IV. RITUAL

When Herodotus describes the religion of non-Greek people, he mainly
concentrates on their ritual. Consequently, it seems a reasonable con-
clusion that he, and presumably also his fellow Greeks, understood
the significance of religion largely in ritual terms.! Although recent
scholarship has paid much attention to belief (Chapter I), there can
be little doubt that ritual constitutes the heart of ancient Greek religion.
Accordingly, Burkert began his analysis of classical Greek religion with
a chapter called ‘Ritual and Sanctuary’.2 However, as the content of the
term is not self-evident, I will start this chapter with some introductory
observations on the use of the term and on the possibilities for studying
ancient ritual (§1). Subsequently I will analyse important ritual acts,
such as prayer, procession, and, in particular, sacrifice (§2). I conclude
with a discussion of various larger ritual complexes (§3).

1. What is ritual?

Considering the importance attached to ritual by Herodotus, it is perhaps
surprising to notice that the Greeks did not have an all-embracing cat-
egory called ‘ritual’.? They were not alone in this. We find the same phe-
nomenon in, for example, Japanese and Turkish religions. Apparently,
when ritual is the core of a religion, it need not be distinguished as a dis-
crete class of religious phenomena.* The Greeks approached ritual acts
and processes from at least three different angles. First, they called
many of their ritual activities ta nomizomena (‘what is customary’; see
Chapter I, §3); modern scholarship of ritual similarly stresses the import-
ance for rites to look traditional, even if they are recent constructions or
innovations.5 Second, they often named rituals after their central, most
prominent part: the Athenian festival Anthesteria was often called
Choes from its most striking day (see §3), and the sphagia, a type of sac-
rifice which was not followed by a banquet, was named after its most

! Thus, persuasively Gould 2001: 359-77.

2 Burkert 1985: 54-118, but more problem-oriented in Burkert 1979: 35-58. Bruit Zaidman
and Schmitt Pantel 1992 also begin with ritual, but Rudhardt 1992 with the vocabulary of the
sacred, Jost 1992 with the gods, and Parker 2011 with the absence of authoritative sacred texts.

3> As observed by Calame 1991: 196-203.

4 See the fascinating study of Stausberg et al. 2006.

> For a good introduction to modern theories, see Stephenson 2019.
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salient act, the ‘piercing of the throat’.% Third, many elaborate rituals were
called Aeortai, a term associated with good food, good company, and good
entertainment, as appears from a statement by the philosopher
Democritus: ‘a life without keorta:i is like a road without inns’ (B230
Diels/Kranz).” The term is usually translated as ‘festival’, but our modern
equivalent hardly covers the variety of ancient festivities or the presence of
sombre aspects among them.® The &eorté, then, was an important way of
celebrating the gods, which provided a pleasant interruption to the rou-
tines of everyday life.

The fragmentation of the vocabulary of what nowadays is called ‘ritual’ is
not a purely Greek phenomenon, but can be observed in many cultures.® In
fact, it was only about 1900 that anthropologists and historians of religion
started to use ‘ritual’ as the standard term for repetitive, representational
behaviour that often has to be decoded.!? In other words, by introducing a
new classification based on only one aspect of a mass of heterogeneous phe-
nomena, viz. its prescribed and repetitive character, they could reduce both
single rites, such as prayer (see §2), and extended rituals, such as initiation
(see §3), to a common denominator. I follow the modern categorization
but keep in mind that ‘ritual’ is not a native category.

It is not easy to analyse ancient ritual, since the evidence usually
stems from different periods, places, and genres. Moreover, the nature
of the evidence rarely enables us to integrate the opinions of the parti-
cipants or to describe a ritual in all its details, since ancient authors
focused on the unusual and habitually considered the usual too well
known to be mentioned.!! Necessarily but regrettably, our descriptions,
then, often have to focus on the structure of a ritual and to be brief on
its psychological impact or historical development.

2. Prayer, procession, and sacrifice

The more elaborate Greek festivals were made up of a limited number
of basic ritual acts: dances,!? which were especially important for girls in

% Vernant 1990: 169-79 and 1991: 244-57; Jameson 2014: 112-26.

7 Laxander 2000; Burkert 2001-11: vi.241-58; Parker 2011: 171-223.

8 Mikalson 1982.

° See Stausberg et al. 2006.

10 For the historiography of the term, see Boudewijnse 1995; Bremmer 1998: 14-24; Bremmer
2019c (earliest history of the term).

11 See the interesting reflections of Henrichs 2019: 93-102 on insider interpretations.

12 Delavaud-Roux 1994; Henrichs 1996a, 1996b; Ceccarelli 1998. For a good introduction and
historiography, see Naerebout 1997.
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the archaic period,!? musical and athletic contests,!* prayers and hymns,
processions, and, most important of all, animal sacrifices. Prayers usu-
ally followed a structure of invocation, claim for attention, and request,
as when Achilles prays to Zeus (Il. 16.233-48). Striking differences
from Christian prayer were the lack of a feeling of gratitude (instead,
the Greeks offered expressions of praise and honour), the posture
(Greeks usually did not kneel but prayed with hands raised — see
Appendix), the loudness (silent prayer became more usual only in
late antiquity), and the regular singing of prayers in the form of
hymns;!5 the latter sometimes developed into a special genre for a par-
ticular god: paeans for Apollo and dithyrambs for Dionysos.!¢

