Paurvas; then 
thou art begirt with it," etc.* But we know that the Bull-
Dionysos was especially associated with the Pleiades on ancient 
gems and in classical mythology—these being Spring constella
tions and forming part of the sign Taurus or the Equinoctial 
Bull.' According to A. W . Curtius, in his article on this subject, 
this Equinoctial Bull had to do with the notion of the Great 
World Year or Rebirth of the World when the Sun came back 
again to the star-group of the Bull at spring-time. H e goes on 
to say that this doctrine of a vaXiyytvtmg is expressly taught by 
Zoroaster, to w h o m the Bull or sign of the Sun-God Mithra is 
the symbol of the fertility of the year, and must evidently be 
closely associated with the spring Zodiacal Bull and with the 
Bull-Dionysos.' N o w while the Bull is indeed a symbol of 
Mithra we know that it was also a symbol of H o m a or Soma, 

^ See Monier-Williams' Sanskr. Diet., p. 790 sub "mriga." 
^ Langlois considers that the meaning of the nebris of Dionysos may be 

illustrated as follows: " Chez les Indiens, le cerf porcin est appele prichati; 
c'est le nom qu'on donne aussi aux gouttes d'eau. II semble que la peau 
tachetde de I'animal a quelque analogic avec la surface du nuage troupe par 
la pluie. Ce sont des cerfs porcins que le Vent attelle k son char, et le char 
du Vent est forme de nuages. La nebris, si I'on consid^re le charactfere de 
Bacchus pluvieux, se trouvera mieux expliquee de cette mani^re." 
' See Monier-Williams' Sanskr. Diet. 
•* See Haug's Essays on the Parsis, p. 182 and footnote. 
' See A. W . Curtius, Der Stier des Dionysos. 
' " Dieser Vorstellung von einer Neugeburt der Welt {rriLXiyykvtaig, drroKar-

daraaig) findet sich besonders ausgefiihrt in der Lehre des Zoroaster, in 
welcher der Stier des Sonnengottes Mithras das Symbol der Jahresfrucht-
barkeit ist und wohl mit dem jeden Friihling neue Fruchtbarkeit ankiindi-
genden Zodiakalstier verbunden werden muss, in grossem Ansehen." 
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and the passage just quoted from the Homa Yasht points clearly 
to the association of Homa with the Zodiacal Bull, inasmuch as 
the asterism over which he rules is spoken of as " leading'' the 

constellations which form part of this sign. According to 

Langlois,! indeed, we are to see in Mithra one of the forms of 

the Vedic Soma, and we have already noted that Soma is com

pared to him in the Sdma- Veda in regard to his aspect of Sun-

God. But, be this as it may, there would seem to be clear evidence 

that in the star-aspect of Soma we have a close parallel to 

Dionysos " the leader of fire-breathing stars." 

But there is yet another function of Soma connected with his 

aspect of Moon-God which is of great importance to this enquiry 

concerning the identity of Soma and Dionysos. And it is prob

able that in investigating this side of the Vedic deity's nature 

we shall arrive at a better understanding of the meaning of 

Dionysos' connection with certain festivals among the Greeks 

which seem at first hardly compatible with the functions usually 

assigned to him. 

Maury in comparing the two divinities remarks that: "Agni-

Soma finit par se confondre avec Varouna, le soleil de nuit, qui 

preside aux vapeurs et a I'humidite, et a ce titre, il se trans-

forme, comme le dieu grec en une diviniti des morts et de la 

nuit." Now whether Maury is correct or not in ascribing the 

chthonian character of Soma to his confusion with Varuna, an 

old Vedic Sky-God and Ruler of Light and Darkness, there is 

no doubt that Soma, as Moon-God, had a peculiarly close associa

tion with the Dead. For the moon was regarded by the Hindu 

as the resting-place par excellence of the Happy Dead and 

especially of the Pitaras or Manes, to whom were consecrated 

the days of new and full moon.' Soma himself bears the title of 

Pitrimat or " Accompanied by the Manes," and in the Rig- Veda 

it is said that the Pitaras " have received him as a nursling."' 

^ See his Mimoire as follows: " C'est done aussi H om, Taschter et 
Mithra, confondus pour une oeuvre commune, qui est le developpement du 
principe generateur," etc. 
^ See Monier-Williams' Sanskr. Diet, subpitri, p. 574. Also Vedic India, 

pp. 180-1. 
= See R.-V., IX. 4. 83 (verse 3): nricakshasahPitarah garbhaih adadhuh, 

i.e., " The Pitaras, guardians of men, have received him as a nursling." 
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Now according to the Persians and Hindus, as we have already 

seen in the chapter on the Dithyramb, the stars were supposed 

to be the habitations of the dead. And according to the Hindu 

system of cosmogony, which recognized three regions, viz.. 

Heaven, the Atmosphere, and the Earth, the middle region or 

that of the Atmosphere, Bhuvarloka, was assigned to the Siddhas, 

a class of semi-divine beings that had once been mortal.' Similar 

to the Siddhas are the Pitaras (or pious ancestors of the living) 

who go to dwell after death in the moon where they are ruled 

over by Soma. In other words the Hindu assigned to the pious 

dead the region of the Atmosphere and the nearest but one of 

the seven orbits of the heavenly region, viz., the orbit of the 

Moon.' In this doctrine we note a striking resemblance to 

Pythagorean ideas on eschatology, as set forth in Plutarch's De 

Facie in Orbe Lunae? There we are told that man is made up of 

three parts vovg, i\ivxj], and awpa. Of these, the first and highest, 

voî c, belongs to the Sun, i/'ux'?? which ranks next, has the Moon 

for its habitat, while o-oi/xa is purely terrestrial. Corresponding 

to these three divisions there are three classes of people, viz., 

those who after a temporary sojourn on the Moon, whither they 

find their way after death, are completely purified, and, accord

ingly, are admitted to the Sun and the region of the Aether; 

those who inhabit the middle region of the Atmosphere, but on 

account of their piety are at once after death allowed to enter 

the higher portions of this region, and subsequently admitted to 

the Moon, which is situated between the Sun and the Atmo

sphere; and third and last those who are confined to the lower 

parts of the Atmosphere next the earth, and there are punished 

for their crimes in life. The parallel between Hindu and Greek 

notions on the subject becomes almost complete when we learn 

' See Monier-Williams' Sanskr. Diet., and the Appendix to Thomson's 
translation of the Bhagavad-Gltd, sub " Siddha." 

° See Monier-Williams' Sakuntald, p. 275. Observe that according to the 
system of the seven Margas or Orbits there given the Bhuvarloka counts as 
the lowest orbit of the heavenly region (instead of as a separate middle 
region). It should be observed that the Hindu system differs from that of 
Plutarch in that it assigns the Sun to the orbit next to the Bhuvarloka, while 
the Moon occupies the orbit just above that of the Sun. 
' See chapter XXVIII. and Stewart's Myths of Plato, pp. 437-45. 
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that the inhabitants of the Middle region and the Moon, styled 

Daemones, resemble the Pitaras in that they are semi-divine 

beings enjoying a state of bliss who protect those on earth that 

invoke their assistance, and are regarded as the guardians of 

mankind.' 
Now we know that Dionysos was a god of the dead and in 

this character bore various titles, such as Zayptvg, 'IcroSaiTrig, 

EVJSOVXEVC and NvKriXiog; while Dr. Farnell tells us that his 

association with the nether world is shown in monuments from 

Tralles, Paros, Boeotia and Tarentum. The reason assigned for his 

possession of this character is that as a vegetation-deity or plant-

god he is supposed to die down in the winter and grow up again 

in the spring. Hence, too, among the Orphics his worship was 

connected with the idea of a resurrection and a future life, and 

hence became a vehicle of mysticism. Traces of this aspect are 

revealed in Greek ritual, e.g., at the Lenaea, which, while chiefly 

concerned with the awakening of the infant god, shows also a 

chthonian significance in that it dealt, in the words of Dr. Farnell, 

" with the sleeping vegetation-god and the buried forces of the 

earth," and in the presence thereat of the ' dadouchos' and the 

supervisor of the mysteries, both of whom were " functionaries 

specially associated with the powers of the lower world." 

Similarly, the reference in the Frogs" of Aristophanes to the 

hymn of praise sung in honour of Dionysos at the Feast 

of Pots, which took place on the last day of the Anthesteria, 

affords clear proof of his chthonian nature. For, though the 

first two days of the Anthesteria were obviously devoted to the 

celebration of his more joyous functions as a wine-god, the 

evidence of Theopompus shows that the XvTpoi or Feast of Pots 

was concerned wholly with ceremonies of a funereal kind.' 

^ See De Facie in Orbe Lunae, c. XXX.: OVK dti Sk Siarpi^ovaiv krr' airy 

o'l Saipovtg, dXKd xPV^rripiiiiv Stijpo Kariaaiv kmfitXriabfitvoi, Kai raXg dvoirdriii avfi-

rrdptiai Kai avvopyidi^ovai riHv rtXtriov, K. T. X. ' 11. 213-9. 

' See frg. 316(c) in Grenfell a n d Hunt's edition, w h e r e the Schol. in 

Aristophan. Ran. 218 is quoted as follows: Xvrpoi koprfj rrap' 'ABrivaioig' dytrai 

Sk rrapd ravrrjv rfjv airiav rjv Kai Otorrofirrog tKriBtrai ypd^iiiv ovruig' 

'Siaaiiidkvrag oiiv roiig dvBpiiirrovg, yrrtp kBdpptiaav fifi'tpq., np ravrrig dvofian rrpoa-

ayoptvaai Kai rffv kopTtjv drraaav'. irrtira' 'Bvtiv avroXg iBog ixovai, rOiv fikv 'OXvfirrittiv 

BtOiv oiiStvi TO rrapdrrav, 'Epfxy Sk xBov'iip K. T. X. 
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Dr. Farnell considers that "the feast evidently took its name 

from the vessels in which was cooked the cereal food or porridge 

intended probably for the souls of the family ancestors." Nor 

to those who are willing to admit the identity of Soma and 

Dionysos is there anything improbable in this theory. For here 

we should have a Greek god who is manifestly the same as 

Soma Pitrimat, the Lord of Dead Ancestors.' Moreover, it is 

known that the ancient Hindus made offerings to the Pitaras on 

the days of new and full moon;'' and Nilsson,' speaking of the 

Anthesteria and the funereal offerings which then took place, 

notes the remarkable coincidence between Greek and Persian 

custom in this matter as follows: " veteres Persae animos colebant 

tempore Hamaspathma^daya dicto a X ad X X diem Martii. 

praeterea mirum quantum in hac superstitione cum Graecis con-

veniunt.'' Here then we can easily see the source from which 

Greece may have derived the feast of XvTpoi, and it is evident 

that not merely the custom but the date of the feast was the 

same in Greece and Persia, when we recollect that it took place 

in Greece on the thirteenth day of Anthesterion, i.e., about the 

beginning of March. The pinda, also, or cake offered by the 

Hindus in the oblations to the Manes, was composed usually of 

rice and flour, and this accords with what Dr. Farnell con

jectures as to the cereal nature of the Greek offerings. In spite, 

however, of the allusion in the Frogs to the association of 

Dionysos with this feast, he fails to see what the god can have 

had to do with such a ceremony as the XvTpoi, and thinks that 

the evidence of Theopompus points to its having been held 

originally in honour of Hermes Chthonios alone, and that the 

introduction of Dionysos came later. Miss Harrison regards the 

Anthesteria as formerly an All Souls' Feast, sacred to Ge, and so 

' Cp. Langlois who, in his Mimoire, speaking of the character of Soma in 
the time of the Puranas, and of the disappearance of his character as a Solar 
deity, says: " II n'est plus que le regent de la lune, maitre de la nuit (Nisa-
pati) et des plan^tes, roi des brahmanes et des plantes, ddpositaire de la 
divine ambroisie, gardien des Mdnes et p^re des fluides." 
^ See Monier-Wilhams' Sanskr. Diet., pp. 573-4, sub "pind" and "pitri"; 

and also L. de Milloud's Culte et Cdrimonies en PHonneur des Morts dans 
textreme Orient, pp. 138-52. 
' See his Stadia de Dionysiis Atticis, p. n6, footnote. 
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taken over later by Dionysos the earth-born vegetation-deity. 
This view fits in well enough with the identification of Dionysos 

with Soma; but, according to what has been shown, there is no 

need to explain away the presence of the god at this feast, or to 

consider Ge as the deity in whose honour it was formerly held. 

Dr. Farnell, indeed, points out that the first two days, viz., the 

IliOolyia and XoEc, have a manifestly Dionysiac air, but, failing 

to see the connection of the god with the remaining day, he 

attempts to account for its chthonian character by saying that 

it was a primaeval ghost-ceremony which fell so near the date 

of the nSoiyia and XOEC that it " became attached to the An

thesteria as a mournful finale." 

There is yet another Attic feast in which we can trace the 

chthonian character of Dionysos. In the Eleusinia his close 

association with Persephone, the Queen of the under-world, 

marks this aspect plainly. Lenormant' tells us that these 

mysteries at Eleusis are held to be of Pelasgian origin, to which, 

according to him, all the chthonian cults of Greece are to be 

traced. He thinks, therefore, that the feast was originally held 

in honour of the Arcadian Demeter and Poseidon Hippios, both 

old Pelasgian deities, that, subsequently, some time before the 

Ionian migrations, Athens was admitted to take her part in these 

mysteries, and that lacchos was a much later importation from 

Thrace. He believes that the Demophon of the Homeric H y m n 

to Demeter, which dates from about the seventh century B.C., 

represents an imperfect counterpart of lacchos, who was probably 

formerly designated by the name Plutos; and, speaking of the 

association of Plutos with Kore, says that " the god of vegeta

tion was naturally substituted in a myth which represented the 

phenomena of germination for the god of the infernal regions. 

Hades or Aid6neus, whose character as a divinity of the earth 

and of production—recalled, however, by the name of Pluton— 

became gradually more and more faint." W e know, however, on 

the authority of a well-known passage in Herodotus,' that the 

' See his Eleusinian Mysteries in the Contemporary Review. 
^ See Bk. VIII. c. 65. A safient feature of the worship of lacchos at the 

Eleusinia was the torch-light procession to Eleusis which took place on the 
20th of Boedromion, and this, as we have seen in a previous chapter, must 
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procession of lacchos to Eleusis was firmly established by the 
time of the Median Wars. This would put the date of the con
nection of Dionysos with Eleusinia somewhere between the 
seventh and fifth centuries B.C. As regards the association of 
Demeter with Dionysos, it should here be remarked that there is 
no exact equivalent to either Demeter or Persephone in the Soma-
worship. In the following chapter an account will be given of a 
theory put forward by M. Foucart which would attribute the 
association of Demeter with Dionysos to the influence of Egyptian 
religion. 

But all these feasts of Dionysos, however ancient, are but the 
later representatives of a more primitive and savage worship of 
the god, who, under the names of Zagreus and Sabazios, was 
honoured as a deity of the underworld among the Cretans and 
Phrygians.' 

W e have already met the name Zagreus as an appellation of 
Dionysos, and have seen that, under this title, he was regarded 
as a " hunter of souls " on the strength of a somewhat fanciful 
interpretation of the name which marks its Orphic character.' 
Our chief early literary reference to Zagreus—besides that in a 
fragment of the lost Epic Alcm.aeonis, which is the earliest men
tion of him known to us,' and another in the lost Sisyphus of 
Aeschylus*—occurs in a fragment of Euripides' Cretans. There 
his worship is closely associated with that of Rhea and the 
Kouretes, and Zagreus himself appears to be identified with 
Idaean Zeus. From this Miss Harrison concludes that Zagreus 
was the original supreme deity in Crete whose worship was 

have coincided pretty closely in date with the similar Hindu festival of 
torches known as " dipali," and held in honour of the Yakshas at the begin
ning of autumn. 
' See Dr. Famell's Cults of the Greek States, where we are told that the 

name "Zagreus'' always had a chthonian connotation. 
^ See chapter I. of this book. 
' See Etym.. Gud., p. 227, in Lobeck's Aglaophamus, p. 621: 6 rffv 'AXK-

fiaioiviSa ypdipag ifrf' 

TlSrvia yfj Zaypti rt Btiov rravvrrkprart rrdvroiv. 

Also Miss Harrison's Prolegomena, p. 480. 
* See Lobeck, p. 621, where his character as god of the under-world and 

his association with Pluto are clearly shown by the writer of the Etym. Gud-

P 
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supplanted by that of Zeus. This would of course show the ex
treme antiquity of his worship in the island—a fact of some im
portance with regard to the theory of the Asiatic origin of the 
Dionysiac cult, inasmuch as Crete has always been very closely 
in touch with Asia Minor. In this passage his character as a 
god of night and savage rites is made manifest, and also the 
mystic nature of the worship as follows: 

dyvbv Sk piov rtivofitv I? ov 

Aibg 'iSaiov pvarrig ytvofirfv, 

Kai WKTirrbXov Zaypkiog (ipovrdg 

rdg r' uifiofdyovg SaXrag rtXkaag 

firfTpi T bptiip SgiSag dvaaxHiv 

Kai KovpfiTitiv 

jSdKxog kKXfjBriv baioiBtig.^ 

M y days have run, the servant I, 
Initiate, of Idaean Jove; 
Where midnight Zagreus roves, I rove; 
I have endured his thunder-cry; 
Fulfilled his red and bleeding feasts; 
Held the Great Mother's mountain flame; 
I am Set Free and named by name 
A Bacchos of the Mailed Priests.̂  

Now the worship of the Cretan Rhea who was identified with 
the Phrygian Cybele, had always a decidedly orgiastic character. 
And we have just seen that Rhea and Dionysos were closely 
associated in Crete. Lobeck, too, draws attention to the fact 
that the Phrygian and Orphic cults had common features, such 
as lustral ceremonies and magic rites and orgiastic excitement.' 
W e know, also, that in the Bacchae Euripides represents Dionysos 
as speaking of castanets as 'Piac TE pryrpog ipa Q' tvpripuTa? thereby 
associating himself closely with the Earth-Goddess. Similarly, 
in the well-known choral ode' in the Helena Cybele, who is there 
confounded with Demeter, employs the " Bromian castanets" 
and her rites are manifestly regarded as identical with those of 
Dionysos. But it is perhaps Nonnus who shows us most plainly 

^ 11. 9-15 of frg. 475 in Nauck's edition. 
' The above is Prof. Gilbert Murray's version as given on page 479 of the 

Prolegomena. 
' See pp. 695-7 of the Aglaophamus. 