Processions were part and parcel of Greek life.!” The sacrificial
procession paraded the value of the sacrificial victim and the piety
of the sacrificers (Figure 8). The wedding procession advertised the
official nature of a wedding. For more than half a millennium, a
yearly procession kept the memory alive of those who had fallen at
the Battle of Plataea in 479 Bc, even though the ritual will hardly
have remained unchanged in all those years. Processions with a div-
ine statue were often part of festivals in which the normal social order
was inverted, as when slaves were free to do what they wanted or
women were on top for a day (see §3). Yet they could also stress
the existing order, as when, once a year, the leading Milesian aristo-
crats, the Molpoi, travelled in procession to Didyma singing paeans
at all the sanctuaries along the road. Processions could even symbol-
ize the restoration of the old order, as when Thrasybulus solemnized
the reinstatement of Athenian democracy in 403 Bc with a march
from the Piraeus to the Acropolis. In short, the functions of proces-
sions were manifold.!®

Processions were particularly suited to making symbolic statements
about power relations, since they often drew large audiences. For
example, during the sacrificial procession of the Panathenaea,

13 Calame 1997 (~ Calame 2019); Albertocchi 2015.

14 Kotsidu 1991; Shapiro 1992; Rotstein 2012.

15 On prayer, see Versnel 1981b; Mikalson 1989; Aubriot-Sévin 1992; van der Horst 1994:
252-77 (silent prayer); Pulleyn 1997; Chapot and Laurot 2001. On hymns, see Lehmann 1997;
Furley and Bremer 2001; Furley 2007.

16 For paeans, see S. Schroder 1999 (to be read with d’Alessio 2000); Rutherford 2001. For
dithyrambs, see Zimmermann 1992.

17 Graf 1996b; Kavoulaki 1999; Kubatzki 2018.

8 For Plataea, see Yates 2019: 76-80. On Molpoi, see Herda 2006. For Thrasybulus, see
Strauss 1985.
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Figure 8. Sacrificial procession. Attic black-figure Siana cup by the C Painter, ¢. 570-
565 BC.

Athenian colonies and allies had to parade a cow and panoply, the
daughters of Athenian metics carried parasols for female citizens, and
adult metics carried sacrificial equipment; colonies also had to contrib-
ute a phallus to the procession of the Great Dionysia.!® Whereas these
processions showed Athenian dominance, others could demonstrate
modesty. During the Spartan Hyacinthia festival, adolescent girls
rode down in a procession to Amyclae, showing themselves off to the
community after, probably, an initiatory seclusion at the border area.
Some aristocratic girls rode in race-carts, others in carriages with the
shape of griffins or goat-stags. The daughter of the Spartan king
Agesilaus went in one of the latter vehicles, a public one, which was
‘no more elaborate than that of any other maiden’. Evidently, the
Hyacinthia procession normally demonstrated that some Spartans
were more equal than others, although Spartan ideology claimed
otherwise.2°

All these elements were important, but the pivot of Greek ritual was
undoubtedly animal sacrifice.?! In the 1970s and 1980s, both Burkert

19 IG 1P 34.42, 46.15-16, 71.57 (cow, phallus, and panoply); Adespora fr. 240 Kassel/Austin;
Ael. VH 6.1 (equipment); Miller 1992: 103-5; Neils 1992 (beautifully produced); Cole 1993.

20 Xen. Ag. 8.7 (quotation); Calame 1997: 175.

2 Most recently, see Parker 2011: 124-70; Pirenne-Delforge and Prescendi 2011; Faraone and
Naiden 2012; Ekroth and Wallensten 2013; Naiden 2013; Ekroth 2014; Bielawski 2017; Hitch
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and Vernant (and his school) devoted much of their scholarly efforts to
the meaning of sacrifice and its place in Greek society — although draw-
ing very different conclusions.??2 We still lack investigations of local
practices (though a start has been made?3), but two developments in
particular now enable us to evaluate these studies in a more satisfactory
manner than even a few decades ago. First, we now know that Attic
vases and votive reliefs are important sources for sacrificial representa-
tions,2* even though we should realize that iconographical representa-
tions have their own problems and are not, so to say, realistic
depictions of the ritual.?> Second, biologists have increasingly paid
attention to the faunal remains of excavated altars — a practice often
nowadays called zooarchaeology — which allows glimpses of the realities
of Greek sacrificial practice rather than the often idealizing representa-
tions of literature and vase-paintings.2¢ Here, instead of a step-by-step
analysis of normative Greek animal sacrifice,?’ sacrifices at the begin-
ning of battle, at the crossing of rivers, or at the conclusion of oaths,?8
the difference between chthonian and Olympian sacrifice (a debate that
has much advanced in recent years),?° the banqueting and group worship-
ping, or even human sacrifice,?® space limits us to two questions.
Bearing in mind our attention to the hierarchy within the Greek pan-
theon (Chapter II, §3 and Chapter III, §2), I will first briefly look at the
choice of sacrificial victims. Did all divinities receive the same animals
or did some fare better than others? Although cattle constituted the
most valued victims, the preferred victims for all major gods were
sheep and goats.?! The main exceptions to this rule were Hestia (the
goddess of the [city] hearth), who customarily received a preliminary,
usually cheap, sacrifice, and Demeter, who traditionally received a
pig(let); on Attic vases, Dionysos was also regularly associated with a

and Rutherford 2017; Lippolis, Vannicelli, and Parisi 2018; Bremmer 2019e: 303-35; Ekroth
2019; Graf 2020.

22 For a summary of their views, see Naiden 2015. For the reception of the Paris school in the
Anglophone world, see Ekroth 2020.

2 Tsoukala 2009; Bundrick 2014; Carbon 2017; Parker 2018a.

2 Van Straten 1995; Gebauer 2002; Hermary et al. 2004; T. Smith 2016; Klockner 2017.

% Klockner 2006.

26 See Ekroth 2009, 2017.

%7 See now, with extensive bibliography, Bremmer 2019¢: 303-35, upon which I draw in this
section.

28 On sacrifices at the beginning of battles, see Jouan 1990-91 (also when crossing rivers);
Parker 2000b; Jameson 2014: 98-126. On sacrifices at the conclusion of oaths, see Faraone 1993.

% Higg and Alroth 2005; Parker 2011: 80-4, 283-6.

30 Bremmer 2019e: 349-415; Henrichs 2019: 37-68.

3! JTameson 2014: 215-20; Bremmer 2019e: 307-8.
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pig sacrifice.?? Polluted Eileithyia (Chapter III, §2), cruel Ares (below,
§3), and spooky Hekate received dogs, of which the consumption was
much more widespread than is usually thought, as recent faunal ana-
lyses show;?? Aphrodite was honoured with birds, Asclepius with cock-
erels, and randy Priapus with fish.>* Most gods, then, received cattle,
sheep, and goats, whereas inedible or cheap animals were offered to
those divinities that were connected with impurity and/or situated at
the margin of the social order. The ‘eccentric’ position of Demeter
and Dionysos, which was already noted during discussion of the gods
(Chapter II, §3) and the locations of their sanctuaries (Chapter III,
§3), is confirmed by the ‘eccentricity’ of their victims, the pigs,
whose rooting, digging habits made them less suitable for densely
populated areas.?> Evidently, the choice of sacrificial victims reflected
and helped to reinforce the divine pecking order.

The question of sacrificial hierarchy has received very little attention
in recent times, but the second question goes to the heart of a long
debate on Greek sacrifice: what was the significance of the ritual sur-
rounding the killing of the sacrificial victim? Modern debate started
with a highly learned study by the Swiss classicist and folklorist Karl
Meuli (1891-1968), who argued that Greek sacrifice ultimately derived
from hunting practices and that hunters, feeling guilty for having killed
their game, regularly tried to disclaim their responsibility.?® There can
be no doubt that Meuli was partially right and partially wrong: a num-
ber of features of Greek sacrifice, such as the disclaiming of responsibil-
ity, the hanging up of the sacrificial victim’s skull, the burning of small
pieces of meat, the burning of bones, the tasting of the innards, and the
preservation of the skin of the victim, all have their closest parallels in
hunting practices. Yet the Greeks were no archaic hunters and, unlike
them, broke the bones of the sacrificial victims to extract the marrow;
they did not give back the bones to a Lord/Lady of the Animals; and
they used grains in their sacrificial ritual — to mention only some of
the differences from hunting societies.?”

32 For Hestia, see Eupolis F 301; Graf 1985: 363; Detienne 1989: 89-98. For Demeter, see,
most recently, Forstenpointner 2001; Jameson 2014: 213-14; Amory 2016. For Dionysos, see
Peirce 1993: 255f. In general, see Hermary er al. 2004: 68-95 (well documented).

3 Most recently, see Georgoudi 2018.

34 On birds, see Villing 2017 (with previous bibliography, also on cockerels). On fish, see Anzh.
Graeca 10.9, 14, 16; Robert and Robert 1950: 82; Mylona 2008.

% Jameson 2014: 213-15.

3 Meuli 1975: ii.907-1021 (an article first published in 1946).

7 For the continuity between hunt and sacrifice, see Bremmer 2018b: 236-43.
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Walter Burkert made the feeling of guilt, as analysed by Meuli, the
focus of his sacrificial theory. His crowning witness is the Dipolieia,
an Athenian festival in the month Bouphonion, during which an ox
was sacrificed because it had tasted sacrificial cakes. Subsequently the
sacrificial knife was condemned and expelled from the city, but the ox
ritually re-erected, yoked to a plough. In the aetiological myth, the killer
of the ox eased his conscience by suggesting that everybody should par-
take in the killing of the sacrificial victim.3® Burkert took this ‘comedy of
innocence’ to be paradigmatic for every sacrifice: humans experience
angst when actually killing the animals and have feelings of guilt over
the blood which they have shed.?®

However, Burkert’s observations cannot be accepted in their totality,
since there are virtually no testimonies of actual fear and guilt among
the Greeks: Attic vases constantly connect sacrifice with ideas of festiv-
ity, celebrations, and blessings.*® The question of disclaiming is also
more complicated than Burkert thought.#! The ritual of the Dipolieia
cannot wholly make up for this absence: it presupposed the developed
Attic rules of justice and had only limited circulation, being found only
in Athens and a few neighbouring communities,*? even though the
month name Boukation, which is related to Bouphonion, in central
Greece suggests that comparable festivals were more widespread
once.*> Its protagonist was a plough-ox, which, reportedly, it had
once been a crime to kill at Athens.** Meuli considered the plough a
latecomer in the ritual, but it was its vital position in Athenian society
and its closeness to the farmer that made the killing of the plough-ox
the subject of an elaborate ritual: Theophrastus (fr. 584A
Fortenbaugh) explicitly notes that the ritual was inaugurated to enable
people to eat the ox.

The expansion of the Athenian state, however, which required the
sacrifice of numerous oxen in order to feed the people at the banquets

8 Parker 2005: 187-91.

3 For Burkert’s views, see Burkert 1983, 1996, and the articles collected in vol. 5 of Burkert
2001-11. The expression ‘comedy of innocence’ (Unschuldskomddie) was coined by Meuli
(1975: ii.1005).