* See 1. 59. = See 11. 1301-1368. 
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that it is as Zagreus that the god is especially linked with the 
Earth-Goddess. According to him Zagreus was an older 
Dionysos, the "ill-fated" son of Zeus and Persephone'—who 
here stands for her mother, the Earth-Goddess—and he was 
slain in infancy by the Titans acting as the agents of his jealous 
step-mother Hera. Nonnus describes how they lured him away, 
and, smearing their faces with gypsum (riravoc) to disguise 
themselves, set upon him, and stabbed him with their daggers.' 
From other sources we learn that when they had slain him they 
rent him asunder and ate him, but that his heart was rescued by 
Athene, and being placed in a mock image of the god made of 
gypsum caused him to come to life again.' Nonnus briefly 
alludes to this * and gives us to understand that he came to life 
as Dionysos, and then became capable of assuming the various 
animal shapes which we have seen were associated with the god, 
and, among others, that of a " horned serpent."' But it is 
significant that Dionysos should at the last be changed into a 
bull and under this form be once again attacked and cut to 
pieces by them. N o w this myth is merely the aetiological 
account of an ancient rite in which a Bull-God was slain and 
eaten, while the Titans are but its primitive worshippers, whose 
smearing with gypsum is only part of the make-believe natural 
to childish or savage minds when about to take part in ritual 
ceremonies." W e have still further evidence of the prevalence of 
these customs in connection with the Cretan worship of Dionysos 
in Diodorus Siculus'' and in Firmicus Maternus. The latter 
speaks of the orgies in which the Cretans commemorated the-
sufferings of the infant god by tearing in pieces with their teeth. 

1 See Dionysiaca, Bk. V. 11. 562 ff. ^ See ibid. Bk. VI. 11, 169-73. 
' See Prolegomena, pp. 490 ff. See also Olympiodorus' commentary OIL 

the Phaedo concerning the cannibalism and fate of the Titans. 
* See Dionysiaca, 11. 174-5 • 

ivBa SixaZofikvbiv p.tX£uiv Tirijvi aiSfipip 
rkpfia (3iov Aiovvaog ixf^iv rraXivdyptrov dpxfjv K. T. X, 

* See 11. 177-205. ' See Prolegomena, p-p. 491-4. 
^ S e e B k . V . chapter 75 • rovrov Sk rbv Btbv yiyovkvai ipaaiv 'tK Aibg KOI 

U.tpatiji6vrig Kard rffv K.pfiTr]v, Sv 'Opifiti'g Kard rdg rsXcrdg rrapkSuiKt Siaarroifitvov 

iirrb rtiiv Ttrdvoiv. 
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a live bull.' This, according to Miss Harrison, is an exaggerated 

account of a custom of eating the bull's raw flesh. That this 

rite was closely connected with cannibalism would appear from 

the statement of Euelpis of Carystos,' according to whom men 

sacrificed to Dionysos ilipaSiog in Tenedos and Chios avOpwirov 

SiaairHivTtg. Similarly, in Plutarch's Life of Themistocles, we read 

that three Persian nobles were sacrificed to Dionysos wpnirrrig 

before the Battle of Salamis.' 
Needless to say, all these savage ceremonies had for the 

Orphic a certain mystic significance. Lobeck * quotes Alexander 

Lycopolita as saying that the more subtle of the Greeks in telling 

of the dismemberment of Dionysos by the Titans really meant 

rfiv Mav ^{ivapiv ptpiZtaOai tig Trjv {JXrjv, i.e., the partition of the 

Divine Soul into its various manifestations in the World, or the 

familiar Platonic and Indian notion of the emanation of the 

Many from the One, of Phenomena from Being. Among others 

who support this view of the myth are the philosopher and 

Platonic commentator Proculus and Macrobius.' Plutarch,' also, 

in several places gives the same interpretation of the sufferings 

of Dionysos, which he compares to those of Osiris, and regards 

both myths as symbolic of the presence of a Divine Soul in 

Creation and of the transmigrations of the individual soul. 

Now we are told by Haug'' that in one of the very oldest 

portions of the Zend-Avesta, viz., the Gdtha Ahunavaiti, the 

^ See Firm. Mat. De Err. Prof an. Relig., c. VI. apud Proleg., p. 484, foot
note, as follows: "Cretenses, . . . festos funeris dies statuunt et annuum 
sacrum trieterica consecratione componunt, omnia per ordinem facienteŝ  
quae puer moriens aut fecit aut passus est. Vivum laniant dentibus taurum 
crudeles epulas annuls commemorationibus excitantes," etc. 
" See Kern's article on Dionysos in Pauly. 
^ See chapter XIII. * Aglaophamus, Bk. II. pp. 7ioff. 
' See Aglaophamus, p. 711, where he quotes Procl. in Tim. I. 53, as 

follows: 6 TOV Aiovvaov Siaarraafiog SrfXoX T^V kK rrjg dfitp'iarov Srifiiovpyiag fitpiar^v 
rrpooSov iirrb rov Aibg. 
' See De EI apud Delphos, c. IX., and De Esu Cam. Orat. I. 7: rd rrtpi 

rbv Aiovvaov fiefivBtvpkva rrdBri roH SiafitXt'iafioiJ Kai rd Tirdvoiv krr' aiirbv roXpfifiara, 

ytvaaptviiiv rou ipovov, KoXdatig St TOVTMV Kai Ktpavvuiatig dvrfyfikvog kari fivBog tig 

rrjv rraXiyytvtaiav. C p . also De Is. et Osir. c. X X X V . 

' See Haug, pp. 147-8. Cp. also what he says as to the part played by the 
Ribhus in the Fourth Book of the Rig- Veda, who are said to " have cut the 
cow and made fertile the earth." 
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Geush Urvd or " soul of the animated creation " (which means 
also the " soul of the cow," i.e., of the Earth regarded as a cow), 

was crying aloud on account of attacks upon its life. Haug 

further tells us that "according to tradition, it was the first 

animated creature in the shape of an ox, from which, after having 

been killed and cut into pieces, the whole living creation is said 

to have sprung," and adds that while the slayer of this primary 

ox is often alluded to in the Zend-Avesta,his name is not given, 

but tradition assigns the murder to the Evil One. Here obviously 

we have a Persian parallel to the Cretan rending of the Bull and 

its Orphic interpretation. But it may be asked what has all this 

to do with Soma, and where do we find in Aryan ritual a parallel 

to the slaying of Zagreus by the Titans? Before answering this 

question let us consider the Cretan rite and its significance a 

little more closely. 

According to Dr. Farnell, Omophagy was a means of entering 

into communion with the god, and hence the Titans are not to 

be viewed as foes but as friends. Yet we have seen them repre

sented as enemies and evil-doers in the Greek legend, just as in 

the Persian myth the Evil One is the author of the slaying of 

the Ox. In both cases we have a late aetiological myth substi

tuted for an early religious ceremony whose significance has been 

partly forgotten. Reinach tells us that the eating of raw flesh 

off a still living victim was characteristic of savages who thought 

they thereby became partakers of the strength of the animal if 

it was a large wild one.' He holds that in the fifth century B.C. 

the custom of devouring live bulls at certain feasts of Dionysos 

was well known by the Athenians, and quotes Bacchae 735 seqq. 

to show that the Maenads had evidently devoured the victims of 

their frenzy. He further reminds us that Dionysos was supposed 

to be torn in pieces in the form of a kid, the rite being called 

aiyiZ,Eiv, and concludes that the ceremony known as vt^pirspog 

denoted a mystic celebration of the Death of Dionysos in which 

the celebrants ate the raw flesh of a fawn.' Similarly, he sees in 

^ See the chapter on "La Mort d'Orphde" in his Cultes, Mythes, et Reli
gions?' Vol. II., and cp. the modern Hindu notion that the man who eats a 
tiger's heart may expect to increase in courage thereby. 
"- O n the authority of Harpocration and Photius. The former explains 
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the wearing of goat-skins by the early performers of tragedy a 
bpoiwaig rî  Oti^ akin to that practised by priests and priestesses 

in different Greek cults who called themselves bulls, horses, 

bears, etc., thus identifying themselves with old zoomorphic 

deities, and he alludes to the custom of calling Bacchants BaKxoi' 

as an illustration of this tendency to identify the worshipper 

with the god. He rejects the explanation given in later times of 

these animal-sacrifices, viz., that the animal injured the god or 

his property, or else that it was his friend and consecrated to 

him, and so constituted a suitable sacrifice; for, according to 

Reinach, Dionysos was himself originally worshipped as a goat. 

In the same way, Reinach regards the ivy as another form of 

Dionysos, and we may agree with him in this when we recollect 

that Dionysos is really a Plant-God in his primary aspect. He 

quotes Plutarch with reference to the Maenads' rending the ivy 

with hands and teeth in their frenzy, and sees in this custom a 

species of omophagy or mystic communion with the god. The 

fox he considers as yet another form of the god in his Thracian 

worship, and he believes that the Maenads wore the fox-skin 

{^aaaapa) because the fox was a feminine totem, while the Bull 

he supposes to have been a masculine one and that hence men 

only were associated with the Bull-feast. 

Be this as it may, it is evident that the essence of omophagy 

lay in the mystic communion with the deity which it was be

lieved to impart, and the form taken by the god might vary 

according to circumstances or to the places where the rite was 

practised. Now in the Vedas, as we have seen, the Soma-liba

tion is regarded as a feast to which all the gods are invited and 

participation in which bestows strength and immortality on men. 

In fact, those that assist in the Soma-sacrifice become in some 

measure sharers in the divinity of Soma, and, accordingly, we 

have in ancient India a parallel to the notion of opolwing rt̂  OEI^ 
in the Dionysiac omophagy and to the worship of Isodaites or 

vtjSpiafiog as " the act of tearing fawns in pieces," Kard nva dpprirov Xoyov. 
Photius renders vt^plZeiv as "to wear a fawn-skin" or "to tear fawns in 
pieces," Kard fiifiriaiv rov rrtpi Aiovvaov rrdBovg. 
' See Miss Harrison's Themis, p. 16: " Every single element ... in both 

the ritual and myth of Zagreus can be explained, I believe, by the analogy 
oi primitive rites of tribal initiation'' 
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the God of the Equal Feast, a title which, according to Plutarch, 
was bestowed on Dionysos.' Langlois, indeed, in noticing this 
resemblance between the sacrificial aspect of the Dionysiac cult 
and that of Soma-worship observes that Dionysos is truly 
"I'enfant du sanctuaire" and only appeared in the sixteenth 
century B.C. after the Thracian invasion, whether in Thebes or 
Athens, after a feast offered to the gods by Cadmus or by 
Amphictyon. In the Soma-worship also he sees the origin of 
the Zagreus-myth. Thus he tells us that one of the rams at
tached to the sacrificial Soma-car was killed and cut up and 
eaten by the Brahmans, and—inverting the natural order of 
myth-making—^he regards this as a commemoration of a Vedic 
myth in accordance with which Indra is changed into a black 
ram with a huge fleece representing the sky on which the clouds 
extend. Zagreus is then, according to Langlois, the Cloud, the 
son of Dyofl (Heaven) and Persephone or Proserpine, the Sacri
ficial Flame. T o illustrate this view he gives a fanciful deriva
tion of the name Proserpine, which connects it with the progress 
of the flame, from the verb " proserpo," ignoring the fact that the 
form Proserpine has arisen from the Greek Persephone, by a 
species of metathesis, and has nothing whatever to do with the 
Latin verb. Similarly, his attempt to see in the Vedic ritual a 
counterpart to the Sacred Marriage of Zeus and Persephone is 
extremely strained and far-fetched. H e admits, indeed, that he 
can find no equivalent to the Eleusinia in ancient India, although 
he fancies that the Eleusinian deities have an Indian origin. I 
should therefore venture to suggest that the most reasonable ex
planation of the association of the Eleusinian deities and 

' Dr. Famell says that no other authority supports Plutarch in stating that 
this was one of the titles of Dionysos, but adds that Hesychios cites the 
word as applied " by some people " to Plouton. H e admits that " the name 
'XaoSairrig, which of course descends from the well-known Homeric phrase, 
could allude to ' the equal feast,' the sacramental meal of which all partook 
in common; it could then have been borrowed and interpreted after their 
wont by the Orphic teachers who applied it to their chthonian Dionysos . . . 
Finally, it is in every way probable that Plutarch derived all his lore in this 

matter from Orphic sources." 
Miss Harrison, in her Prolegomena, p. 481, says with reference to the 

passage in Plutarch: "... it seems almost certain that 'laoSairrig refers to 
the iifiopayoi SaXrtg of the Zagreus ritual shared alike by all mystics." 
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Dionysos at the same feasts is that which would attribute it to 
the " contamination " of two different cults. This, as we have 
seen, is Lenormant's view, and it would make Dionysos the in
terloper. In the following chapter we shall have occasion to ex
amine a theory of Egyptian influence on Greek ritual, which, if 
accepted, will help us to understand why these two particular 
cults of Demeter and Dionysos should have become merged in 
the Eleusinia. 

With the first part of Langlois' theory there is, however, no 
need to dispute. I refer to his view that the Zagreus-m3^h arose 
from the Brahmanical custom of killing and eating a ram at the 
Soma-sacrifice. And it is very probable that this ram's fate was 
considered typical of that of the Soma-plant, to the rending and 
bruising of whose stalks there are countless references in the 
Vedic Hymns; just as the Cretan omophagy is typical of the 
sufferings of the infant Dionysos. So, when we read in the 
Rig- Veda of the new-born Soma that " Soma uniting himself to 
the Waves utters a cry; he delivers to Manu his body which he 
has devoted to the gods?'' we can see whence the Greeks derived 
the notion of Dionysos Isodaites and his slaying by the Titans. 
For the Titans, as the primitive worshippers of Dionysos and the 
children of Ouranos and Ge, are the exact equivalent of the 
Manus, who, as we are told by Monier-Williams, are " fourteen 
successive mythical progenitors and sovereigns of the Earth."' 
For, according to one manner of computation, the number of the 
Titans was fourteen, i.e., there were seven Titans and seven 
Titanesses in the Orphic legend. They are, however, more 
frequently regarded as seven, owing to the fact that only the 
" male powers," as Dr. Farnell reminds us, " were accused of the 
outrage on the infant god who was ' divided into seven parts' by 
the seven murderers." A somewhat similar discrepancy exists 
in the Hindu myth concerning the number of the Manus. These, 
according to the Code of Manu' and to the earlier mythology, 
were originally seven in number including the first Manu who 

' See R.- v., IX. 4. 74 (verse 5). 
^ See his Sanskr. Diet., sub " Manu," p. 743. 
' See Mdnava Dharma ^dstra. Book I, 61-3.: svayambhuvasyasya manoh 

shad vacya manavo apare, etc. 
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created the six others, and, as the Primaeval Man, was believed 
to have been the first to institute sacrifices. But the later myth
ology as represented by the Vishnu-Purdna' now makes these 
seven create seven more, so that the number of the Hindu 
Titans may also be variously regarded as seven or fourteen. It 
is true that in the extract given above from the Rig- Veda we 
read of only one Manu as connected with the sacrifice of the 
Soma; but over and over again in the Vedas we have reference 
to the seven Rishis or priests who are spoken of as the seven 
brothers that offer the sacrifice' and are evidently regarded as 
another form of the Manus. So, too, the seven sacred metres 
employed in the sacrificial chants are called the seven sisters 
who " send forth " the Soma " into the field of the sacrifice " •' 
and would thus appear to be the Hindu equivalent of the seven 
Titanesses. Nor is it too much to see in the " seven torrents " of 
the Soma-libation the origin of the Orphic legend of the seven 
parts into which Dionysos was divided.* 

A s regards the derivation of the word Titan, while agreeing 
with Miss Harrison that it is formed properly from Twavog, 
" white clay," and that this has probably no etymological con
nection with TTravEc,' we must still recollect that the Orphics 
connected the word with TETuaOai, interpreting the myth as 
having to do with the World-Soul "stretched" throughout 
the world.' N o w this interpretation is somewhat like that of 
Langlois, who, in his Memoire, considers the Titans as powers of 
the air, presumably clouds, connecting the word with the San
skrit "titanah," which he renders "qui veut couvrir en s'dtendant," 
and must therefore derive from the root " tan," i.e., " extend," 

'^ See Monier-Williams' Sanskr. Diet., p. 743. 
^ See R.-V., IX. i. 10 (verses 3 and 7). 
^ See ibid., IX. 3. 66 (verse 8). 
* S e e Procl. in Timaeus, L. 3p. 184. 4 7 : 'irrrd Ik rrdvra p-ipri Kovpov Sit-

fioipfiaavro, ipriaiv 6 BtoXoyog rrtpi rSiv Tirdviuv. F o r the " seven torrents" see 
R.-V., IX. 3. 66 (verse 6). 
° See Prolegomena, p. 493; and p. 17 of Themis. 
" See Proclus in Plat. Tim. III. 184D in Abel's Orphica as follows: Kat 

rdxa dv rb Sid rravrbg roH Koafiov rtrafxkvriv tlvai rfiv ^vxfjv rov TiraviKov p,tpiap,ov 
roiig 'OpipiKOvg dvafnifxvfiaKOi, SC bv oil fibvov ff ipi'X') rrtpiKaXvrrroi rb rrdv, dXXd Kai 

rkrarai Si' aiirov rravrbg. 
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"stretch out." That this would be an appropriate word to 
use of the air we know from the fact that its past participle 
passive " tata," when used as a noun, means " wind," " air." Miss 
Harrison, too, in her Themis regards the Titans as powers of the 
air and as beings midway between the Olympians and the old 
chthonian forces. Moreover, she holds that the stress laid on the 
Titans by the Orphics is a sign of Persian naturism in religion— 
a view which may tend to confirm the Asiatic origin of the myth 
in question. 

W e have just seen that in the Orphic account of the death of 
Zagreus the god is supposed to be divided into seven parts. 
But, as Dr. Farnell reminds us, there is another and much older 
variant of the myth. According to the fragmentary Homeric 
H y m n to Dionysos the infant god was dismembered into three 
parts.' It is true that the reading is doubtful and depends on an 
emendation, but if we retain it—and there is no other interpreta
tion that would appear to make such good sense—it is interest
ing to note that according to this reading the author would 
attribute the origin of the trieteric festivals of Dionysos to a de
sire to commemorate his division into three portions by the 
Titans. These trieteric rites, which were, as their name signifies, 
enacted every other year, are unknown in Attic ritual, but, ac
cording to Dr. Farnell, may once have been celebrated at Athens. 
W e know, however, that they were enacted at Thebes, Delphi, 
and Crete, and that they usually took place in the winter. Both 
Rohde and Dr. Farnell consider them as celebrating the periodic 
appearances and disappearances of the god, thus connecting 
them with his aspect of vegetation-deity. The latter believes 
that there is good reason for thinking that they belonged to the 
aboriginal Thracian religion, and, referring to the testimony of 
Ovid and Diodorus who associated them with Thrace, holds that 

' See 11. II-I2: 

mg Sk T a fitv rpia aoi rrdvriog, rpitrripiaiv ahi 

dvBpuirroi pk^ovai rtXrikaaag kKarofi^ag. 

Note that this is Allen and Sikes' emendation for rd fikv. They think, how
ever, that there may here be a reference to the three titles of Dionysos, viz., 
Zagreus, Bromios, and lakchos (see Nonnus, XLVIII. 965 ff.) to which we 
may regard as parallel the three forms of Soma as God of the Dead, Fire- or 
Sun-God, and Infant God of the Sacrifice. 
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they are to be connected with the custom of land-shifting every 
other year frequent in early society. N o w this interpretation of 
the trieterica would recall the Vedic " cutting of the cow and 
making fertile the earth " by connecting the rite with the early 
history of agriculture. But as to the symbolic sense of the myth 
of the division of Dionysos into three parts, I would venture to 
suggest that it may be connected with his Orphic title Ipiyovog, 
a title for which at first sight it is not easy to account. N o w in 
the Sdma- Veda reference is made to Soma as lighting up the 
Three Shining Worlds, i.e.. Heaven, the Atmosphere (or the 
Abode of the Dead and of the Waters of the Sky) and the 
Earth.i Hence we may perhaps regard the Vedic deity as " born 
thrice," in the sense that he makes his appearance in each of 
these three worlds, i.e., as equivalent to the Orphic Dionysos 
'Ypiyovog, who, as we have seen, is also Lord in three worlds as 
Sun-God, Moon-God, and Vegetation-deity, that is to say, he, no 
less than Soma, rules in Heaven, the Air, and the Earth.' 

There remains one other aspect common to Soma and 
Dionysos which has not yet been dealt with. W e have seen that 
one of the forms assumed by the infant Dionysos when he 
comes to life after the first attack by the Titans is that of a 
" horned serpent." Nonnus also speaks of Zagreus as the " horned 
child " of Persephone' and Zeus, while the latter is represented 

' See S.-V, II. 9. I. 4 (verse 2): abhi dvijanma tri rocanani visva rajaiisi 
susucano asthat. 

" Cp. Langlois in his Mimoire: "Avec le Bacchus terrestre, x9o»"oc 
(Orpheus, H y m n , ad Amphict.), ou le Bacchus du sacrifice, avec Bacchus 
pluvieux, et ApoUon n'avons-nous pas la triple forme d'Agni-Soma? N'avons-
nous pas le Dieu que I'auteur des hymnes d'Orph^e, quel qu'il soit, appeUe 
Tpiyoj/of ?" Note that here " Bacchus pluvieux " is the counterpart of Soma 
as lord of the M o o n and Atmosphere or the Region of the Waters of the 
Sky, and that in this division of Langlois, in order to correspond with mine, 
"Bacchus pluvieux" must be the equivalent of Soma as lord of the Dead 
instead of Bacchus x^wtos. For Langlois regards xeovtos as equivalent to 
"terrestrial" and not "infernal"—an interpretation which can, I think, 
hardly expect to find favour with classical scholars, as it is based on a 
Hindu use of the word "terrestrial" whereby it is applied to the Earth 
itself and even to the cloud-covered heaven, i.e., the atmosphere. 

For the idea of the triple form of Agni, cp. also L. de Milloue, Triades 
et Trinitis, especially pp. 216-7. 
' See Bk. VI, 1. 165 : Zaypla ytivafikvi] Ktpotv ̂ p'tipog K. r. X. 
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as appearing in the form of a serpent to Persephone.' Reinach' 
further tells us that Athenagoras represents both the parents of 
Persephone as serpents, and the goddess herself as horned, but 
we do not know whether she was herself a horned serpent. Ac
cording to Reinach, it is doubtful whether Nonnus regards 
Zagreus as a Bull or as a Serpent. H e considers that the myth 
of the horned serpent was derived from the Celts' through 
Thrace, holding that there was some affinity between the Celts, 
Illyrians, and Thracians. N o doubt the monumental evidence 
adduced by him to prove that a horned serpent was worshipped 
in Gaul * may incline us to agree with him as to the origin of 
the myth as narrated by Nonnus. But we are not dependent 
on the Dionysiaca alone for evidence concerning the snake-
aspect of Dionysos. In the Bacchae also he is summoned to 
appear as a " many-headed Snake," ° and in the Orphic Hymns' 
in his form of Phanes he becomes the parent of a " serpent of 

1 See Bk. V, 11. 565-6 : 

aivopbpov Zaypijog £%(i>v rroBov ii^ip^sSitiv Ztvg, 

ov TtKt Jltpatipbvtia SpaKOvrtiy Aiog eiivy K. T. X. 

Also 11. i55ff. ofBk. VI. 
" See the chapter in his Cultes, Mythes et Religions, on Zagreus, Le Ser

pent Cornu. 
' Cp. " Les anciens ont dit que les Druides avaient ete les elfeves ou les 

maitres de Pythagore, et ils ont identifie en substance I'orphisme et la pytha-
gorisme," etc. ..." Les anciens croyaient savoir ̂ galement qu'il avait existe 
des relations dtroites entre les Celtes, les lUyriens et les Thraces et n'auraient 
pas trouve etonnant qu'on constatat une analogie entre les croyances re-
ligieuses de la Thrace, berceau de I'orphisme, et celles de la Gaule celtique." 

* " Sur I'autel de Mavilly le serpent comu figure k G6td des images des 
douze dieux du panthdon romain; il represente k lui seul, sur ce monument 
d'une importance capitale, le pantheon gaulois. O n le trouve encore, sur 
I'autel de Paris, dans la main d'une sorte de Mercure tricephale, qui est ac-
compagne d'un belier; il se rencontre sur la tranche de la st^e de Beauvais. 
• . . et sur differents monuments de provenance celtique," etc. 

^ I. 1017 :.ij>dviiBi ravpog fj rroXiiKpavog iStXv SpaKoiv. It is true, however, that 
Prof Tyrrell brackets SpaKoiv as spoiling the metre. 

" See frg. ex Athenagora apol., p. 72: 

dv Sk ̂ dvifg dXXriv ytvtfjv rtKvoiaaro Stivfjv 

vrjSiiog k^ 'itpijg, rrpoaiStXv ^ofitpixirrbv ixiSvav, 

fjg xdXrai pkv drrb Kparog, KaXov rt rrpoauirrov 

rjv kaiStXv, rd Sk Xot^rd pkpri ipo(5tpoio SooKovrog 

aiixkvog k^ dKpov. 
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dreadful aspect." The snake, too, is indirectly associated with 

the god in the Bacchae, where we read how the Maenads: 

Their dappled fawn-skins girt with snakes that licked 
Their cheeks.' 

Similarly, Proclus tells us of Hippa, the mythical nurse of 

Dionysos, that she received him from Zeus after she had set the 

XIKVOV on her head and had " encircled her heart with a snake." ' 

N o w Miss Harrison in discussing the nature of Zagreus, w h o m 

she believes to have been a Bull-God, contrasts this with another 

form of Dionysos, viz., Sabazios, in which the god appeared as a 

snake.' Sabazios, who, as we have seen, is identified by Preller 

with the Phrygian Moon-God, is depicted on a Phrygian monu

ment from Koula as seated behind a team, while a snake is 

shown at the feet of one of the horses. W e are told that Sabazios 

is a Phrygian or Thracian name for Dionysos, and we have 

some interesting references in Aristophanes and Demosthenes 

to this deity, all of which mark his un-Hellenic nature. Thus, 

in the Birds, where the H a w k bids prayers be offered " to the 

Sabazian finch and the bustard, mighty Mother of the gods and 

of men," * w e have a punning allusion to the Phrygian origin of 

the god in the word ^pvyiXuj," finch," and in his close associa

tion with Cybele, who is here represented by the Bustard. 

Similarly, at the beginning of the Wasps? Sabazios is mentioned 

in conjunction with "a certain Mede," and just following on a 

reference to the Corybantes, from all of which circumstances it 

is tolerably evident that Aristophanes regarded him as a 

Phrygian. Yet the scholiast on this passage tells us that 

Sabazios was the Thracian Dionysos, thus showing that the 

1 See 11. 697-8; and cp. 11. 767-8. 
' See Procl. in Tim. 2p. 124-5 • '̂  F'" 7^9 "I'r'ra rov rravrbg oiaa ̂ j/vxv Kai 

ovni KtKXrffikvrj rrapd np BtoXoyip—XiKVOv krri r^g KtipdKrjg Btfikvr], Kai SpaKovn airb 

rrtpurrpt-ij/aaa rb KpaSidiov, vrroStxtrai Aiovvaov. 
^ See p. 495 of her Prolegomena. But see Diod. IV. 4 for a different view 

of Sabazios as a " horned" god from having been the first to yoke oxen. 
F r o m this it is evident that Diodorus regards Sabazios as a Bull-God. 

* See 11. 875-7: 

IE. Kai ̂ pvyiXip 'Safia^iip, Kai arpovBip fityaky firfrpi BtSiv Kai dvBpiirrinv, 
TIE. Skarroiva Kw/3IX)/, arpovBk, fifjrtp KXeoKpirov. 

' See 11. 9-13. 
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terms Phrygian and Thracian were much the same. It is, how
ever, important to note that in both these passages the references 

lay stress rather on the Asiatic associations of the cult. But, 

whether Asiatic or Thracian, the cult, as Miss Harrison and Dr. 

Farnell hold, was certainly un-Hellenic. This is shown clearly 

in the reference in the well-known passage in Demosthenes' De 

Corona' to the part played by Aeschines in assisting his mother 

at her initiations and other practices connected with the worship. 

Among the ceremonies to which he alludes are the carrying of 

tame snakes and the utterance of certain cries such as Euot o-ajSot 

and vrig uTTrig aTTrjg vr\g? Now while these invocations prove 

that the worship was the same as the Dionysiac, and some of 

the formulje and ceremonies belonging to the rites as described 

by Demosthenes point to its Orphic character, the form arrrje 

has been taken as evidence of association with the cult of the 

Phrygian Attis, and hence suggests its Asiatic affinities. As 

regards the name Sabazios, Langlois believes that it means 

" venerandus," and is connected with the Sanskrit " sabhajya," 

the future participle passive of the verb " sabhaj," " to adore." 

In any case the word has a manifestly Iranian appearance and 

might easily have been derived from contact with Persia. It is 

even probable that the cult of Sabazios was unknown to the 

Greeks before the rise of the Median Empire, a conclusion sug

gested by the fact that all the references to it that have been 

given date from about the fifth century B.C., or subsequently. 

To these we may add one more which is taken from the 

Characters of Theophrastus, a writer of the fourth century B.C., 

when, as we know, Persian influence in Greece was at its height. 

There we learn that the Superstitious Man if he sees the red 

snake in his house will invoke Sabazios.' 

^ See §§ 259-61. 
^ ToiiQ biptig roiig rrapt'iag BXipiov Kai iirrkp rrjg KtipaXrjg aiiapdv, Kai jioHv tiioX 

aa^oX, Kai krropxovp.tvog vijg drrrig drrrfg iiijg, iiapxog Kai rrporfytfiuiv Kai Kiaroipopog 

Kai XiKvoipopog Kai roiavra iirrb rOiv ypifSiuiv rrpoaayoptvofitvog, K. T. X. W e m a y 

here observe that it is strange that Demosthenes, who was half-Thracian 
should refer so scornfully to the worship of Sabazios, as if it were some un
usual foreign cult, if these rites were indeed derived from Thrace. 
" See Characters XXVIII (XVI) as follows: Kai 'tdv ISy S^iv kv ry oidif, 

kdv pkv rraptiav, Sa^d^tov KaXtXv, K. T. X. 
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Let us now try to discover what was the reason for the associa
tion of the snake with Dionysos, or rather with Sabazios, the 
title under which he was worshipped by the Phrygians. For 
from the scanty evidence in Greek literature of a snake-aspect 
of Dionysos we are forced to the conclusion that this character 
of the god was derived altogether from the Sabazian cult and 
Phrygia, and hence has nothing to do with any ancient Pelasgian 
worship of dead heroes, in which the snake, as we learn from the 
Prolegomena, was commonly regarded as the embodiment of a 
dead person. Indeed, if such were the case we should expect to 
find both very ancient and abundant evidence of the association of 
Dionysos with the snake. At the same time, while it would seem 
apparent that the cult was not of great antiquity in Greece, there 
can be little doubt that it represents a pre-Aryan stratum of re
ligion in Asia, its original home. For snake-worship was essen
tially un-Aryan. In fact, in the Vedas the snake is everywhere the 
symbol of the demons and of the powers of evil, and the Aryan 
gods are perpetually at war with the serpent races.' Yet these are 
not without a certain supernatural power, and manifestly repre
sent the gods of the enemies of the Aryans, just as in Greek 
mythology the Python represents the earlier Pelasgian worship 
of the chthonian powers, which was replaced by the coming of the 
Aryan or Olympian Apollo, and his brethren. Consequently, in 
the Vedas we do not find the higher deities, such as Indra and 
Soma, compared to serpents as a rule, but rather depicted as at 
war with them, and especially with the serpent-demon, Ahi. In 
spite, however, of this general rule, we do actually find once or 
twice in the Vedas a reference to a snake-form of Soma. Thus 
in the Sdma- Veda he is compared to a snake gliding over his 
dead skin; ̂  and among the various allusions in the Rig- Veda to 
his swiftly-gliding motion {i.e. that of the Soma-libations) we 
find the following: " Pure and greatly beloved he glides into all 
bodies "'—an expression which suggests that the origin of his 
comparison to a snake is to be seen in the smooth, rapid passage 

' See Les Symboles Religieux Orientaux et lews Rapports avec ceux du 
Paganisme Europien, p. 150, by L. de Milloue. 
^ See S.-V., II. 7. 3. 21 (verse 2): ahir na jurnam iti sarpati tvacam. 

^ See R.-V., IX. 2. 25 (verse 4). 
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of the liquid Soma into the sacrificial bowl, whence it was sup
posed to be diffused among all his worshippers. This latter 
quotation also recalls a statement in the writings of Clement 
and Arnobius, who, as Miss Harrison informs us in her Pro
legomena, declare that " one of the ' tokens' of the mysteries of 
Sabazios was 'the god (gliding) through the bosom."" Now, 
though the rite here referred to was supposed to perpetuate the 
legend of the birth of Zagreus, it would be more accurate to 
say that the legend itself arose from some ancient piece of 
ritual. This I believe to have been that of the S o m a libation. 
For Soma was not merely, like Dionysos, a god of swift motion 
and many changes; but his nature as derived from Vedic ritual 
would make it peculiarly appropriate that he should be likened 
to a snake. This we can understand when we recall the allusion 
in the Sdma- Veda to his change of skin, a metaphor especially 
suitable to the action of peeling the stalks of the Soma-plant 
before they were crushed and the juice thence extracted was 
offered in sacrifice. Now, it is a striking fact that while we have 
evidence for the existence of a snake-aspect of both Soma and 
Dionysos, in each case this aspect is not one of very frequent 
occurrence. A nd I venture to suggest that a case such as is 
presented by this aspect affords perhaps one of the best proofs 
of the ultimate identity of these two deities. For it shows that 
their resemblance is not merely confined to their possession of 
the same attributes, but may be observed, as here, very clearly 
wherever we find that a characteristic not very prominent in the 
case of the one is equally rare in the case of the other. A nd 
it seems not a little remarkable, in dealing with such a complex 
conception as the Greek Dionysos, that we should be able to 
find parallels for every one of his manifold aspects in the cult of 
the Asiatic Soma, while, at the same time, the latter, with but 
one exception which can readily be accounted for,' does not 

' See p. 417. 
* Soma is alluded to once in the Rig- Veda as an elephant. To this we 

have no parallel in the case of Dionysos. Yet the question of the ultimate 
identity of the two deities is in no way affected by this circumstance. For 
even if the elephant were a frequent and clearly recognized fomi of Soma we 
should hardly expect this aspect to be retained by the Greeks when they 
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possess any attribute which is not to be met with in the case of 
the Greek deity. 

received the worship from the East. It is rather, on the other hand, remark
able that an elephant-form of Soma is not of more frequent occurrence. 
Similarly, it is interesting to note that neither Dionysos nor Soma are ever 
compared to panthers or tigers, although the former is supposed to be ac
companied by them and though the comparison of Soma, at least, to a panther 
is only what we might have expected. 