40 Peirce 1993.

41 Georgoudi 2008; Parker 2011: 129-30.

42 Karystos (/G XII 9.207), Chalkidike (SEG 38.671), Delos (IG XI 2.203 A; SEG 35.882),
and Tenos (IG XII 5.842).

4 For the month name, see Egetmeyer 2010: i.312-15.

4 Aristoxenus fr. 29 Wehrli; Ael. VH 5.14; Varro, Rust. 2.5.3; Columella 6 praef. 7; Schol. Od.
12.353. See also Aratus 131-2; Ov. Mer. 15.120-42, 470.
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accompanying state festivals — Isocrates mentions sacrificial processions
of 300 oxen (Ar. 29) — removed the original tie which the farmers of an
earlier, smaller Athens would have felt with their plough-oxen. It is no
wonder, then, that Aristophanes in his Clouds (984-5) considers the
Dipolieia/Bouphonia an archaic affair. Yet there seem to be no really
convincing arguments against the fact that we have here an ancient rit-
ual that with its ‘comedy of innocence’ preserved a mode of behaviour
that clearly went back to hunting practices. In other words, it is not an
unusual development, as Robert Parker has stated, but an unusual
survival.%

Finally, in explicit opposition to Meuli and Burkert, Jean-Pierre
Vernant argued both that Greek sacrificial rites should not be compared
with hunting rituals but resituated within their proper Greek system
and that the killing of the victim does not constitute the centre of gravity
of sacrifice, although he explicitly noted that rituals, myths, and repre-
sentations are all painfully careful in avoiding any reference to the
actual killing of the sacrificial victim. In this way, according to
Vernant, the Greeks wanted to exclude the elements of violence and
savagery from their sacrifice in order to differentiate it from murder.%¢
Vernant was certainly right in questioning Meuli’s and Burkert’s
all-too-strong accentuation of the influence of hunting traditions:
Meuli overlooked the influence of Syro-Palestine,*” which shows that
there is not a straight line between Greek sacrificial and archaic hunting
practices, and other differences with societies of hunters (see above).
On the other hand, the differentiation between sacrifice and murder
does indicate an underlying feeling of unease with the ritual, as is con-
firmed by other indications. In the myth of the Dipolieia, the killer of
the ox is a foreigner and the sacrificial knife is hidden as long as pos-
sible;*8 the Greeks employed the euphemism ‘to do’ for sacrificing;
and, without the existence of some mixed feelings about sacrificial kill-
ing, it remains hard to explain why Orphics, Pythagoreans, and
Empedocles rejected animal sacrifice altogether.® Killing for sacrifice,

% For his somewhat inconclusive analysis, see Parker 2011: 129-30. See also McInerney 2014;
Lebreton 2015; Humphreys 2018: ii.641-3.

4 Detienne and Vernant 1979; Vernant 1991: 290-302 (291-2 for Vernant’s opposition to
Meuli and Burkert). The theses of Detienne and Vernant have received new, sometimes critical,
attention in Georgoudi, Koch Piettre, and Schmidt 2005; Mehl and Brulé 2008; and Ekroth
2018c.

47 Ekroth 2018b.

48 Bonnechere 1999; Georgoudi 2005.

4 For Pythagoras and the Pythagoreans, see the exhaustive bibliography of Macris 2018.
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then, did not generate fear and angst, but it certainly generated feelings
of unease in some circles of Greek society.

There is one last point to make. Whereas the Greeks themselves did
represent gods in the act of sacrifice (Figure 9), the protagonists in the
modern debates feel apparently ill at ease with the religious functions of
sacrifice and approach the subject in a strikingly secular manner. For
Meuli, it was nothing but ritual slaughter; for Burkert, the shared
aggression of the sacrificial killing primarily leads to the founding of a
community; and for Vernant sacrifice was, fundamentally, killing for
eating.’° Clearly, however, this act, which stands at the centre of
Greek ritual, is much richer than these reductive formulas suggest. In
order to do justice to the rich and varied evidence, studies of sacrifice
will be satisfactory only if they are based on the combination of literary,
epigraphical, iconographical, and osteological evidence and not if they
concentrate on just one of these aspects.

3. Initiation and festivals

Regarding more elaborate rituals, modern anthropology often distin-
guishes between one-off rites of transition and cyclical rites that are
repeated at regular intervals, such as New Year. I will conclude this
chapter with a discussion of both types, paying special attention to
their performance, function, symbols, and logic. I start with initiation,
which has been a productive concept in the last half-century, although
not uncontested.5! Instead of the more often discussed rites of Athens
and Sparta,>? I will concentrate on Crete, as the fourth-century histor-
ian Ephoros has left us a detailed, contemporary report about its male
initiation.>3 As was the case with ‘ritual’ (§1), the Greeks had no term
for ‘initiation’, but Minoans and early Indo-Europeans practised it,>*
the Spartans called their initiatory process agogé (‘the leading of a

%0 Meuli 1975: ii.948: ‘dass das Olympische Opfer nichts anderes sei als ein rituelles
Schlachten’; Burkert 1983: 35-48; Vernant 1981: 26: ‘Sacrifier, c’est fondamentalement tuer
pour manger.’

! Versnel 1993: 48-60 (extensive bibliographies); Graf 1993c; Padilla 1999. Contested by
Dodd and Faraone 2003, but see Ma 2008 (with some modifications of the model, stressing its
civic nature in historical Greece) and Dowden 2011.

2 For Sparta, see Ducat 2006. For Athens, see Vidal-Naquet 1983: 151-75 and 1992.

> Ephoros FGrH 70 F 149 (= Strabo 10.4.16-20: all quotes); Koehl 1997; Seelentag 2015.