Q 



CHAPTER IV 

OSIRIS 

Aiyvrrrioi fitv ydp rbv rrap' aiiToXg Btbv "Oaipiv bvofiaZofitvov ipaaiv tlvai rbv rrap' 
"EXXifai Aiovvaov KaXovfitvov.—Diod. Sic, Bk. IV. chap. I. 

Difference between Greek and Egyptian religion—Osiris a vegetation-god— 
Osiris a god of the Dead—Isis and Osiris and the Zagreus-myth—Foucart's 
views on the Anthesteria and the cult of Osiris—Osiris a culture-hero— 
Osiris and R a — T h e animal forms of Osiris—Osiris a Moon-God—Osiris 
a Water-God—Discrepancies between the aspects of Osiris and of Diony
sos—Date of the coming of Dionysos to Greece—Contact between Greece 
and Egypt—The Thrako-Phrygian Dionysos—Orpheus—Absence of the 
worship of Dionysos in the North-West of Greece—Direction of the Aryan 
migrations—Conclusion. 

LET us now turn to examine the points of resemblance be

tween the worship of Dionysos and that of the Egyptian 

Osiris, which has been held by M . Foucart to have exerted a 

strong influence on the Dionysiac cult in Attica. The original 

nature of Osiris has been much disputed, and various contra

dictory theories on the subject have been put forward. Egyptian 

religion differed greatly from Hellenic, and in nothing, perhaps, 

more than in the fact that the Egyptian deities possessed hardly 

any distinctly characteristic attributes, but were constantly 

fused and combined with each other in various ways—a circum

stance which gave rise to the existence of numerous compound 

forms such as Ptah-Sokar-Osiris.' This peculiarity had its 

origin in the highly local nature of Egyptian worship. Hence 

when any Egyptian god was introduced into a new city he 

' See p. 9 of The Greek Gods in Egypt, by J. G. Milne, in the Proceedings 
of the Classical Association of Ireland for 1911-12. 

226 



OSIRIS 227 

tended to add to his own attributes and titles those of the 
established deity of his new home. W e shall not be surprised, 
then, to find the god Usiri, Usra or Osiris—called by Brugsch 
"the Egyptian Dionysos-Bakchos"—variously described as a 
Water-God, a Bull-God, a Sun-God, a God of the Dead, or a 
Vegetation-deity. T o Brugsch, for example, Osiris and the 
gods of his cycle appear to form together a chain of rising and 
disappearing, past and present, death and life in the universe.' 
Osiris himself, he holds, represented the principle of disappear
ance, while having at the same time within him the germ of the 
principle of life. Thus we see that, according to Brugsch's view, 
the primitive conception of Osiris would be something the same 
as that of the vegetation-deity Dionysos. Very similar is 
Frazer's conception of his character, which would make him a 
god of corn and trees.' For instance, he tells us that in inscrip
tions he is spoken of as residing in trees, while a manuscript of 
the Louvre speaks of the cedar as sprung from him. Moreover, 
the sycamore, tamarisk and fir-tree are mentioned as his abodes, 
and he is referred to as " the one in the tree." Hence the pine-
cone is associated with him, and often appears on monuments 
as offered to him. W e learn on the authority of Diodorus Siculus 
and Plutarch that the ivy also was sacred to him especially, and 
that he taught men to cultivate the vine and corn and crops in 
general.' All this makes his resemblance to Dionysos seem very 
striking, but it should be noted as an important difference be
tween Soma and Dionysos, on the one hand, and Osiris, on the 
other, that, whereas the two former are gods of intoxication par 
excellence, the latter, as far as the evidence of Egyptian writings 

'^ " Die ununterbrochene Verjiingung der unsterblichen Natur nach gott-
lichem Willen und nach ewigen Gesetzen, das ist das grosse T h e m a , fiir 
welches die Mitglieder des Osiriskreises ihren N a m e n und ihre Bedeutung 
in gemeinsamer Verkettung der einzelnen hergaben." 

^ See Adonis, Attis and Osiris. 
^ See Diodor. Sic. I. 17: Tbv St "Oaipiv Xtyovaiv . . . SiSd^ai rb yivog rOiv 

dvBpijirriMiv TijV rt rrjg dfirrkXov ipvrtiav Kai rbv arrbpov roH rt rrvpivov Kai KpiBivov 
Kaprrov. A n d again : Tow St KITTOV rfjv tvptaiv dvariBkaaiv 'OaipiSi, Kai KaBitpovaiv 
aiirbv rovriii np Btip, KaBdrrtp ot "EXXrjVtg Aiovvaip. Kai Kard rfjv Aiyvrrrioiv SidXtKrov 
bvofidZtadai ijiaai rbv Kirrbv ipvrbv 'OaipiSog. Cp. also Plutarch, in his De Isid. 
et Osir., c. X X X V I I . , where he tells us that the ivy was called by the 
Egyptians x^^oaipig or the "plant of Osiris." 
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is concerned, has no special connection with the vine more than 
with any other plant, and is never regarded as a deity of in
toxication.' This fact alone, more than any other, I suggest, 
militates against the identification of Dionysos with Osiris. It 
is probable therefore that, in spite of certain points of resem
blance between the Greek and Egyptian deities, they are really 
distinct, and that we are to see in the various aspects of Osiris 
but developments of his primary character of vegetation-deity— 
which he shares in common with Dionysos—and purely for
tuitous accretions derived from the worship of other Egyptian 
ffods. with whom he became identified in local shrines after the 
peculiar national method of syncretism of cults. 

N o w from this character of plant-god, according to Frazer, 
was derived the association of Osiris with the realm of the 
Dead,' which, as Wallis-Budge informs us, goes back to a very 
remote period.' Yet while Osiris thus appears to recall the 
Zagreus-aspect of Dionysos, the plant-god that dies down in 
the winter, and, before he comes up again in the spring, dwells 
as a ruler in the dark underworld, there is nothing in this re
semblance to lead us to consider that Dionysos and Osiris are 
the same. For any vegetation-deity would tend to be regarded 

^ In a passage of Diodorus, Sicul. I. 15 in which he makes an obvious 
effort to equate him with Dionysos and to assign Nysa to him as his abode 
in childhood, we read as follows: 'Evptn^v S' avrbv ytvkaBai ijiaai rfjg d/nrkXov 
rrtpi rfiv Nvffijv,, Kai ri^v kpyaaiav roil ravrrig Kaprrov rrpoatmvorfaavra, rrpiXirov oivip 

XPVaaaBai, Kai SiSd^ai roiig dXXovg dvBpiirrovg rfiv rt ipvrtiav rijg dfirrtkov, Kai rriv 

Xpfjaiv Toa oivov, Kai rffv avyKOfiiSfjv aiirov Kai rfipriaiv. 

" H e says that in a scene in the hall of Osiris at Dendera a coniferous 
tree is represented as growing between the dead and the reviving Osiris, as 
if to show that the tree was the symbol of the divine resurrection. H e also 
declares that Osiris, as a god of corn, came to be regarded as a god of resur
rection, and hence as a god of the dead. 

^ See his Egyptian Ideas of the Future Life, p. 56: ". . . W e know not 
whether Osiris was the god of the resurrection to the predynastic or pre
historic Egyptians, or whether that role was attributed to him after Mena 
began to rule in Egypt. There is, however, good reason for assuming that 
in the earliest dynastic times he occupied the position of god and judge of 
those who had risen from the dead by his help, for already in the IVth 
dynasty, about B.C. 3800, king Men-kau-Ra is identified with him, and on his 
cofiin not only is he called ' Osiris, King of the South and North, Men-kau-
Ra, living for ever,' but the genealogy of Osiris is attributed to him," etc. 
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in this way as a ruler of the underworld. With this aspect of 
Osiris is associated his worship under the form of a pillar known 
as a dad or didou—a custom which at once reminds us of the 
cult of Dionysos. 

Maspero and M. Sourdille alike regard the dad as originally 
a branching tree—according to the latter it might be merely 
" un arbre depouille de son feuillage, un arbre pendant I'hiver," 
which then became a god of vegetation and finally a man.' 
M. Naville, on the other hand, regards the dad as depicting a 
skeleton, and holds that Osiris stood for the primitive male 
human being. According to this last theory the association of 
Osiris with the dead would be easy to understand, as he would 
then be the type or representative of the human race. The 
aetiological account of this association of Osiris with Death, 
which would attribute it to his murder and dismemberment by 
his brother Typhon or Set, is clearly put before us by Plutarch 
in his essay Concerning Isis and Osiris, and there compared with 
the slaying of Dionysos by the Titans. A n d when Erman' de
clares that the tradition of the death of Osiris is the origin of 
his attribute of ruler of the underworld, we are immediately re
minded of the view which makes Zagreus, the god slain by the 
Titans, a " hunter of dead men's souls." Osiris is, in fact, a dead 
vegetation-god whose body, when cut in pieces and scattered 
on the soil, becomes, according to savage notions, the means of 
fertilizing it. So far, however, there is nothing in either the 
Greek or Egyptian legend which would warrant our assumption 
that in each case we have to deal with the same vegetation-
deity. M. Foucart, indeed, regards the Orphic legend of the 
Titans as derived from Egypt. H e maintains that the irdOrr 
of Dionysos have an exact counterpart in those of Osiris; that 
both are surprised and slain by foes who dismember their bodies 
and scatter the fragments; and that in each case it is a goddess 
who reunites the members and recalls life in the body. But he 
forgets to observe that whereas the Egyptian corn-goddess, Isis, 
who restores Osiris to life would find her natural counterpart in 

1 See C. Sourdine's Hirodote et la Religion de L'Egypte, p. 72. 
^ See A Handbook of Egyptian Religion, chap. I., on Religious Beliefs in 

the Early Period. 
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the Greek corn-goddess, Demeter,' the mother of Zagreus, it is 
not the latter who here plays the part of Isis but rather Athene^ 

Again, even if with Foucart we imagine that in Attic ritual 

Demeter did actually occupy the same position as Isis in this 

respect, her relation to Dionysos is not the same as that of the 

Egyptian goddess to Osiris, but is rather that of Isis to Horus, 

the son born to Osiris after his resurrection. Of course if we 

consider Horus as " the renewed life of Osiris,"' just as Dionysos 

is the restored Zagreus, the parallel becomes tolerably close. 

Moreover, it must be admitted that in the Hindu myth of the 

rebirth of Soma there is no goddess to take the place of Demeter 

or Isis, although he is spoken of as " the child of Heaven and 

Earth" in his plant-aspect before the sacrificial rebirth. But, 

on the other hand, we are reminded that while, in the Vedic and 

Greek myths. Heaven is the father and Earth the mother of the 

infant vegetation-god, in the Egyptian legend, Osiris, as the son 

of Nut and Seb, differs from Soma and Dionysos in having 

Heaven for his mother and Earth for his father.' The point, it 

is true, is a very small one, and the difference is properly one of 

grammar rather than of myth, but is worth mention on account 

of Foucart's contention that the phrase Fije TraTc tlpi KOI ovpavov 

aaTtpoevTog, found on one of the Orphic funeral Tablets of 

Petilia, which has been supposed to refer to the Titanic origin 

of the dead man, really represents his identification of himself 

with Dionysos after the Egyptian fashion whereby the dead 

were identified with Osiris, the Son of Heaven and Earth.* 

And when Foucart says that the conception of a god subject 

to death betrays its Egyptian origin, inasmuch as the Greeks 

always endowed their gods with immortality, whereas the 

Egyptians did not believe in a vital distinction between men 

and gods on this point, we must remember that a vegetation-

' See Adonis, Attis and Osiris, where Frazer tells us that Isis was origin
ally a " rustic corn-mother " corresponding to Demeter. 
^ See Reinach, Cultes, Mythes et Religions, where he says that the rebirth 

of a god after a violent death was a feature common to the myths concern
ing Adonis, Attis and Zagreus. In the case of Osiris he says that he is re
born " sous la forme d'Horus enfant, qui est Osiris." 
' See Egyptian Ideas of the Future Life, pp. 94-5. 
* See his Ctdte de Dionysos en Attique, chap. II. 
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deity in any country would be in the nature of things subject to 
death and rebirth. As regards the part played by Isis and 
Demeter in collecting the fragments of the murdered gods, here, 
also, the coincidence between the Greek and Egyptian myths is 
but to be expected. For the presence of the goddesses is a token 
of the phallic element in both cults characteristic of the worship 
of a vegetation-deity or fertility-god. According to the testimony 
of Herodotus' phallogogy was an Egyptian rite taught to the 
Greeks by Melampus who had seen it performed at the feast of 
Osiris. The feast, as we learn from Plutarch,' was called the 
Pamylia, and Foucart considers that the Priapean nature of 
Dionysos corresponded to that of Osiris Paamules, and that the 
Dionysia Kar' aypovg borrowed some features from the Pamylia. 
Nor is this the only Attic feast in which he would see the influ
ence of the worship of Osiris. In the Anthesteria he believes 
that the fourteen altars required are a reminiscence of the four
teen pieces into which Osiris was dismembered. H e reminds us 
that in the ritual of Tentyris for the great feast of Osiris in the 
month of Koiak the number fourteen occurs repeatedly. Thus, 
there are fourteen moulds to make the fourteen divine members 
into the body of Osiris, fourteen measures of sacred oil for 
anointing them, and fourteen amulets to protect him against his 
enemies. But when he builds up a theory that at the Anthesteria 
Dionysos was depicted as torn into fourteen pieces this is against 
the evidence of the Orphic and Homeric Hymns. And we have 
not the slightest proof that these fourteen pieces were placed on 
the fourteen altars at this feast, and that, as in the Egyptian rite, 
the divine body was then reconstructed and raised to life by the 
fourteen Gerarai or Holy Women.^ All that we know is that at 
the Anthesteria there were fourteen altars and fourteen priest
esses. Yet we hear of a college of sixteen sacred women at Elis 
associated with the worship of Dionysos, and this number exactly 
corresponds with the sixteen Brahmanical priests whose presence 
was required at the Soma-sacrifice.* The explanation which I 
would venture to suggest for this discrepancy in Greek ritual in 

' Book II., c. 48. ^ See De Iside et Osir., c. XXXVI. 
=' See The Cults of the Greek States. 
* See Haug, p. 282. 
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the numbers of the ministrants of Dionysos would attribute it to 
a desire to commemorate his character of Moon-God. For we 
know that between new and full moon in different months there 
elapse from fourteen to sixteen days; and if we regard the myths 
of Zagreus and Soma as representing the division of the moon^-
a conceit quite in the manner of Vedic allegory to which we 
have a parallel in the division of the moon by the Vedic 
magicians known as the Ribhus—these fourteen or sixteen days 
would be considered as fragments of the god, and as such would 
have a proportionate number of priests or priestesses attached to 
their service. In any case whatever points in common the Greek 
and Egyptian cults may possess, or whatever influence the rites 
concerning the death of Osiris may have exerted on the myth of 
Zagreus, one thing is clear, we have no evidence that there was 
any sacramental partaking of his body analogous to the cere
monies of the Soma-cult and Dionysos-worship. Nor again is 
there any mention of Osiris as having been devoured by his 
enemy Typhon.' This, too, I think, constitutes an insuperable 
objection to the theory that the worship of the Theban and 
Attic Dionysos was derived from that of Osiris. In accordance 
with this conviction I trust that it will be possible to show 
presently that the aspects which are common to Dionysos and 
Osiris are simply those which are characteristic of vegetation-
deities in general, while the more special attributes of Dionysos 
are not to be found in the cult of Osiris. 

In accordance with a natural development of his character of 
vegetation-god Osiris appears also as a culture-hero and teacher 
of civilization. In this he bears a certain resemblance to Diony
sos and Soma and also to Orpheus; but differs markedly from 
the two former in the fact that he is said by Plutarch to be averse 
to the use of arms, relying rather on reason and persuasion and 

' Reinach thinks that, although it is not expressly stated that he was de
voured in this fashion, it is probable that such was the case. H e deduces 
this from the resemblance between Orpheus and Osiris, both of w h o m he 
considers are said to have put down cannibahsm—the former, on the au
thority of Horace, De Arte PoeHca, 11. 391-2, the latter, on that of Diodorus 
Siculus, I. 17—and holds that the legend of their violent death implies a revolt 
against their doctrines, and a revival of the ancient custom in their case. 
The references are, however, not explicit. 
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music in hisefforts to subjugate the minds of men.' It is rather 
Horus his son who shows the warrior-character in vanquishing the 
enemies of his father,' just as it is Horus and not Osiris who 
resembles Dionysos in his concealment by his mother after birth. 
A n d even Horus' warrior-aspect as revealed in this legend may be 
foreign to his nature and due to confusion with another deity. 
For Weidemann tells us that Horus originally stood for "at 
least two distinct deities," viz., Horus the son of Isis, and Horus 
the Sun-God, and that the attempted blending of the two was a 
later development, as was also the likening of the war which 
Horus, the Sun-God, waged against the Darkness to the pro
longed fight of Horus, the son of Isis, against Set. There is, 
however, one important difference between Horus or Osiris and 
Dionysos. For though the Egyptian deities alike resemble the 
Greek god in their association with life and rejuvenation, and in 
the circumstance of their hidden abode after birth, yet neither 
Osiris nor Horus bears the distinctive title of " Child of the 
Hills" which, as we have seen, was common to Soma and 
Dionysos. Horus, in fact, so far from having been hidden in 
the mountains was actually reared by Isis in the papyrus-
swamps of the Delta. It is true that in the case of the gods of 
a flat country, such as Egypt, such a title could hardly exist; but 
if Dionysos was really derived from Egypt and merely adopted 
this epithet on coming to mountainous Greece, why is it that 
none of the native Hellenic deities is similarly styled in whose 
case the epithet" hill-born " would be so much more appropriate? 
Here again, I venture to say, we have another great objection 
to the theory of the Egyptian origin. Moreover, as Sourdille 
shows, the conception of Osiris as a civilizer of the whole world 
is foreign to Egyptian thought. For the Egyptians disliked 

^ See Plutarch, De Isid. et Osir., C. 13: EaaCXtvovra S' "Oaipiv Aiyvrrriovg piv 

tiiBiig drropov j3iov Kai BrjpioiSovg drraXXdKai, Kaprrovg rt Sti'iavra, Kai vbp.ovg 8kp,tvov 

aiiToXg, Kai Beoiig Sti^avra nfiq,V iartpov Sk yrjv rrdaav fifitpovfitvov krrtXBtXv, 'tXdxiara 

fikv 'orrXiiiv SirjBkvra, rreiBoi Sk roiig rrXtiarovg Kai Xoyqi fKr' ipSfjg rrdaijg Kai p,ovaiKrjg 

BtXyofitvovg rrpoaay6p.tvov, 'oBtv "EXXijfft So^ai Aiovvaip rbv aiirbv tlvai' 

^ See, however, Plutarch, De Isid et Osir., c. XIX., where Osiris is said 
to come from the dead to Horus to train him for battle. Note also what 
M. Naville says as to the fact that the jackal-god of the Thinite period, 
Apouatou, later known as Osiris, was the guide of the kings in war. 
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foreigners and regarded him merely as the civilizer of their own 
country. But this is the very antithesis of the proselytizing 
Dionysos and Soma—another point against the identification of 
the Greek with the Egyptian god. 

As regards the association of Osiris with Music and Wisdom, 
we have, however, an analogy with Dionysos. This association 
of Osiris with Wisdom connects him with Thoth, the god of 
Wisdom, who is said to have supplied Isis with the magical 
formulae needed for raising him to life,' and to have made him 
" true of voice."' But it would seem that the god differs from 
Dionysos in not being himself a giver of wisdom or a prophet. 
It is only when linked with Ra, the Egyptian Sun-God, that he-
appears to reveal these characteristics. His connection with Ra 
is, according to Brugsch, due to the fact that he represents, as 
god of the dead, the Setting Sun, whence he is called Usiri or 
Usra. H e is, in fact, the god of the West and of the Winter Sun 
more particularly, and from this we can easily see his character 
of dead vegetation-deity. M. Naville tells us that the power of 
Osiris over the dead is mentioned in an inscription from the 
pyramid of Merenra, a king of the Fifth Dynasty. There Osiris 
is called the "bright-shining guide" and invoked to descend 
" into the bark of Ra, where the gods love to enter," etc., and is 
identified with the god Ra himself who is said to be born every 
day. N o w the emblem of all solar deities in Egypt was the 
hawk, R a being, as we learn from Weidemann, "almost in
variably represented as a hawk-headed man." This symbol 
appears also in the case of Sokaris and Horus, according to 
M M . Naville and Sourdille. The latter informs us that Sokaris 
seems to have been originally a solar god representing the sun 
in the winter solstice, and hence a god of the dead. At one 
time distinct from Osiris he became identified with him as god 
of the dead when the cult of Osiris was spread throughout the 
whole of Egypt.' W e shall not then be surprised to find the 
hawk associated with Osiris also at Dendera, where there is a 

^ See Egyptian Ideas of the Future Life, p. 95. 
^ See Erman's Handbook of Egyptian Religion, chap. I. 
' See H^rodote et la Religion de L'Egypte, pp. 137-9. Mi Naville tells us 

that Osiris was worshipped as Sokari at Memphis. 
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hawk-headed m u m m y of the god in a coffin depicted as enclosed 
in a tree.' N o w in this hawk-aspect of Osiris we have, it is true, 
a parallel to the hawk-form of Dionysos at Amyclae; but it is a 
parallel which only arises owing to a confusion with another 
deity. Whereas the hawk-form in the case of Soma is quite 
different, and properly belongs to his own nature as a god of 
swift, upward motion when mounting on the sacrificial flames. 
Again, the hawk is not the only bird-form associated with 
Osiris. M. Sourdille tells us that he is also represented as a 
heron,' and to this form we have no parallel in the case either of 
Dionysos or of Soma. Similarly, we learn that Osiris was a 
later form of the Egyptian jackal-god, Apouatou; and though 
this is a very natural animal-form for a god of the dead, nowhere 
do we read of Dionysos or Soma as compared to a jackal or 
associated with it. Yet the jackal was not unknown to Homer,' 
and must always have been familiar to Asiatics. N o w one of the 
strongest proofs of the identity of Soma and Dionysos, it has 
been suggested, lies in the fact that all their aspects are the same, 
neither god presenting any form which does not make its appear
ance in the cult of the other. But it would seem that the same 
conditions do not exist in the case of the cults of Osiris and 
Dionysos as shown by these superfluous aspects in the worship 
of the Egyptian god. Similarly, though the goat and ram forms 
of Dionysos have no sure warrant, and are at most only rare 
specialized forms of his character of fertility-god, these are well-
known in the case of Osiris, who was worshipped as a ram or a 
goat at Mendes. That is to say, while Egyptian inscriptions 
speak of the god of Mendes as a ram, Herodotus, the Greek 
writers, and Roman coins of Mendes all represent him as a 
goat.* M. Sourdille draws attention to the fact that Herodotus 
identifies this god with Pan, and, while holding that Osiris was 
the chief god of Mendes, thinks that the goat-form must have 

' See Adonis, Attis and Osiris. 
^ See footnote on page 81 as follows: " C o m m e autre forme representant 

Osiris, il faut clter le bonou, heron ou vanneau, mis aussi parfois en rapport 
avec Ri, et dans lequel on a cru voir, peut-etre k tort, le phdnix dont parle 

Hdrodote." 

' See Iliad, 11. ATi-S-
* See Hdrodote et la Religion de L'Egypte, p. 165. 
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been the true one. But under whatever form the god was here 
worshipped, there is no doubt that, as in the case of Dionysos, 
this aspect was but a specialization of his character of fertility-
god.i Hence it is not to be wondered at if he should share 
these aspects with Dionysos as they are merely a natural develop
ment of the character which they hold in common. Rather is it 
important to note any discrepancies in this case, especially as it 
has been shown that Soma and Dionysos practically coincide in 
all their animal-aspects. Now, as far as I am aware, we have no 
Egyptian parallel to the association of Dionysos with the horse' 
which appears in his connection with the Centaurs; while the 
lion-form of Dionysos is unknown in the case of Osiris. Further, 
the snake has no connection with the Egyptian god till the 
Hellenistic period, when, as we learn from Erman, Isis takes a 
serpent-form and Osiris then accommodates himself to her.' It is 
clear, therefore, that the worship of Sabazios is in no way 
affected by contact with Egypt. 
Even to the bull-form of Dionysos we have no sure parallel 

in the cult of Osiris. Yet of all the animal-aspects of the Greek 
god this is at once the most characteristic and the most certain. 
Indeed the god Serapis,who,as is well known, is a compound deity 
representing Osiris and the ancient Egyptian Bull-God, Apis, 
does not come into existence till Alexandrian times.* With the 

^ See Sourdille, p. 168: "Les textes ne laissent aucun doute sur la signi
fication qu'on lui attribuait, comme k tons les dieux beliers: il etait ' Bainib-
didouit, le grand dieu, la vie de Ra, celui qui feconde," etc. 
^ Against this may be adduced the choice of a horse as the most useful 

animal in war by the youthful Horus in Plutarch's narrative of the Death 
and Resurrection of Osiris. But surely this is a very appropriate choice and 
does not denote any special connection of Osiris with the horse. In any case 
the horse, as Wallis-Budge tells us, was unknown in Egypt before 1500 B.C., 
the period when the Aryans were invading Egypt. Hence this reference 
must belong to a period later than that date and might even be a sign of 
their influence. 
^ See his Handbook of Egyptiatt Religion. Sokaris, who was identified 

with Osiris at Memphis, was depicted as a great winged snake with three 
human heads. But we must remember that he was originally distinct from 
Osiris. 
* See Weidemann, who, while he says that Apis, the Bull-God, is as old 

as Egyptian history, speaks of Serapis as a half-Greek, half-Egyptian deity. 
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Egyptian Bull-God, Hapi or Apis, Osiris had, properly speak
ing, nothing to do. The worship of Apis, as Roscher tells us, 
goes back to the time of the Pyramids, and begins to attain im
portance in the time of the N e w Empire.^ H e then became 
regarded as a reincarnation of the chief god of Memphis, Ptah, 
a solar deity,' and bore between his horns as a symbol of this 
connection a sun-disc. Then, as Osiris was identified with the 
Sun, Greek writers such as Strabo,' Plutarch,* and Diodorus,' 
declared that Apis was an incarnation of Osiris. In short, the 
name Serapis is merely a Greek modification of User-Hap or 
Osiris-Apis, a form which means nothing more than the dead 
sacred Bull-God in accordance with the custom by which all 
dead persons were identified with Osiris as god of the dead." 

Now, though Roscher tells us that Apis bears the solar disc 
between his horns as marking that he is a solar deity, he also 
informs us that later writers, in contradiction to this, represent 
him as having a crescent on his right side, on which account 
he became an animal of the Moon. Plutarch,'' indeed, strongly 

' I.e., the i8th Dynasty, beginning about 1580 B.C. For the ever-increasing 
importance of the cult, see Sourdille, p. 147: " C'est surtout k partir du 
rfegne de Psamm^tichos P' que le culte d'Apis, qui remontait k la plus haute 
antiquite, paraft avoir acquis une importance particuhferement grande "; and 
again, on p. 149: "Avec les Ptolemees, quand on lui eut attribue des traits 
d'Hadfes et d'Asclepios, il devint, sous le n o m de Sdrapis, le plus grand dieu 
de I'Egypte." 
^ See Roscher, and also Sourdille, p. 145 : " L e taureau Apis, exactement 

Hapi, etait ' la vie renouvelee de Ptah,' c'est k dire la forme vivante. sous 
laquelle Ptah se manifestait." 

See Bk. X V I I , C. 1 : 'Eyyvg Sk Kai ff Mkfi^ig aiirff, rb f^aaiXtiov rwv Aiyvrrribiv. 
. . . ixti St 'itpd TO Tt roi "ArriSog, '6g kariv b avrbg Kai "Oaipig" 'orrov b fioig 0 'An'tf 
kv ariKip rivi rpkiptrai, K. T. X. 

* See De Isid. et Osir., c 20 and c. 29: ot Si rrXtiaroi TU>V 'itpkuiv tig rb 
aiirb paai rbv 'Oaipiv avfirrtrrXkxBai Kai rbv ''Arriv, 't%riyovptvoi Kai SiSdaKovrtg fl/idg, 
liig tvfiopipov tiKova xpfj vofiiZtiv rfjg 'OaipiSog ̂ vxfjg rov'^Arriv. 

' See Diod. Sic, c. 85. 
' M . Naville tells us, however, that in the " Book of the Dead " Osiris is in 

one place addressed as "Bull of Ament,"but this is hardly sufficient justifica
tion for regarding Osiris as a Bull-God. 

•' See De Isid. et Osir., c. 43, where he narrates the birth-legend of the 
Apis-bull as follows : rbv Sk ''Amv, tiKova fikv 'OaipiSog, ifiipvxov tlvai, ytvkaBai Sk, 
'orav ipSig kps'iay yovifiov drrb rfig atXrivrig, Kai KaBdtprirai fiobg bpyiiiarig. Sib Kai TOXQ 
r^g atXfjvrig axflfiaaiv ioiKt jroXXd roB "AmSog, . . , in St ry vovfitivif TOV ̂ afitviiiB 
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insists on his lunar character, which he associates with his identi
fication with Osiris, and he regards the latter as a Moon-God. 
But Frazer tells us that "the identification of Osiris with the 
moon appears to be based on a comparatively late theory that 
all things grow and decay with the waxing and waning of the 
moon." H e shows that this belief is almost universal, being 
found even among the Mexican Indians, and considers this 
aspect as simply a development of Osiris' nature as a vegetation-
deity. Indeed we have already seen that the Greeks associated 
the connection of Dionysos with the moon with his dominion 
over plants and crops; but a similar notion in the case of Osiris 
proves nothing as to the ultimate identity of the two gods, if we 
are prepared to admit that, in order to establish it, something 
more is needed than evidence that the broad general features of 
this conception are common to both. A m o n g the chief proofs 
that Osiris was connected with the moon is the fact that he was 
said to have lived twenty-eight years, and this Frazer thinks may 
" fairly be considered as a mythical expression for a lunar month." 
Similarly, the rending of his body into fourteen pieces he inter
prets as a reference to the waning moon, which, as he says, 
" appears to lose a portion of itself on each of the fourteen days 
that make up the second half of a lunar month"; and he draws 
attention to the legend that Osiris' body was found by his enemy 
at the full moon, showing that the dismemberment of the god 
would begin with the waning of the moon.' A n d we read on a 
memorial tablet of Ramses IV at Abydos" the statement that 
" thy nature, Osiris, is more secret than that of all the gods." . . . 
" Thou art the moon which is in heaven. Thou rejuvenatest 
thyself at thy desire, thou becomest young according to thy 
wish. Thou appearest in order to dispel darkness," etc. Moreover, 
while Brugsch tells us that Osiris is the new moon,' we know 

firivbg koprfiv dyovaiv, ifi^aaiv 'Oa'ipiSog tig rrfv atXfivriv ovofid^ovrtg, iapog dpxfjv 

ovaav. ovriti rfiv 'OaipiSog Siivafiiv 'tv ry atXfivy riBtvrai, K. r. X. 

^ Note that this interpretation of Frazer closely resembles m y interpreta
tion of the meaning of the fourteen Gerarai and the sixteen holy women of Elis. 
' See Erman's Handbook of Egyptian Religion, chap. II. 
' See his Religion und Mythologie der Alten Aegypter, where we read as 

follows: " Der Gott wird angerufen als Mond (aahu): ' O du Stier, der sich 
immerdar am Himmel verjiingt.'" 
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also that once a year at the full moon figs were offered to him; 
and in a hymn addressed by Isis to Osiris there is distinct refer
ence to Osiris as the moon and to the agency of the magician-
god Thoth' as placing his soul in the sky-ship Maat. 

But there is another view of his association with the moon, 
viz., that put forward by Sourdille. H e tells us indeed that there 
is no single deity that represents the moon among the Egyptians,' 
but adds that it is sometimes identified with the god Khonsu 
who was commissioned to watch over the days of the month and 
the stars and held special sway over one of the Egyptian months. 
The verb " khonsou," he informs us, means " to sail," and has re
ference to the moon as the heavenly ship. This notion, we may 
remark in passing, recalls that of Soma as a golden bowl in the 
heavens. Khonsu also is often a doublet of Thoth,' and hence, 
according to Sourdille, is identified with Osiris. H e presumably 
regards Thoth as especially closely associated with Osiris 
on account of his assistance in raising the dead god to life. 
Khonsu, however, is not merely a Moon-God, but also a Sun-
God, being associated with Ra, and accordingly his association 
with Osiris naturally follows. Sourdille further tells us that the 
moon was regarded by the Egyptians as the left eye of heaven 
and the sun as the right, and that as the moon reflects the light 
of the sun, especially when at the full, the Sun-God, Ra-Osiris, 
appears to be united with it.* This attracted particular attention 
at the spring season, and we learn from Plutarch that there was 
a feast celebrated on the first of Phamenoth called the entering 
of Osiris into the Moon. 