>t Marinatos 1993: 201-20; Bremmer and Horsfall 1987: 38-43, 53-6 (Bremmer on
Indo-Europeans).
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Figure 9. Sacrificing Nike. Tondo of Attic red-figure cup, Sabouroff Painter, c. 460 Bc.

horse by the hand’: see below on agela), and the names of various ini-
tiatory festivals have survived. We, the outsiders, construct a whole,
whereas the insiders focused more on the different parts.>> Naturally,
there will have been local differences between the various Cretan cities.
My reconstruction should therefore be taken as an ‘ideal’ ritual rather
than assuming that every detail will have been practised in every Cretan
city, but the cities resembled one another sufficiently structurally to
warrant the analysis.>¢

Cretan political power was in the hands of an aristocratic elite which
dominated both the serfs (the native Cretans) and the less privileged
free. The aristocrats were organized in clubs and dined in ‘men’s
houses’ (andreia), where young Cretan boys, summer and winter

> Anthropologists such as Geertz (1983: 56-8) have stressed that these views are two, neces-
sary, sides of the same coin; see also Ginzburg 2013.
6 See Chaniotis 2005; Seelentag 2015: 93-128.
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dressed in the same dirty garment, waited on the adults. They received
little food and drink, and their main activity was fighting.5? At seven-
teen, the boys who were ‘most conspicuous and also most influential’
— surely the sons of the elite — collected as many boys as possible around
them into an agela (‘herd of horses’): apparently, the youths were seen
as unruly foals who had to be domesticated.>®

The ‘herds’ were supervised by the fathers of these boys, who also
directed their most important activities: running, hunting, dancing in
choruses, marching over steep roads, and fighting in gymnasia ‘with
the fist and with clubs, as was prescribed by law’ (Heraclides Lembus
fr. 15). On certain appointed days, the agela: fought against each
other, ‘marching rhythmically into battle, to the tune of pipe and
lyre, as is their custom in actual war’. In addition to these physical activ-
ities, the boys had to learn their letters and songs, ‘prescribed by the
laws’, which consisted of laws, hymns to the gods, and praises of
brave men, although Plato, who still knew them, rated their quality
rather low (Laws 2.666D).>

The final stage of Cretan education began with a ceremonial casting
off of the dirty garment: in fact, in various Cretan cities the technical
term for leaving the agela was ‘to undress’. The change is firmly located
in an initiatory setting by the aetiological myth of the Ekdysia
(‘Undressing’) festival at Phaistos for Leto, an initiatory goddess
(Chapter 11, §3): a girl who had been brought up as a boy actually chan-
ged into a real boy the moment she became an adolescent. Transvestism
seems indeed to have been a common feature in archaic initiation,
which survived in classical times only at a few places, such as in the
Athenian Oschophoria festival, where two youths dressed as girls per-
formed, which, hardly fortuitously, was connected with the initiatory
myth of Theseus (Chapter V, §3).°0 Further Cretan details are absent,
but both the names ‘nude ones’ and ‘very nude ones’ for adolescents
near maturation, and the existence of a ‘Festival of the Garment’
(Periblemaia) at Lyttos, strongly suggest that the order of the final
stage of initiation was: undressing, being nude, and donning the new
adult garment. The focus on the garment during the ‘graduation’ is

7 For this early stage, see also Seelentag 2015: 446-53.

8 For this important metaphor in Greek initiation, see Calame 1997: 215-16; this volume,
Chapter VI, §1.

% Seelentag 2015: 453-8.

 For the Oschophoria, see Pilz 2011b; Humphreys 2018: ii.671-3. In general, see Bremmer
1999c.
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hardly surprising, since Ephoros tells us that the elite were characterized
by a distinctive dress. Clearly, the transition from dirty garment to adult
dress was too great to be made in one step. It had to be eased and dra-
matized by a series of festivals.®! In Sparta, where the difference between
youths and adults was even more strongly marked, initiation was also
concluded with a series of festivals, but in Athens, where the difference
was much less strong, a concluding festival no longer existed.

In addition to nudity, the contrast with the future status was
expressed in a different manner. Ephoros tells us that shortly before
official adulthood the aristocratic boys were ‘kidnapped’ for a brief
pederastic relationship; in fact, in more or less formalized ways ped-
erasty was widespread in the Greek world. As, ideologically, the boys
could only play a passive role in the relationship, this part of the ritual
stressed their non-manhood before they became real males, just as
was done by the myth about the transformation from a girl into a
man.%?

The physical side of Cretan initiation, then, prepared the boys for a
life in which fighting was of the utmost importance, while songs helped
to instil the corresponding ideology. At the same time, the initiatory
process had been adapted to the political situation of Crete. The prom-
inent position of the elite’s sons and the focus on the garment
impressed the domination of the elite on their inferiors but, by incorp-
orating the latter into the agela, feudal ties were promoted which helped
to support the political system. As ritual often pretends to be of great
antiquity, it is equally important to note its innovative powers and flexi-
bility. This is shown by the introduction of literacy in the training
(though this did not pre-date the fifth century), and the stress on run-
ning, which was absent from Athenian and Spartan initiation. Crete is
very mountainous and Cretans could hardly have survived as soldiers
without the ability to run. In fact, running was so important that the
Cretan term for adult was dromeus (‘runner’): even ecology can be a fac-
tor in the shaping of a particular ritual.®®

° For the Ekdysia, see Waldner 2009; Bremmer 2019e: 436-9. ‘To undress’: IC Lix
(Dreros).1.A.99-100; I.xix (Malla).1.17-18, etc. ‘Nude ones’: IC Lix (Dreros).l.D.140-1
(azéstor). ‘Very nude ones’: IC Lix (Dreros).1 A.I 11-12 (panazdstoi). Periblemaia: IC I.xix
(Malla).19.1.

2 Bremmer 1991; Davidson 2007: 304-15; Link 2009. On ‘kidnap’, see Bremmer and Horsfall
1987: 105-11 (Bremmer). The analysis in Seelentag 2015: 464-85 insufficiently takes into account
all the available Cretan evidence and the comparable customs in other Greek cities.

9 Brelich 1969: 204f.
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Contrasts not only played a role in the logic of rites of transition; we
also find them in cyclical rituals, as a Theban festival may illustrate.
According to Xenophon (Hell. 5.4.4-6), Theban polemarchs (generals)
customarily celebrated a festival of Aphrodite at the end of their period
in office. In the winter of 379, the pro-Spartan polemarchs were pro-
mised a night with women and wine, but the veiled women turned
out to be conspirators in disguise, who efficiently disposed of their
opponents and liberated the town from the Spartans. How do we
explain this connection of the military with the goddess of love?