Another very important aspect of Osiris was that of Water-
God or god of the Nile. This is not wholly unconnected with 
his character of Moon-God. For, as we have already seen in the 
case of Soma and Dionysos, the moon is popularly supposed to 
be the giver of dew and moisture. But his association with the 

' See Adonis, Attis and Osiris. 
^ See p. 129 of his Hdrodote et la Religion de L'Egypte. 
' J. G. Milne, in his article on The Greek Gods in Egypt, says: " Thoth 

was a moon-god, and had been united in Upper Egypt with another moon-

god, Khonsu." 
* See pp. 129-30. 
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Nile as the great fertilizer of Egypt is primarily, of course, a 
part of his character of vegetation-deity. Brugsch, who sees in 
Osiris a god of fertility and also of the Winter Sun, regards his 
identification with the Nile as due to the fact that its waters re
tire from the land about the season of winter when they have 
prepared the way for the coming harvest.' In fact, Osiris and 
Isis represent the Nile and the Earth fertilized by it.' This char
acter of the god is clearly shown in the tablet of Ramses IV 
already alluded to, where he is thus addressed: "Verily thou 
art the Nile, great upon the banks at the time of the beginning 
of the season; man and gods live by the moisture which comes 
from thee." M . Naville, indeed, declares that this was his 
primary character,' and, together with Wallis-Budge, regards 
Hapi also as equivalent to the Nile. If this be so, then Apis the 
Bull-God represents very much the same notion of the bull as 
the type of a river-god and fertility-god, which, as we know, pre
vailed in ancient Greece. Plutarch, needless to say, seizes on this 
aspect to prove the identity of Dionysos "Trig and Osiris, even 
attempting, after the light-hearted fashion of his day in dealing 
with questions of philology, to connect the name of the Egyptian 
god, which he gives as "Yiripig, with veiv? For, as he tells us, 
Osiris is not merely the Nile but the source of all moisture. 
W e may now sum up the various aspects of Osiris, and con-

^ H e thinks that the periodic falling of the Nile during the winter-season 
brought about a comparison with Osiris in as far as "die abnehmenden 
Wasser in die Zeit der winterlichen Aussaat fielen und die fruchtbarste 
Haupternte im ganzen Jahre vorbereiteten." 
^ M . Sourdille (pp. 72-3) regards this as a development of his character of 

plant-god and vegetation-deity, but adds, with reference to his identification 
with the Nile, " soit que cette conception ait ete une specula:tion des pretres 
d'Heliopolis, soit beaucoup plutot qu' Osiris se soit confondu avec un dieu 
Nil, probablement le bdlier ou bouc de Mendes." F r o m this w e m a y see the 
difficulty of making any definite statements as to the aspects of Egyptian 
deities. 
' Cp. " II est certain qu'Osiris est d'abord l'6l6m.ent humide, le Nil, et 

c'est pourquoi dans une des listes de I'Enn6ade, il est remplace par N o u " 
{i.e., the primaeval watery mass). 
* See chapter X X X I V : Kai rbv Aiovvaov vriv (sc. KoXoHai), aig KVpiov rijg 

iiypdg ipvatoig, oiix 'srtpov bvra rou 'OaipiSog. Kai ydp rbv "Oatpiv 'EXXdviKog "Taipiv 
ioiKtv dKtjKokvai iirrb rCiv 'itptiiiv Xtyofitvov. ovroi ydp bvofidZisiv SiartXtX rbv Btbv, 
t'lKoriiig drrb rijg ipvatuig Kai rijg tiiptatiAig. 
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sider how far he may be regarded as one and the same with 
Dionysos. In the first place Osiris seems to have been, like the 
Greek god, a vegetation-deity, the lord of plants and crops, and, 
as such, associated with the realm of the dead. Subsequently, 
but still at a time long before the Aryan onset on Egypt in the 
18th Dynasty, i.e., before 1500 B.C., he became identified with 
the Sun-God, Ra. This new character, then, had nothing to do 
with Aryan influence and cannot, like that of Serapis, have been 
itself derived from any confusion with the aspects of Dionysos. 
But the fact that R a tended to absorb and confuse all the 
Egyptian deities and their special characteristics should prevent 
us from attaching undue importance to any characteristics of 
Osiris connected with the association with Ra. Thus Frazer tells 
us that the numerous identifications of different deities in Egypt 
which, as has been stated at the beginning of this chapter, were 
liable to cause such confusion in dealing with the problems of 
Egyptian mythology " sprang from attempts to unify and amal
gamate the many local cults of Egypt." H e further says that 
" of the deities who thus acted as centres of attraction, absorbing 
in themselves a multitude of minor divinities, by far the most 
important was the Sun-God, Ra. There appear to have been 
few gods in Egypt who were not at one time or other identified 
with him." This tendency is seen, also, to some extent in Aryan 
myths. A n d just as Soma and Dionysos are identified with the 
Sun, and, on this account, become regarded as Creators and 
Lords of the Universe, so too the association of Osiris with Ra 
assigns him the position of " the creator of the world, which he 
formed with his hand, of its water, its air, its plants, all its 
cattle," etc' But the association of Soma and Dionysos with the 
Sun stands on a different footing. For mythology connects each 
closely with Fire, and we have the same legend in each case as 
to the birth of the god amid flame. The origin of this legend is 
made very plain by examination of the Vedic ritual, and the 
connection of Soma with Agni, the God of Light, is naturally 
close, inasmuch as the god of the sacrifice must inevitably be 
united with the Flame of the Sacrificial fire. Hence the identi-

' The above is taken from a translation of an inscription of the 18th 
dynasty on p. 213 of Weidemann's Religion of the Ancient Egyptians. 

R 
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fication of Soma with the Light-God is to be differently regarded 
from that of Osiris with the Egyptian Sun-God. For in the 
latter case the identification is merely fortuitous and not due to 
any special ritual connection of Osiris with Ra. 
As concerns the moon-aspect of Osiris, this may be considered 

either as part of his character of a vegetation-god, or else as 
arising from his association with Ra. In the latter case its 
importance as a feature of his character is not very great. With 
Soma, on the other hand, this aspect is very clearly marked, and 
is directly derived from the Vedic ritual where the golden liquid 
in the sacrificial vessel suggests an immediate comparison with 
the moon. 
With reference to the animals associated with Osiris, we have 

seen that, with the exception of the Hawk, which is properly a 
solar animal, and perhaps the Ram, Dionysos and Osiris have 
hardly anything in common. 
Again, the character of God of War and Loud Noise cannot 

be proved as existing in the case of Osiris; while his cult reveals 
practically no parallel to the milder aspects of Dionysos, such as 
those of God of Music, Healing, and Wisdom. For it is only in 
virtue of Osiris' association with Thoth that he can claim to be 
considered as a God of Wisdom and Music. And the physician-
aspect of Serapis only arises from a confusion with another Apis, 
viz., the son of Phoroneus, and has nothing whatever to do with 
the character of Hapi the Bull-God, even if the latter can be re
garded as a form of Osiris. 
Finally, the Wind-God aspect of Dionysos is unknown in the 

case of Osiris, and, as has already been noted, the latter is nowhere 
considered as a deity of intoxication, nor even, on the evidence 
of Egyptian authorities, as a wine-god. 
In the ceremonies connected with the cult of Osiris we have, 

on the contrary, a closer resemblance to the worship of Dionysos. 
Thus, Foucart tells us that the Chytroi resemble the Egyptian 
practice of offerings of food to the dead and of prayers to Osiris; 
though it must be admitted that such customs prevail in other 
countries, and that Osiris as god of the dead would naturally 
receive prayers on their behalf The Eleusinia and Anthesteria 
may, however, show signs of Egyptian influence, nor is this im-
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probable in regard to the former festival, at least when we 
recollect the extreme antiquity of Eleusis and that it must 
always have been of easy access to Egyptian sailors and traders, 
as Foucart points out. In conclusion, the feast of Koiak with its 
torchlight processions and revelry bears a close resemblance to 
the Hindu feast known as dipdli, so that it may be difficult to 
say whether the torches at the Eleusinia and revels connected 
with the worship of Dionysos at certain Attic festivals are de
rived from Egypt or from farther East. 

But when all these points have been examined it may be 
allowed that we have not the same close parallel between the 
cults of Dionysos and Osiris that we have found to exist in the 
case of the former god and Soma. O n this account it may be 
well to recall the warning of Lenormant against the mistake of 
being too prone to identify cults which merely present certain 
common features. Thus he tells us, with reference to the question 
of the identification of Dionysos and Demeter with Osiris and 
Isis, that it would be necessary, either to be able to derive the 
names of the Greek from those of the Egyptian deities—a thing 
which cannot be done—or else to show that the legends con
nected with them are not merely analogous, but identical, with 
the same followers and secondary personages.' Yet we have 
seen that there are many striking discrepancies between the 
Greek and Egyptian cults, while the most salient features of the 
worship of Dionysos are lacking in that of Osiris. And where 
do we find in the cult of Osiris a parallel to the Centaurs, Hyades 
and Nereids, such as is presented by the Gandharvas and Ap
sarasas of Vedic mythology? 

But, before coming to any definite conclusion concerning the 
relative claims of Soma and Osiris to the position of prototype 

' Cp. " Pour admettre que Dionysos soit Osiris venu d'Egypte, ou Ddm^ter 
soit Isis, il faudrait ou que les noms des divinites grecques pussent Stre 
ddriv^s de ceux des divinites egyptiennes, ce qui n'est pas, ou que leurs 
legendes fussent non pas analogues, mais identiques, avec le m ^ m e cortege 
d'acteurs secondaires. II est singulier que I'exegfese mythologique se soit 
complu k expliquer les ressemblances par des emprunts bien plus longtemps 
que la linguistique. Pour justifier le recours de cette hypothfese, il ne suffit 
pas de la constatation d'une ressemblance entre deux mots ou deux mythes : 
il faut tout un faisceau d'analogies et d'homophonies." 
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of Dionysos, it will be well to inquire at what time the cult of 
Dionysos was first practised in Greece, and, if not indigenous 
there, from what quarter it can have arrived. As regards the 
date of its appearance opinions are divided, but the majority of 
authorities favour the view that the cult was known in Greece 
some time during the second millenium B.C. Farnell, for in
stance, though noting, as we have seen, that Dionysos " plays no 
ancestral part in the early genealogies," and that " certain com
munities preserved a tradition of his late arrival, and the opposi
tion that his rites provoked,"' and that " he seems to have no 
recognized place in the Homeric Pantheon," being only men
tioned four times, and in those portions that are supposed to 
belong to the latest stratum,' declares that " there are reasons 
for thinking the god had entered Attica before the date of the 
Ionic settlement in Asia Minor." This would put the arrival of 
the cult in Attica some time before the thirteenth century B.C.' 
H e refers to the fact that the Lenean festival—celebrated by the 
" King" Archon, and hence of early date—gave its name to the 
month Lenaeon which appeared in the calendar of all the Ionian 
States instead of the more familiar and later name of Gamelion. 
Another evidence of the early date of the cult mentioned by 
him is the association of Theseus and Ariadne with the old 
Dionysiac festival of the Oschophoria. Langlois, who in his 
Memoire considers Cadmus as the introducer of the cult, states, 
on the authority of Herodotus,* that it must have made its 
appearance in Greece about the sixteenth century B.C. Maury, 
on the other hand, though profoundly convinced of its Vedic 
origin, and therefore likely to regard it as of considerable 
antiquity, speaks of it as occupying only a secondary position 
in Homer, and refers to Herodotus as saying that Dionysos was 
the most modern of the Hellenic gods ̂ —a statement which 

^ See The Cults of the Greek States, vol. V. chap. IV. p. 85. 
^ See pp. 88-9. 
' See Bury's History of Greece. 

See B k . II., c. 145 : Aiovvaip fiiv np EK StfikXrig rijg KdSfiov Xtyofikvi/i ytvkaBai 

Kara k^aKbaia irta Kai %tXta fidXiard kari kg kfik, K. T. X. 

See B k . 11., C. 5 2 : irrtira St xpovov rroXXov Sit^tXBovrog krrvBovro tK rijg 

Aiyvrrrov dmyp.tva rd oiivofiara rav BtCiv rCiv dXXiov, Aiovvaov St 'iiartpov rroXXip 
krrvBovro (sc. oi ntXaffyoi). 
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does not in itself imply that Herodotus regarded the cult as of 
recent date. 

Professor Bury would put its introduction into Northern 

Greece about the eighth century B.C., and does not consider 

that it began to extend throughout Greece till about the sixth 

century. Miss Harrison, also, in her Prolegomena, emphasises 

the view that Dionysos is a late comer into Greece, and would 

assign to his arrival much the same period as that given by 

Professor Bury. Kern, similarly, writing in Pauly's Lexicon, 

seems to think that the cult made its way into Greece between 

the eighth and sixth centuries B.C. 

Foucart, on the contrary, tells us that Athenian traditions 

placed the arrival of Dionysos in Attica in the fifteenth century,̂  

and alludes to the evidence of Thucydides, Herodotus and 

Strabo, to the effect that the Ionian colonies which started 

from Attica brought with them to the coasts of Asia Minor the 

cult of the Eleusinian Demeter and the feast of Dionysos cele

brated on the twelfth of Anthesterion,' showing that before the 

Ionian migration these two deities made part of the Athenian 

religion. H e also reminds us that in the inscriptions of the 

Tetrapolis of Marathon we have a proof that the Athenians 

practised the cult of Dionysos before the reign of Theseus. 

Now it is clear that, in spite of the absence of frequent allusion 

to Dionysos in Homer, the cult must have actually existed in 

pre-Homeric times. For, from the evidence referred to by 

Dr. Farnell and M. Foucart it is manifest that the ritual was 

known in Attica some time during the second millenium B.C. 

But it would seem as if, from some cause or another, the cult 

thus early practised in Greece lost favour some time before the 

date of the Homeric poems, i.e., about the ninth century B.C. 

' See Le Culte de Dionysos en Attique, chap. III. 
^ C p . Strabo, B k . X I V . , C. I: ''Api.ai Sk ipriaiv (sc. ^tptKvSrig) 'AvSpoKXov rijg 

TOIV 'lilivoiv drroiKiag, . . . v'lbv yvfjaiov JCoSpov row fiaaiXkiog 'ABrivSiv' ytvkaBai 

TOVTOV 'Eipiaov Kriarrfv' . . . Kai in vvv 01 kK roil ytvovg ovofidZovrai jiaaiXeXg, 

ixovrtg nvag rifidg, rrpotSpiav rt tv dyiJiiai, Kai rropipvpav krr'iarifiov roij ̂ aaiXiKov 

ytvovg, . . . Kai rd 'itpd 7-qe 'EXtvaiviag Afifirfrpog. S e e also T h u C , B k . II., C. 15 : 

Kai ro 'tv Aifivaig Aiovvaov, ^ rd dpxciibrtpa Aiovvaia ry SaiStKary rrotXrai 'tv firivi 

'AvBtarripiUvi, warrtp Kai oi drr 'ABrivaiuiv "Imvtg in Kai vvv vofiiZovaiv. A n d 

Herodot., I. 148. 
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We know, however, that in the sixth century it was widely 
spread throughout Greece, and at Athens Peisistratus at this 
time displayed particular zeal in the promotion of the worship 
of Dionysos. If the cult were indigenous and of remote antiquity, 
as some suppose, it is difficult to conceive how it could ever have 
tended to disappear, only to reappear again in increased splen
dour. That is to say, an ancient indigenous cult might easily 
lose ground almost altogether in course of time, but would 
hardly be likely to be revived vigorously several hundred years 
later. If, on the other hand, it was introduced from abroad, it 
might quite naturally wane for a time and even seem to forget 
its own origin, becoming later suddenly renewed when once 
again the nation responsible for its introduction was brought 
into close contact with Hellas. 

Let us now try to see which of the three peoples that would 
5eem most likely to have effected its introduction, viz., the 
Thracians, Egyptians, and Aryan Asiatics, were the original 
worshippers of Dionysos. Of these the Egyptians would appear, 
according to Foucart, to have been in contact with the Greek 
world and the islands of the Aegean about the end of the six
teenth century B.C. This would tally with the date of the intro
duction of the Dionysiac cult into Athens. W e have had reason, 
however, to remark that there are some important points of 
difference between the cults of Osiris and Dionysos. Again, we 
have scanty ground for inferring a particularly close intercourse 
between Greece and Egypt during the eighth, seventh, and sixth 
centuries, such as we should naturally expect if we are to account 
for the marked revival of the Dionysiac cult about this time by 
supposing that it was originally derived from Egypt and sub
sequently re-established and extended in popularity under the 
same influence. W e know, it is true, of the foundation of Naucratis 
about the middle of the seventh century by Asiatic Greeks, and 
we have monumental evidence of the presence of Greek mercen
aries at Abusimbel near the beginning of the sixth. Under 
Amasis, also, Greek influence in Egypt was strong; but all this 
evidence rather points to the possibility of the presence of Greek 
ideas in Egypt than of Egyptian ideas in Greece. 

In the case of Asiatic influence on Greece, on the other hand. 
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the circumstances are different. For the effects of the contact 
between Greek and Asiatic, begun by the Aryan emigrations 
just about the period when Egypt is supposed to have first come 
into touch with Greek civilization, or even earlier, and continued 
by the Ionian migrations and the subsequent prolonged rivalry 
between the Persian power and the Asiatic Greeks, were by no 
means slight or evanescent. So far-reaching, indeed, had the 
influence of Asia on her western neighbour become by the time 
of the fourth century B.C., that the Greeks themselves loudly 
protested that Persia had invaded nearly every branch of their 
culture. T o this we have no parallel in regard to Egypt. For it 
is mainly due to the efforts of a few travellers and enquirers, 
such as Herodotus and Plutarch, to prove a close connection 
between Greek and Egyptian ideas that we are led to believe 
that Egypt exercised any considerable influence on Greek 
thought. Their conscious attempts to connect Greece and 
Egypt might even in themselves arouse suspicion, the methods 
employed, e.g., by Herodotus, often reminding us of the strained 
philological imaginings of Varro. Very different is the credence 
to be given to a voice, such as that of Aristophanes, full of 
indignant disgust at the omnipresent Median influence in Greece, 
or to the actual historical evidence of political intrigues extend
ing over a period of centuries between Persia and Greece. 

Again, if we assume that Dionysos and Osiris are one and the 
same, how do we account for the existence of a deity such as 
the Vedic Soma bearing a still closer likeness to Dionysos even 
than the Egyptian god, unless, indeed, we are prepared to 
assume that, like " Elizabeth, Elspeth, Betsy and Bess " of the 
nursery rhyme, they are all one? But the conception is too 
complex not to differ in points of detail, and these differences 
have already been noted, proving that, if the notion of a vegeta
tion-god is common to many countries, and presents many of 
the same features in each, yet that there are many important 
modifications to be observed which set apart one deity from the 
other as the peculiar property of this or that people. 

Accordingly, while we have two great objections to the theory 
which would make Osiris the prototype of Dionysos, viz., (i) the 
existence of an Asiatic god who resembles the Greek deity in 
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every respect, (2) the absence of close contact between Greece 
and Egypt, it would not be right to reject absolutely the view 
that Osiris has influenced the cult of Dionysos in some degree. 
Doubtless, as M. Foucart holds, the Eleusinian Mysteries may 
have been affected by the worship of Osiris and Isis. For 
instance, the importance of Demeter at Eleusis may be due to 
" contamination " with the cult of Isis; unless we accept the view 
that the mysteries primarily belonged to her, and that Dionysos 
was merely an interloper—a fact which is true to some extent. 
At all events, we cannot see any equivalent in the worship of 
Soma to Demeter. Similarly, the association of Dionysos with 
the ivy recalls the consecration of this plant to Osiris by the 
Egyptians. And here, again, we have no exact parallel in the 
case of the Vedic Soma. Unless, therefore, we are willing to 
regard the ivy as the representation of any creeping plant, and 
as having no special significance, we are confronted by the 
problem of accounting for its presence in both the Greek and 
Egyptian cults, while it is, as far as I know, absent in the Vedic. 
These are, however, minor points, and hardly compel us to con
sider them as tokens of the Egyptian origin of Osiris; while as 
regards Demeter and her association with Dionysos we may 
have to deal with Pelasgian rather than with Oriental influence 
of any sort. 

W e have, however, to consider yet another problem, viz., that 
of the " Thracian " or, as he is sometimes called, the " Thrako-
Phrygian " Dionysos. In this double title, " Thracian" or 
" Thrako-Phrygian," lies the whole crux of the question of the 
Thracian origin of Dionysos. It has, indeed, been admitted by 
one of the chief supporters of the Thracian origin of the cult 
that we know " extraordinarily little " of the Thracian Dionysos. 
Much, indeed, of their information concerning the worship of 
this deity is derived from Phrygia. For it is claimed that the 
Phrygians are a Thracian stock, having migrated into Asia from 
Europe. Recent archaeologists, however, incline to the belief 
that the earliest migrations of this Aryan stock were in the 
contrary direction. If this be so, we should rather speak of the 
Thracians as a Phrygian stock, and the term " Phrygian" 
Dionysos would be more accurate. Phrygian speech was, as we 
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have seen, very closely akin to Sanskrit, and we noted at least 
one striking example of this in connection with the very name 
of the Bacchic deity. Nor should it surprise us to find in 
Soma but another name for the Phrygian Dionysos. The cen
tral situation of Phrygia, too, is peculiarly favourable as a 
starting-place for the migration of the Soma-cult into Crete 
and the Aegean Islands, and thence to Southern Greece; while 
the worship of the god in Thrace may be accounted for, either 
by the theory that it was indigenous there and spread down into 
Phrygia, or else, which would appear to fit in better with modern 
archaeological research, that it was brought north from Phrygia 
into Thrace during those early migrations of the Aryans into 
Europe which took place during the second millenium B.C. 
This last view, indeed, was the opinion of M. Langlois as far 
back as 1852, when he strongly insisted on the fact that the 
worship of Soma came into Greece via Thrace, and regarded 
Cadmus as the introducer of the religion on account of his 
mythical association with Dionysos. H e held that Cadmus was 
a Thracian by adoption, who settled in Boeotia even before the 
first Egyptian colonies arrived in Greece, and he rebutted the 
notion of Herodotus, Diodorus Siculus, and Plutarch that the 
Dionysiac cult came from Egypt.' There is no doubt that, as 
Langlois '^ points out, there is a striking similarity between the 
name Bryges or Phrygians and the mythical Indian tribe of 
Brighus, who were the predecessors of Manu, the first of the 

' See his Me'moire, where, speaking of the Aryan emigrations, he states 
that whatever may have been the route of these hordes towards Thrace " il 
semble certain que c'est de Ik qu'k diverses reprises des races differentes de-
scendirent dans la Gr^ce. Mais surtout c'est de la Thrace que vint aux Grecs 
la civilisation religieuse; c'est de la Thrace qu'arrive k Delphes ce person
age, reel ou symbolique, qu'on appelle Cadmus, comme c'est dans la Thrace 
qu'il retoume (Apollodorus, III. c. V.). Quand les colonies dgyptiennes se 
presentferent le pays dtait peupl^." Langlois shows that, according to Non
nus' Dionysiaca (Bk. IV.), Cadmus is represented as setting out for Delphi 
from Thrace, and notes the fact that, according to Pausanias (IX. c. V.) he 
allies himself with the Aonians. 

^ Langlois holds that the Bryges had very early come westward to Thrace, 
and then " plus tard crurent devoir se rapatrier," i.e., by going back to Asia 
from Thrace. For the Brighus and their connection with Fire, see Vedic 
India, pp. 164 and 364. 
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human race, and were, as their name reveals, the discoverers of 
Fire. 
But the great champion of the theory of the Thracian origin 

is undoubtedly Lobeck. With him there is no question of any 
other Dionysos than the Thracian, and he would consequently 
explain the theory of the many Dionysi as indicating the dis
crepancies in the ritual of the god as practised by different sects. 
He holds that the cult came into Greece " one or two centuries 
after the time of Homer," and thinks that nearly all the Homeric 
references to Dionysos are spurious. But this view is disproved 
by the monumental and ritual evidence adduced for the exist
ence of the worship in Attica from the time of Theseus. And 
here it should be noted that in general the supporters of the 
theory of the Thracian origin tend to put the date of the intro
duction of the cult into Greece far too late. The obvious infer
ence is that they have no very clear proof of the practice of the 
cult in Thrace previous to the date of the Homeric poems. 
This would in itself be a strong argument against their view, 
were it not that the Thracians, being a barbarous people, could 
not be expected to leave such clear literary and monumental 
evidence of their practice of the cult in remote times, as we find 
in the case of the more civilized Athenians, who possessed 
organized feasts and ceremonies from the middle of the second 
millenium B.C. When, however, Lobeck points to the mention 
of Lycurgus in connection with the introduction of the worship 
into Thrace as a proof of his theory, we can hardly agree with 
him. For if anything could plainly show that Dionysos was not 
an indigenous god of Thrace it is just this legend, according to 
which he meets on his arrival there with a hostile reception at 
the hands of the Thracian king. Indeed, I venture to say that 
this very legend disposes of all possibility of the ultimate 
Thracian origin of the worship. Moreover, according to a well-
known passage in Herodotus' the Scythians did not originally 
practise the cult except the Borysthenites, who, as he tells us 
significantly enough, were formerly natives of the Asiatic city 
of Miletus; and, when their king adopted the customs of the 
latter tribe, he thereby caused great indignation among his 

"^ See Herod. IV., cc. 78-g. 
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subjects, who went, so far as to rise in rebellion against him on 
this account. When, however, Lobeck points to the close associa
tion of Orpheus with the cult he is on surer ground.' Yet even 
so we cannot be certain that Orpheus represents merely the 
primitive Thracian worshippers of the god. For the connection 
of Orpheus with Crete is just as well attested, as some of the 
chief supporters of the Thracian theory point out. Thus, Dr. 
Farnell tells us that "the orgiastic Thrako-Phrygian religion 
may have penetrated to Crete at a very early time, perhaps 
directly from Phrygia before the Hellenic races gained a footing 
in this island; and this may account for the prominence in 
Cretan worship of the child-god, the son of the Great Earth-
Mother," etc. H e thinks that the Omophagia in Crete "descended 
from the aboriginal period " of the religion, and that the higher 
forms of Orphism were there developed at an early date, adding 
that " the island could even claim to be the cradle of the sect 
of Orpheus." Similarly, Miss Harrison,' though holding that 
" Orpheus, before the dawn of history, had made his home in 
Thrace," thinks that he may have arrived there from Crete, and 
says that an examination of the mysteries of Orphism will pro
bably lead to the conclusion that Crete was the home of the sect. 

^ See Aglaophamus, p. 290: " perspicuum est, oram maritimam, quae ab 
Hebri ostiis ad Pindum protenditur, quasi domestico sacrorum Bacchicorum 
solo habitam esse," and, " Ilia vero ipsa Thraciae loca, quae Bacchi sacris 
insignita sunt, etiam Orphei vestigia plurima ostendunt" (p. 294). Also pp. 
297 to 298: " Interim, quoniam non constat, Pierum, Paeonum, aliarumque 
gentium migrafionibus novos ritus introductos esse, concedamus licet, sacra 
Bacchica a Thraciae incolis antiquitus ascita et Graecis fama tenus cognita 
ipsique Homero . . . ante oculos fuisse." 
^ See Prolegomena, pp. 459 ff. Note that in her most recent work, Themis, 

she strongly insists on the Oriental side of Orphism, attributing to Persian 
influence the Orphic emphasis on Dike, which she holds is the same as the 
Vedic rta and Avestan asha, or the W a y which is also the Right. Speaking 
of Oriental influences in Greek Philosophy and Art after the Persian Wars, 
she says: " W e shall find confirmation of this view if we look at another 
movement of the sixth century B.C., the movement known as Orphic. Orphic 
religion contains within itself much that is indigenous. Its vca^xi fond is 
primitive Aegean religion. . . . But what differentiates it out from the rest 
of the popular religion of Greece is, I have long believed, certain imported 
elements of Oriental and mainly Iranian nature-worship and formal 

mysticism." 
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As to the association of Orpheus with Dionysos, different 
views prevail. Some, like M. Reinach,' regard him as a variant 
for Dionysos, and consequently as a mythical being; others, as 
Miss Harrison, consider him merely as the founder of the cult. 
The evidence of the ancients, e.g., Apollodorus,' Apollonius 
Rhodius' and Diodorus Siculus* would place his date some
where about the period of the Trojan War, and the greatest 
doubt exists as to the date and authorship of the Orphic poems. 
Similarly, various interpretations have been given by scholars 

of the name Orpheus itself Thomaschek" considers it as repre
senting a Phrygian form,*Orbheu, akin to the Sanskrit rbhvan, i.e., 
" artistic," " skilful," and this would connect it with the ancient 
Hindu semi-divine craftsmen, the Ribhus. This derivation, need
less to say, commands the approval of Oriental scholars, among 
them Monier-Williams. These Ribhus are said to have performed 
the great feat of dividing Soma, the Moon, into its four phases 
and so to have won for themselves immortality, and the right to 
be present at all Soma-sacrifices.' This derivation, accordingly, 

' He regards the violent death of Orpheus as parallel to the arrapayfiog of 
Dionysos and notes that the cults of Orpheus and Dionysos are united, if not 
associated, in a number of places, viz., on Pangaeus, on Mt. Haemus, at 
Smyrna, and on Mt. Helicon, and he alludes to the famous passage in 
Herodotus in which the latter seems to identify the 'Op̂ tKd and the BoK^tRd. 
With reference to Plutarch's comparison between Dionysos and Osiris (see 
De Isid. et Osir., c. 13) because both are accounted skilled in song and 
music, he says : " Mais la mythologie ne fait pas de Dionysos un musicien; 
Plutarque a sans doute voulu parler d'Orphee, considere comme une hypo-
stase de Dionysos." W e can hardly agree with this view of M. Reinach con
cerning Dionysos' character of a Music-God, when we recall his presidency 
over musical festivals at Athens. A good explanation of this aspect of tlie 
god, as we have already seen, is to be found in the Vedic Soma-ritual. 
^ See I. 9. 16, where Orpheus' name occurs in the list of Argonauts, to

gether with those of Telamon and Peleus. 

^ Argonautica, B k I., 11. 23-4, where his Thracian origin is referred to. 
Bk. IV., C. 25 : oiirog ydp nv v'lbg fikv Oidypov, Qpf^ St TO ytvog' . . . Suj/e-

arpartvaaro St Kai roXg 'Apyovavraig, K. T. X. 

° See Gruppe's article in Roscher's Lexicon, vol. III., p. 1062. 
•= See Vedic India, pp. 249-50; and Brhad-Devatd, III., 83-90. Reinach 

rejects this idea and connects "Orpheus" with 'op^vbg, regarding him as 
probably in origin a god of the underworid, and comparable in this character 
with Dionysos vvKrkXiog. So, too, Gruppe who holds that his original habitat 
and that of Dionysos was near Hyrie and Anthedon, in the East of Boeotia. 
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would afford a tempting explanation of the connection of 
Orpheus with Dionysos to those who hold the theory that Soma 
and Dionysos are identical. But it is better, perhaps, to regard 
the name Orpheus as akin to O/J^VJ), opfvaXog, and as signifying 
his association with the mysteries of the dark underworld. 
Certainly, as we have seen, the chthonian element in the cult of 
Dionysos was largely a feature of the Orphic teaching. 

But the really important question for our present purpose in 
connection with the subject of Orpheus concerns the places 
associated with the sect. A fairly general agreement exists as 
to the connection of Orpheus with Thrace and Macedon as 
evinced by the legends regarding his parentage. Besides these 
places we hear also of his association with the coast of Asia 
Minor, e.g., in Smyrna, with the islands of the Aegean, e.g., 
Lesbos and Samothrace, with the Dorian districts of Aegina and 
Taenaron, in the centre of Greece with Delphi, and in Attica 
with Eleusis and Phlya. Finally, according to Pausanias (IX. 
30. 6), his descent into the underworld is associated by the 
Thesprotians with their own territory; while it is well known 
that in Magna Graecia his sect was established at Croton.' With 
the exception of Thesprotia, all these regions are associated 
with Dionysos also, traces of whose worship from early times 
have been found in practically all the islands of the Aegean— 
e.g. at Naxos, Samos, Chios, Lesbos, Thera, Rhodes, Tenedos, 
Andros, Cos and Crete; along the coast of Asia Minor—e.g. at 
Lampsacus, Magnesia, Smyrna, Erythrae, Teos, Tralles and in 
Pamphylia; throughout a great part of the Peloponnesus—e.^. 
in Corinth, Sicyon and Argolis; in Laconia, at Sparta and 
Amyclae; in Arcadia, at Phigaleia and Pleraea; in Elis and 
Achaia; in Central Greece at Delphi, in Boeotia, in Thessaly, 
where he was worshipped at Pagasae as TrtXaytoc, and in Attica 
and Megara.' The legend of King Oeneus connects Dionysos 
with Calydon and Pleuron also; and it should be noted further 
that his worship was known at Naples and Metapontum, where 
it was closely associated with Orphism. 

With the practice of the cult in Sicily as an evidence of its 

' See article in Roscher's Lexicon, vol. III., pp. 1082 ff. 
^ See article in Pauly's Lexicon by Kem. 
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association with the West we are little concerned; for in this 
quarter its introduction would be of comparatively late date 
and brought by colonists from the mainland of Greece and the 
islands of the Aegean. But it is exceedingly interesting to 
observe that nowhere on the west coast of Greece north of the 
Peloponnese do we hear of any legends connected with the cult, 
except at Calydon and Pleuron which are almost on the Gulf of 
Corinth, and closely in touch with the opposite coast. W e may 
perhaps add to these exceptions the " Phaeacian land," i.e., 
Corcyra, on account of the legend of the flight thither of Macris, 
the nurse of Dionysos, and Thesprotia, on account of the 
local fable which connected the descent of Orpheus to Hades 
with that region. Yet even these few exceptions are all on the 
sea-coast, and so would be in touch with the East of Greece, the 
Aegean Islands and Asia Minor. And it is remarkable that 
there is not the slightest record preserved in Greek literature, or 
the smallest archaeological evidence of any connection of the 
people of Acarnania, Ambracia, Northern Aetolia or Athamania 
with the cult. Yet those are just the places where we should 
expect to find it most deeply rooted if it were originally derived 
from Thrace and Macedon. For the wild tribes of those regions 
would be not merely far nearer geographically to Thrace than 
the Peloponnese and the southern islands of the Aegean, but 
would also be much more inclined than the more civilized 
southern states of Greece to adopt such a worship as that of 
Dionysos with its orgiastic excitement and savage rites. Surely 
too the " hill-born" god would be particularly at home among 
the Agraeans and Dolopians, nor can we think that Thucydides 
would fail to record the presence of an ancient worship of 
Dionysos in these regions in his narrative of the Athenian 
campaign of 426-5 B.C. against the Amphilochians and A m -
braciots—especially when we see that Herodotus in his account 
of the campaigns, of Xerxes finds time to note that, among the 
Thracian tribes through which he passed, the Satrae, who re
fused him submission and had never yet been conquered, pos
sessed an oracle of Dionysos (Herodot. VII. 110.). Miss Harrison, 
indeed, in referring to this statement of Herodotus sees in the 
fact that the Satrae had never been conquered a clear proof of 
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the indigenous nature of the worship among them. She loses 
sight of the fact that a worship is not necessarily imposed by 
force, but may easily be introduced by immigrants or traders. 
T o those who know that the latter method was the usual means 
by which the Soma-cult was propagated there will be no difficulty 
in thinking that Soma or Dionysos might at an early period 
have found his way into the fastnesses of the Satrae. While the 
fact that, according to Herodotus, their shrine of Dionysos was 
" situated on the topmost mountains," points to the affinity of 
their god with the Soma that is to be found only on the highest 
ranges. 

I must confess that I think this negative evidence, i.e., the 
non-mention of the cult in connection with the wild hilly regions 
of the North-West of Greece, a fact of the very highest import
ance in regard to the question of the ultimate Thracian origin. 
For without such negative evidence the supporters of the 
Thracian theory might certainly concede that Soma and 
Dionysos were one and the same, on account of the extraordin
arily close correspondence between these deities, and yet main
tain the Thracian origin of the cult, inasmuch as the popular 
view up till quite recently of the Aryan migrations has been 
that the Aryans, coming originally from somewhere in the 
region of the Balkans, poured southward into Greece at a later 
date, and eastward into Asia Minor down as far as Crete.' This 
is, in fact, what may be called the Thrako-Phrygian theory, and 
it would make the Thracians the proto-Aryans. But a more 

^ See The Discoveries in Crete, p. 191: "South Russia or Central Europe 
was the home of the original Indo-European race, which unaided and on its 
own merits, evolved the spirals of Petr&y and Galicia. At the end of the 
Neolithic Age they moved southward across the Danube and the Balkans into 
Thrace. There they divided into two streams. One crossed the Hellespont 
and colonized Troy, the other moved down the coast of the Greek mainland. 
One or the other crossed into Crete, and created the Minoan culture." See 
also Ionia and the East, p. 102: " At some early epoch, however, had begun 
an infiltration of peoples from South-eastern Europe across the Thracian 
straits. I stated in m y third lecture the evidence for their appearance so 
far back as sub-neolithic time. These gradually infused a European ele
ment into all the populations of the western peninsula, into the so-called 
Mysians, for example, into the Maeonians, into the Lydians, and into the 

Carians." 
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recent view alluded to by H. R. Hall, goes to show that, on the 
contrary, these first Aryan migrations were in an opposite direc
tion, and that Asia was the original home of the Aryan. Hall, in 
fact, declares that the theory of the Asiatic origin of the Indo-
European is " now coming to the front."' This new or newly-
revived view, then, would account for the very early presence of 
the cult in Crete and Phrygia, if we suppose the original home 
or the Aryans to have been somewhere about the southern shores 
of the Caspian, and that they migrated during the second mil
lenium B.C. in two directions, one, eastward to India, the other, 
westward into Phrygia and Crete; and that the centre of the cult 
of Soma-Dionysos among the western Aryans was originally in 
the Zagros Range, whence it spread westwards to Phrygia, and 
thence across the sea into Thrace, Thessaly, Boeotia, etc., while 
at the same time it was carried southwards to Crete and thence 
to the Peloponnese. 