The connection is less surprising than might be expected at first
sight. Aphrodite was associated with the god of war, Ares, in literature
(witness Homer’s delightful story of their liaison), in art (witness the
representation of Ares assisting with Aphrodite’s birth), and in cult
(witness their communal temples and altars). Moreover, Aphrodite
was widely associated with magistrates, both civilian and military,
whose harmonious cooperation she was believed to promote. Yet the
goddess was also sometimes contrasted with Ares because in the
Homeric Hymn to Aphrodite (9-10, with Faulkner ad loc.) Athena states
that she took no pleasure ‘in the works of golden Aphrodite but liked
wars and the work of Ares’.%* So how do we approach the Theban case?

The answer is found on Aegina, the island from which Plutarch
explains the otherwise unknown ritual of the ‘solitary eaters’ in his
Greek Questions (301e—f). The male Aeginetans celebrated a festival of
Poseidon by isolating themselves in their homes and by feasting in
silence without the presence of non-kinsmen and slaves for sixteen
days. The festival shows all the signs of a disturbance of the social
order: normally the Greeks feasted uproariously in the company of fam-
ily and friends. Interestingly, the festival was terminated with the
Aphrodisia before the return of normal life. Since Poseidon was also
a macho god (Chapter IIl, §3), he was in various ways comparable to
Ares. So in both cases the transition from the sphere of war and virility
to peace was eased by passing through the opposite of war: love.% At
the same time, we may assume that the juxtaposition of the two festivals
put their contrasting contents in sharper relief: the significance of

% For Ares and Aphrodite, see Delivorrias 1984: 123-5; Bruneau 1984: 482-3; Graf 1985: 264
(magistrates); this volume, Chapter II, §3. For Ares, see Wathelet 1992. For Aphrodite, see
Pirenne-Delforge 1994; Pironti 2007.

% See also Polinskaya 2013: 201-2, 313f.
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individual parts of a more elaborate ritual cannot be separated from
their position within the ritual.

We now turn to more elaborate festivals, the analysis of which has
made much progress in recent decades. Festivals are shorter or longer
periods of intense worship, usually local by nature and celebrated at a
certain date in the year. Modern anthropologists and scholars of reli-
gion stress their community-affirming nature, but this function was
long ago seen by Plato: ‘so that...people may fraternize with one
another at the sacrifices, and gain knowledge and familiarity, since
nothing is of more benefit to the polis than this mutual acquaintance’
(Laws 5.738d—e, trans. Bury 1926, adapted).®® The mention of sacri-
fices shows that the shared consumption of meat was considered a
prominent part of the festivals. Burkert’s Homo necans (1983) and
Graf’s Nordionische Kulte (1985) still provide some of the best discus-
sions of festivals, although at the time the former’s combination of
structuralism, functionalism, and ethology was deemed so revolution-
ary that the leading German review journal Gromon was unable to
find a reviewer for the original German edition of Homo necans
(1972).57 I will try to build upon these insights in an analysis of what
is perhaps the most complex Greek festival we know of, the Athenian
Anthesteria. As is often the case with Greek festivals, we partially
depend on later sources for our reconstruction, not all events are
securely attested, and we cannot be certain that all elements were inte-
gral to the festival from the very beginning, which goes back to the
second millennium BcC.%

The festival took place on three successive days in the month
Anthesterion, roughly the end of February, which were called
Pithoigia, Choes, and Chytroi. The first day, “The opening of the
wine jars’, dramatized the opening of the festival, as did the first day
of the Thesmophoria (Chapter VI, §3). On that day, the farmers of
Attica brought their jars with new wine to the sanctuary of the god of
the wine, Dionysos ‘in the marshes’ (Chapter III, §2), to have the
wine ceremonially opened, mixed with water, and tasted for the first
time. This was also the moment of celebrating the god. As a fourth-
century eyewitness noted, ‘delighted then with the mixture, the people

% For an enlightening comparison of Greek and Hittite festivals, see Rutherford 2020: 226-45.

7 See Parker 1999; see also my reviews in Bremmer 1985 (Burkert) and 1990 (Graf).

% Burkert 1983: 213-43; Hamilton 1992: 149-71; Noel 1999; Humphreys 2004: 223-75;
Parker 2005: 290-316; Valdés Guia 2015; Heinemann 2016: 467-87.
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celebrated Dionysos in song, dancing, and calling upon him as
Flowery, Dithyrambos [see §2], the Frenzied One and the Roarer’
(Phanodemus FGrH 325 F 12). Wine mixed with water was the main
drink in Greece and an indispensable part of libations.® It is therefore
not surprising that the advent of new wine was a matter of general con-
cern and controlled by the community.

But, as with the Cretan ‘graduation’, the advent of such an important
drink as new wine had to be extended in time. The next day, the Choes
(‘Jugs’), which often gave its name to the whole festival (see §1), started
with the chewing of leaves of buckthorn (a rather unappetising plant).
Doors were smeared with pitch, temples were closed (with the excep-
tion of that of Dionysos), and men on wagons reviled passers-by.
This dissolution of the social order preceded a strange drinking contest
in the late afternoon, which was held both centrally, supervised by the
highest magistrate, and at home in the various Attic demes (districts
and villages).”® Contrary to custom, the Athenians brought unmixed
wine and their own large jug (chous), and were seated at separate tables,
whereas normally guests were regaled, drank mixed wine from cups,
and reclined together on couches: the separateness of the drinkers
must have even been so striking that it is reflected on the vase-paintings
of the Choes jugs.”! Crowned with ivy, the plant dear to Dionysos, the
banqueters awaited the sign of a trumpet, seen as an uncanny instru-
ment by the Greeks, before trying to drain their 3.28 litres (!) as quickly
as possible in complete silence.”

The ritual shows a clear resemblance to that of the Aeginetan ‘soli-
tary eaters’ and illustrates how the Greeks shaped a ‘negative’ (part
of a) ritual by a reversal of normal practices. Other means are the
absence of wreaths; libations of unmixed wine, water, or oil instead
of mixed wine;”® or the dark colour and/or holocaust of the sacrificial
victim instead of a sacrifice ending in a banquet.” It was the presence
and intensity of these ritual markers that determined the nature, posi-
tive or negative, of a ritual.

The resemblance with Aegina extended to the level of myth. The
Aeginetans explained their festival as recalling the return of the

% Gaifman 2018.

7 On contests at home, see Parker 2005: 293—-4; Heinemann 2016: 468.

I See Heinemann 2016: 468-70 (size of the jugs, unmixed wine, separateness).
2 For the trumpet, see Graf 1985: 245; Krentz 1991; Neils 2014.

7 Graf 1985: 28 (wreaths, libations); Henrichs 2019: 69-83 (wine).

7 For holocausts, see Parker 2011: 144-50; Ekroth 2018b.
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survivors of the Trojan War. Since they had no wish to hurt the feelings
of those whose relatives had not returned, they feasted separately and
secretly. In a comparable way, the Athenian custom of silent drinking
was explained by the arrival of the matricide Orestes, whom
Athenians did not want to entertain except in silence and at a separate
table.”> A different, perhaps later, aetiology connected the strange fea-
tures with the Athenian murder of Aetolians who had brought them the
wine. These myths can be used as a substitute for the unknown reac-
tions of participants, since they tell us how the atmosphere was per-
ceived. We have another indication of the sombre mood: we are told
that at the time of the Choes Sophocles had choked on an unripe
grape. Since at that time of year grapevines could hardly have finished
blossoming, the anecdote is most likely not historical — the more so
since Anacreon reportedly also choked on a grape. Yet it is important
to note that the sad event was said to have occurred during the
Choes, thus fitting the sombre atmosphere of the ritual.’”® The myth
of Orestes focused on the strange nature of the contest, which can
only have lasted a few minutes. Afterwards everybody indulged in a
copious dinner and even a misanthrope would have at least one table
companion. The picture of the banquet in Aristophanes’ Acharnians
is a happy one, and that is obviously how the Athenians abroad remem-
bered the festival (see below).”

So far one might have thought that the festival was only for Athenian
male citizens, but nothing would be further from the truth. Miniature
jugs, confusingly also called choes, show that children of all ages
received such jugs as toys and were probably the centre of special atten-
tion on this day. The festival is attested as a milestone in a small boy’s
life in Roman times, but this should not be retrojected to classical
Athens.” Slaves, too, had a good time and their licence was explained
by the great number of Carians among them or the one-time Carian
ownership of a part of Attica: the stress on Carians seems to suggest
mumming by the enslaved. Another, late explanation spoke of the
Keres, spirits of the dead. It is hard to choose from these explanations

> For the literary evidence, see Harder on Call. fr. 178.2. For the iconographical representation
of this solitary drinking, see Heinemann 2016: 470—4.

76 Sad or glad events were often remembered on ominous or felicitous days: see Grafton and
Swerdlow 1988; Chaniotis 1991.

7 Buxton 1984: 4; Val. Max. 9.8 (Anacreon). For Acharnians, see N. Fisher 1993. For misan-
thropes, see Plut. Vir. Ant. 70.

8 Contra Parker 2005: 297-301. Cf. Schmidt 2005: 2016—6; Heinemann 2006, 2016: 439.
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and perhaps unnecessary, since (ancestral) Carians and spirits of the
dead are structurally equivalent: both are entities normally absent
from ordered Athenian life.”

The licence permitted to the enslaved was one more sign of the dis-
solution of the social order. Their inclusion in the general atmosphere
of merriment may well have contributed to better relations with their
owners, since such festivals of reversal could work as a safety valve,
as the testimony of former American enslaved people confirms. But
did they also have a legitimizing function as has been suggested?
Perhaps in the eyes of the ruling classes, but hardly from the point of
view of the enslaved. Such a view could only be sustained if Athens
had been a relatively static society. The enslaved in Athens, however,
had often been imported during their own lifetimes, and their massive
flight during the Peloponnesian War shows their refusal to accept the
existing order. In fact, several of these festivals of reversal became the
scene of revolution, as they have been in more modern times, which
is hard to explain if they really helped to legitimize the existing order.8°

The discovery of a sacrificial calendar in Thorikos, dating from the
430s or 420s, shows that during the Choes this deme sacrificed to
Dionysos a tawny (or perhaps black) billy goat that had lost its milk
teeth. The dark colour fits the character of the day and the small size
of the victim seems to suggest the absence of a public banquet: such a
goat can hardly have fed many stomachs. Apparently, the Attic demes
contributed a modest public supplement to the many festivities at home.8!

Yet society cannot live in permanent disorder and at the end of the
Choes a herald announced the third day of the festival, the Chytroi
(‘Pots’). Although the event has sometimes been called into doubt,82
it is certain that the return to order was celebrated by a symbolic
wedding between the wife of the highest magistrate and the god,
which is reflected on vase-paintings at a mythological level by
Dionysos’ wedding with Ariadne.®? At home, the ‘Pots’ was celebrated

7 Regarding Carians/Keres the matter is contested: compare Bremmer 1983: 113-18 and
Parker 2005: 297.

80 Contra Versnel 1993: 116-17 (cf. Bremmer and Horsfall 1987: 86-7), although his observa-
tions on festivals of reversal (115-21) are of interest. On scenes of revolution, see Graf 1985: 245—
6; on early modern times, see Le Roy Ladurie 1979.