In any case we should bear in mind that the mere mention by 
the ancients of any place, e.g., Thrace, as the original home of 
the cult goes for nothing. In fact, such mention would only 
signify that they received the cult from that quarter, and not 
unnaturally early enquirers, lacking scientific method, would 
tend to describe as the home of the cult the nearest place out
side their own land from which it could have approached them. 
Accordingly, to the Greeks north of the Peloponnese Thrace 

•^ See his Discoveries in Crete and their Relation to the History of Egypt 
and Palestine (1909): " W e thus seem to find in Northern Greece and in 
Iran two closely-related stone-using cultures, of which one {i.e., the 
Thessalian) reached the Age of Metal at a much earlier period than the 
other. It is not impossible that the Western branch of this Neolithic culture, 
which ended late, belonged to migrant tribes of the people of the Eastern 
branch. If this were so, it might be suggested, now that the theory of Euro
pean origin for the Indo-European seems doubtful and unproved, and the 
old idea of an Asiatic origin is again coming to the front, that the geometric 
and often polychrome ceramic of Anau in Transcaspia, Moussian in Elam 
. . . Dimini in Thessaly, and Drachmani and Chaironeia in Boeotia, with 
the nearly related polychrome ceramic of Galicia and South Russia, repre
sents the oldest art of the Indo-Europeans," etc. For the theory of the 
Asiatic origin of the Indo-Europeans he refers to Meyer, Gesch. des Alter
thums, I. ii. (second edit. 1909), pp. 184 ff., to which I have, unfortunately, 
not had access. 
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would appear to be the original home of the cult. Similarly, 
Crete and the islands of the Aegean tended to occupy the same 
position in regard to the Peloponnese itself A n d in all these 
cases we find that the cult-centres are described as birthplaces 
of the god, or, in other words, as the first places from which the 
worship seemed to emanate. O n the whole, however, it would 
seem as if Phrygia, more especially, was deemed by the ancients 
the starting-place of the cult. Nor is this unnatural. For we 
may regard it as the centre from which the Soma-cult radiated 
throughout the Greek world. Of the more eastern countries 
which it permeated, e.g., India, the Greeks would naturally be 
ignorant at a time when their knowledge of these lands was 
slight; but as their intimacy with them increased we observe an 
increasing tendency to attribute the origin of the cult to the 
East. 

T o conclude, we may now briefly compare the merits of the 
three different theories. If we accept the view that the cult 
came from Egypt we are compelled to recognize as the original 
of Dionysos a deity who, while resembling him in many points, 
lacks some of the most vital attributes of the Greek god. Further, 
we have in this case to explain the existence of a totally distinct 
Asiatic god, viz.. Soma, who possesses all the requisite points of 
similarity to Dionysos, yet has nothing to do with Egypt; and, 
in addition, we have to account for the persistent ancient tradi
tions of the arrival of Dionysos from the north of Greece and 
from Asia. Moreover, there is some difficulty in understanding 
why the Greeks, who were in no way related to the Egyptians 
and had little in common with their culture, should have specially 
selected the cult of Osiris for adoption. 

If we accept the theory of the Thracian origin, we have also 
to explain the existence of a parallel such as Soma and interpret 
the references to the connection of Dionysos with Phrygia, Crete, 
and India. This can" only be done by saying that the Thracians 
were the proto-Aryans, and that the Soma-cult, or cult of 
Dionysos, starting in Thrace in very remote times, spread into 
Asia and Greece subsequently. But, as we have already seen, 
we are confronted by the problem of the absence of the worship 
throughout the North-West of Greece, while it is to be found in 

S 
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almost every other part of the Greek world, and even in Spain' 
and Italy. Beside this difficulty the problem of the non-mention 
of the Soma-sacrifice in Homer or elsewhere in Greek literature 
shrinks into insignificance. For it is evident that just about the 
period of the Homeric poems the cult of Dionysos was only 
coming into popularity, although known and practised long 
previously, and details of ritual would in any case be out of 
place in a warlike poem such as the Iliad. In the Odyssey, 
certainly, we might expect such a reference (inasmuch as the 
famous passage known as the Nekuia gives us a lengthy descrip
tion of propitiatory rites connected with the dead), if, indeed, it 
were true that the Greeks ever practised the Soma-sacrifice. But 
it does not necessarily follow that they adopted this sacrificial 
form of worship for general use. W e must remember that, as 
Maury and Langlois hold. Soma on entering Greece became a 
wine-god, or in other words, the vehicle of intoxication was 
changed from the Soma to wine. The elaborate chants of the 
priests were, it may be conceived, preserved in the form of cult-
epithets, and the metaphors applied by them to the Soma 
crystallized into the picturesque myths attached to the legend 
of Dionysos. These, then, represented all that was popularly 
known in Greece of the sacrificial rites connected with the 
preparation of the Soma, while possibly at the Eleusinia and 
the other feasts associated with Dionysos the more esoteric 
doctrine of the sacrifice may have survived in certain religious 
ceremonies of which we at the present day are ignorant, and can 
only infer their existence from the scattered reminiscences of 
ancient ritual that have come down to us. 

' See Pliny's Natural History, Bk. III. 6, as follows: "In universam 
Hispaniam M. Varro pervenisse Hiberos et Persas et Phoenicas Celtasque 
et Poenos tradit; Lusum enim Liberi patris aut lyssam cum eo bacchantium 
nomen dedisse Lusitaniae, et Pana praefectum eius universae." In spite of 
the absurdity of Varro's philology the quotation is interesting as showing 
the connection of Dionysos with the East. Observe that the Spanish his
torian, Hurtado de Mendoza, in his Guerra de Granada, Book IV., p. i6i, 
understands the passage as referring to the arrival of Dionysos in Spain after 
his conquest of India, thus: " Marco Varron, autor gravissimo, y diligente en 
buscar los principios de los pueblos, dice (segun Plinio refiere) que en Espafia 
vinieron los persas, iberos y fenices, todas naciones de Oriente con Baco. Por 
este se entiende tambien haber sido hecha la empresa de la India " etc. 
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The theory of Maury and Langlois, on the other hand, will 
allow of the epithet Thracian being applied to Dionysos in the 
sense that his worship was firmly established in Thrace in very 
distant times, and was first brought to North-East Greece from 
that quarter; while at the same time it will answer practically 
all the most difficult questions connected with the cult, and 
m a y even be consistent with the admission of a certain amount 
of Egyptian influence at the Eleusinia. 
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198, 199, 209, 210, 212, 250, 251. 
Xiiaig, 30. 

Lycophron, 128, 129, 130. 
Lycurgus, 7, n , 13, 139, 145, 153, 169, 

201, 250. 

fidyaSig, 91-2. 
Mahdbhdrata, 26, 71, 72. 
Mahdyugas, 32, 47. 
Manu, 150, 216, 217, 249. 
Maruts, \ii,\, 185. 
Massilian compounds, 100-1. 
Maury, 3, 134, 139-40, 167, 173, 189, 

190, 191, 204, 244, 258, 259. 
Ar«jl/a,.34, 38, 47, 54, 65. 
Mediaeval Art in India, tendencies of, 

89-90. 
Median Empire, 18 ff 
MeghadUta. See under Kalidasa. 
Melanippides, 99. 
Meleager, 127-8. 
Meros and Mt. Meru, 164, 165, 166-7. 
Mithra, Mitra, 175, 191, 201, 203, 

204. 
Moschus, 127. 
fxovaiKoi satirized by Plato, 60. 
Mriga-piplu, 203. 
Muses, 9, 13, 147. 
Music, Hindu, 60, 91-4. 

Nakshatras, 202-3. 
Nalopdkhydnam, or Tale of Nala, 102, 

103, 124-5. 
Ndrds, 150. 
Natural Scenery in Hellenistic and 

Oriental poets, 121 ff". 
v't^pig, 202-3. 
Nereids, 148 ff., 179, 243. 

vorird, 58. 
Nysa, 7, 9, II, 12, 14, 151, 152 ff"., 165, 

200, 228. 

bfio'iioaig, 214. 
Omophagy, 213 ff"., 251. 
Orpheus, 29, 196, 232, 251, 252, 253, 

254. 
Orphic Hymns, 46, 142, 150, 154, 184, 

190, 191,193, 194, 201, 202, 220, 231, 
252. 

Orphism, 23, 24, 29 ff, 61, 62, 158, 
159, 186 ff., 229, 230, 251. 

Osiris, 212, 226-48, 257; as vegeta
tion-deity, 227 ff.; God of Dead, 
227, 228 ff.; Culture-Hero, 232-4; 
Sun-God, 234; H a w k and Heron-
God, 234-5; Jackal, Goat, and Ram-
God, 235, 240; Snake-God, 236; 
Apis or Bull-God, 236-7; Moon-
God, 238-9; Water-God or Nile, 
239-40. 

Pamylia, 231. 
Parjanya, 137, 145. 
Parmenides, 28, 42. 
Participial clauses in Dithyramb and 

in Sanskrit writers, 100, 103-5. 
Paurvas, 203. 
Pavamdna. See sub SOMA. 

Peisistratus, the house of, and the cult 
of Dionysos, 20, 98, 246. 

Pentheus, 13, 14, 15, 139, 140, 158, 

169, 173-4, 185, 192, 198. 
Persephone, Proserpine, 161, 198, 201, 

209, 211, 215, 219, 220. 
Petilia, Tablets of, 230. 
Phanes, 194, 196, 201, 220. 
Philoxenus, 99, 109, 130. 
Phrygia and the cult of Dionysos, 139, 

144, 163, 199, 209 ff"., 221 ff"., 248 ff., 
256, 257. 

Phrynis, 93-4. 
Pinda, 207. 
Pindar, 12, 95, 96, 97, 98, 139,144, 151, 

152, 170, 172, 179, 194. 
Pitri, Pitaras, 54, 204 ff". 
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Plato, 24, 26, 94, 140, 201; dialogues 
of, 43-66; Cratylus, 31, 38, 39, 100; 
Laws, 32, 46, 96, 139; Phaedo, 43-5, 
211; Phaedrus, 32, 33, 48-50, 201; 
Philebus, 51-3; Politicus, 46-8, 73; 
Republic, 32, 33, 53-63,98; Sophistes, 
45-6; Theaetetus, 38, 39; Timaeus, 
63-6, 212, 217, 221. 

Similes: the Cave, 58-9; the 
Chariot, 49 ; 'ifidnov rroiKiXov, 60; 
the Nest, 61; the Root planted in 
Heaven, 66; the Shipwreck, 57; the 
Spindle, 62-3; the Sun as Eye of the 
Universe, 57. 

Pleiades, 203. 

Plutarch, 3, 8, 10, 72,, 93, 98, 119, I45, 
174, 185, 194, 195, 197, 202, 205, 
206, 212, 214, 215, 227, 229, 231, 
232, 233, 236, 237, 239, 240, 247, 
249, 252. 

Plutos, 158-9, 208. 
Pradhdna or Prakriti, 46. 
Pralayas, 35, 41. 
Praxiteles, 85. 
Prosody, Sanskrit, 98-9. 
Purusha, 31, 32, 39, 50, 64. 
Pythagoras, Pythagoreanism, etc., 26, 

29 ff-, 34-5, 44, 49, 5°, 61, 71, 201; 
use of number seven, 64 ; Pyth
agorean eschatology, 205. 

Ra, 234, 235, 236, 239, 241, 242. 
Rdga, 94. 
Rakshasas, 180-1. 
Ram, connection of Soma-cult with, 

176-7, 215. 
Rathin, 171. 
Red-figure vases, Dionysos on, 84. 
Rhea, 139, 144, 151, 209-10. 
Ribhus, 212, 232, 252. 
Rig-Veda. See nndex Vedas. 
Romance in Greek historians a sign 
of Asianism, 71-2. 

Rupa in the Upanishads, 38, 60. 

Sabazios, 134,145,199,209, 221 ff"., 236. 
Sabhajya, 222. 

Sakuntald. See under Kalidasa. 
Sama, the Appeaser, 151. 
Sdma- Vedas. See under Vedas. 
Samkhya system of philosophy, 25, 26. 
Satrae, 254, 255. 
Scylax of Caryanda, 69. 
Semele, 9, 10, 11, 12, 13, 98, 142, 143, 
144, 147, 189, 198. 

Selene, 198, 199. 
Serapis. See under Apis. 
Sicily and Asiatic influence, 77 ff. 
Siddhas, 112, 205. 
.^isu, 157, 186. 
Siva, 4, 78, 87, 90, 128, 129, 175. 
Sokaris, 234, 236. 
S O M A ; ritual of, 136-7, 141, 151, 175, 
176, 184, 186, 188, 189, 192, 215 ff"., 
224, 241, 242 ; as plant-god, 137, 
142-3, 189; god of intoxication, 
frenzy and prophecy, 137 ff".; tree-
god, 137, 142ff".; water-god, 145 ff".; 
hill-god, 1556".; youthful god, 157, 
i86ff".; war-god, god of thunder and 
noise {Kanikradat), 168 ff".; bull-god 
and fertility-god {vrisha), 17$ ff. ; 
horse-god, 177 ff".; swift, winged god 
(vdjin), 183 ff".; wind-god, 185 ff.; 
Pavamdna, 188ff".; connection with 
Agni, the Fire-God, 189 ff".; Dvijan
man, igo-i; Healer, Saviour, and 
Creator, 1956".; Moon-God, 197 ff"., 
252; Star-God, 202 ff".; God of Dead, 
204 ff".; Sacrificial Victim, 216 ff".; 
Snake-God, 223-4. 

Sophists, 101, 109. 
Sophocles, 13-14, 44,153, 154,155,201. 
Stesichorus, 97, 98. 
Strabo, 17, 21, 48, 69, 72, 7-1,, 91, 92, 

133, 153, 159, 165, 166, 237, 245. 
Siirya, 87, 191, 202. 
Svdhd, 156. 

Tentyris, ritual of Osiris at, 231. 
Thales, 23, 27. 
Theocritus, 16, 125, 126, 127, 154. 
Theopompus, 72-4, 81, 206, 207. 
Thoth, 234, 239, 242. 
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Thucydides, 70, 79, 80, 245, 254. 
Thyias, Thyone, Thyoneus, 12,144,185. 
Timaeus of Tauromenium, 74-5. 
Timotheos, 92-4, 99, 113, 114, 115, 

129, 130, 146. 
Tit Allah, 217. 
Titans, 211 ff., 216 ff"., 229. 
Trieterica, 10, 157, 218-9. 
Trita and Triton, 151 ff". 
Typhos, 109, no. 

Upanishads, 23 ff"., 101; Bhagavad-
Gitd, 26, 31, 32, 34-5, 36, 41, 43, 44, 

48, 51, 52, 53, 54, 55, 56, 57,61,72, 
180, 205; Brihaddranyaka Upan., 
26, 31, 37, 39, 40, 46, 50, 51; Chdn
dogya Upan., 28, 29, 37, 38, 40, 42, 
45, 63; Katha Upan., 31, 39, 40, 42, 
44, 45, 46, 49, 51, 53; Mundaka 
Upan., 33, 36, 37, 45, 54; Svetdsva
tara Upan., 38, 47, 49, 50, 65. 

Similes in the Upanishads: the 
Chariot, 49; the fig-tree, 66; the mir
age, 58; the pools that reflect the 
Sun, 59; the snake in the coil of rope, 
58; the spider's web, 62-3. 

iirrtpovaibrrig of the Idea of the Good, 
58. 

Urvasi, 149, 150, 167. 

Vaedhyd, 195. 
Vdjin. See under S O M A . 
Varuna, 204. 
Vdyu, 186, 188. 

Vedanta philosophy, 26, 28, 29, 41, 42, 

45-
Vedas, 24, 25, 27,105,112,134-6,138-9, 
149, 151, 152, 175, 183, 184, 186,188, 
189, 190, 191, 192, 195, 196,197, 201, 
214, 217, 223; Atharva-Veda, 136; 
Rig-Veda, 27, 92, 112, 134, 136, 145, 

148, 150, 155, 157, 167, 171, 173, 178, 
1S2, 186, 188, I89,190, 192, 197, 201, 
202, 204, 212, 216, 217, 223, 224; 
Sdma-Veda, 136, 137, 139, 140, 141, 
143, 145, 146, 148, 155, 157,167, 169, 

171, 173, 174,175, 176,177, 178, 183, 
184, 186, i88, 189, 190, 191,192,195, 
196, 197, 198, 204, 219, 223, 224. 

Vikramorvasl. See under Kalidasa. 
Vind, 92-3. 
Vinas, 139-40. 

Wheel of Brahma, 32, 46, 47, 50. 
World-Soul, 28, 30, 64, 65, 212, 217. 
Xanthus of Lydia, 69. 
Xenophanes, 35-7. 
Xenophon, 70. 

Yaksha, 105, 160-2, 181. 
Yavishthya (Soma), 157. 

Zagreus, 9, 156, 159, 175, 185, 206, 
209 ff"., 229, 230, 232. 

Zeus, 5, 9, n , 39, 85, 96, 145, 164, 197, 
209, 210, 211, 215, 219. 

Zoroaster, Zoroastrianism, 23, 34, 62, 

73, 175, 203. 

CHISWICK PRESS: PRINTED BY CHARLES WHITTINGHAM AND CO. 

TOOKS COURT, CHANCERY LANE, LONDON. 





3 n 





il 

ta 