81 For Thorikos, see CGRN 32; Henrichs 1990: 262-3.

82 Hamilton 1992: 55-6, but see Kapparis 1999: 324f.

8 Burkert 1983: 235 mistakenly suggests that Aristotle speaks of a sexual act: cf. Parker 2005:
303-5. On Dionysos, see Heinemann 2016: 449-52.
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by remembering the flood.% People ate a stew of all kinds of vegetables
cooked in earthenware pots and sacrificed to Hermes Chthonios, the
god associated with the victims of the flood.%> Aristophanes’ Frogs men-
tions a procession with drunken people on the Chytroi (211-19) and
thus the festival seems to have been officially concluded with choruses
at the place where it had all begun: the sanctuary of Dionysos.8

For the Athenians themselves, one of the most striking features of the
festival must have been the licence accorded to the enslaved. It is there-
fore not surprising that their return to normality had to be dramatized.
So at the end of the festival the owners, presumably, said: ‘Begone ye
Carians/ Keres. [It’s] no longer Anthesteria.” Similarly, the enormous
phallus which had been carried round Athens during the Dionysia
was ceremoniously burned at the end of that festival.®’

On the third day, another feast also took place. Girls commemorated
the maiden Erigone by swinging: she had hanged herself after shep-
herds had murdered her father, Ikarios, who had introduced wine to
them. This feast, the Aiora, is not found in non-Athenian Anthesteria
festivals and is not attested in literature before the Hellenistic era, but
iconographical evidence for the swinging attests to its celebration in
the fifth century. Although the myth fits the Dionysiac themes of the
festival, and the special place of the girls fits that of young children
and enslaved people, this part seems to be a later addition from a par-
ticular local festival: one more testimony to the flexibility of ritual.s8

Of all their festivals, the Anthesteria perhaps lay closest to the
Athenians’ hearts. As a political refugee, Themistocles introduced it
to Magnesia, which he had received as a fiefdom from the Persian
king. It was also celebrated at the court of the Sicilian tyrant
Dionysius, where it may well have been organized for, or perhaps by,
Plato during his stay in Sicily. This feeling lasted into the third century,
since the followers of Epicurus countered accusations of atheism
against their master with the argument that he had celebrated the
Choes and had advised his pupils to do likewise. And Callimachus
mentions an Athenian who celebrated the Anthesteria in Alexandria

84 For Greek traditions of the flood, which eventually derive from the Near East, see Bremmer
2008: 101-16.

85 Parker 2005: 295f.

86 For choruses, see Hamilton 1992: 38-42.

87 On the phallus, see PCG Adesp. 154. In general on Dionysos and the phallus, see Csapo
1997.

8 Harder on Call. fr. 178.3 (literary evidence); Heinemann 2016: 435-42 (iconography).
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in Ptolemaic times. Clearly, the festival had become part and parcel of
Athenian identity, like Christmas once for European colonists, or,
today, Ramadan for many Muslims in the West.8°

The Anthesteria displays the typical signs of la grande festa, as ethnolo-
gists have called the type of festival which all over the world dramatized
the advent of the new harvest/fruit/wine by a sharp break with the existing
order. The festival therefore resembled a New Year celebration, and this
may explain why teachers were paid during it (Eubulides, fr. 1). Yet its
New Year character was naturally stressed less than that of the official
Athenian New Year, which was celebrated in Hekatombaion, a month
marked by two official New Year festivals, Synoikia and Panathenaea
(see §2), and preceded by two festivals characterized by a dissolution of
the social order, the Kronia (Chapter V, §3), with the role reversal of
the enslaved, and the Skira, with the women on top (Chapter VI, §3).9%°

As was customary in Greece, the Anthesteria had given its name to
the month in which it was celebrated: Anthesterion. This old Ionian
month went back to the period before the Ionian colonization (around
1000 BC), as Thucydides realized; we may thus safely assume that the
Anthesteria was one of the oldest Greek festivals. Its Ionian occurrence
perhaps explains that several elements look like imports from the Near
East (see the Appendix), such as the Sacred Marriage, a household fes-
tival that celebrated the institution of marriage,®! and, perhaps, the
expulsion of the Carians.? Greek calendars are under-researched, but
they can be important for determining the connotations, positive or
negative, attached to a festival and for the varying positions of divinities
in Greek cities. Yet here, too, we have to be careful. The month
Anthesterion, like other months, did not occupy the same place in
the year in the calendar of every Ionian city: evidently, names of months
were moved around and could even change in the course of the centur-
ies, thus altering their original characters.%

We have seen that the study of smaller and larger rituals has to take
into account different aspects: the calendrical order, the spatial

8 Call. fr. 178; Possis FGrH 480 F 1; Philodemus, De pietate, 806-8, 865-9 (Epicurus: to be
added to the sources in Hamilton 1992); Plut. Vir. Anz. 70.3; Diog. Laert. 4.8.

% On la grande festa, see Versnel 1993: 127-8. On Synoikia, see Graf 1985: 167; Hornblower
1991-2009: i.265; Parker 2005: 480-1. On the Skira, see Parker 2005: 173-7.

1 Parker 2005: 76.

2 See Avagianou 1991; Garthwaite 2010.

% Thuc. 2.14.4, but see Hornblower 1991-2009: i.266—7. On month names, see Trimpy
1997; Burkert 2001-11: vi.208-30.
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organization, gender, social groups and relations, systems of classifica-
tion, psychological and emotional features, power aspects, the place of
divinities, local peculiarities, the internal logic, and commentaries of
participants. The fragmentary state of our tradition often makes it
impossible to pay attention to all these aspects or to apply all modern
insights, such as those of performance theory and cognitive science
(but see Chapter VI, §3),%¢ but we should at least try. In many ways,
the study of Greek ritual has only just begun.

% On performance, see Hall and Harrop 2010; Oschema 2015. For cognitive science, see
Meineck, Short, and Devereaux 2019.
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