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1996 PREFACE

The text of this new printing remains unchanged, some tiny corrections 
aside. But the subject has, of course, moved on, and it is only for tech
nical reasons o f book production that the following updating is of the 
briefest. The most im portant new prim ary evidence1 is that published by 
M. H. Jam eson, D. R. Jordan , R. D. Kotansky, A Lex Sacra from Selinous, 
Greek, Roman and Byzantine Monographs, 11 (1993). Side A o f the new text 
(of the mid-fifth century BC?) that they present prescribes sacrifice (after 
a death, or killing?) to, am ong others, ‘the polluted Tritopatores, as to 
the heroes’ ( t ol s  Τριτοπατρ€ΰσί t o Îs  μιαροΐς ϊιόσπερ τ ο ί ς  h e p o e a i  and 
subsequently to ‘the pure (Tritopatores)’ (τοίς κ{α)θαροΐς): the same set 
o f ancestral spirits before and after purification, the editors suggest, not 
two distinct sets. Side B contains rules, strikingly similar in some regards 
to those found in B 28-55 of the Cyrene cathartic law (Appendix 2 
below), for ‘purification from pursuing/polluting spirits (ελαστέροι)’ 
(which are thus firmly attested in an early prose text o f no marginal 
kind). Rites o f this type, and their N ear Eastern analogues or predeces
sors, are im portant exhibits in W. Burkert’s ground-breaking study of The 
Orientalizing Revolution: Near Eastern Influences on Early Greek Culture in the Early 
Archaic Age (Harvard, 1992). O ne may agree with him that ‘the contin
uum from the M esopotamian culture to the M editerranean is there’ 
without accepting that the similarities he demonstrates (purification by 
sucking-pig, by lustration from a branch, by asphalt, with an onion . . .) 
necessarily point to strong influence at a determinate period in the early 
archaic age. P. M. C. Forbes-Irving in Metamorphosis in Greek Myths 
(Oxford, 1990) greatly extends analysis o f the more extreme forms of pol
lution— cannibalism or family m urder or incest— by revealing the imag
inative role that they play in myth, as supreme horrors which can only 
be escaped or effaced by transformation out o f hum an form. Pollution’s 
indifference to motive has often been seen as a scandal: it is interesting 
to observe the renewed insistence of moral philosophers that our own 
notions of responsibility (some would say moral responsibility) and even 
legal liability in several ways respect that which, crassly and contingently, 
actually occurs, not that which is intended (see the essays entitled ‘M oral 
Luck’ by B. Williams (in his Moral Luck, Cambridge, 1981) and T. Nagel 
(in his Mortal Questions, Cambridge, 1979)). As Williams writes of Oedipus 
[Shame and Necessity, Berkeley, 1993: 69) ‘The whole o f the Oedipus 
Tyrannus, that dreadful machine, moves to the discovery o f just one thing, 
that he did it’, a fact which is as horrific for modern as for ancient spec
tators because ‘we know that in the story of one’s life there is an author
ity exercised by w hat one has done, and not merely by w hat one has 
intentionally done’. At the level of high theory, Françoise H éritier and

1 Note too the new examples o f shrine ‘entry-rules’, SEG xxxvi 376 and 1221.



VI Preface

Alain Testart have argued that the role of taboo is not to preserve dif
ferentiation (so M. Douglas) but to create it, to prevent the association 
o f like with like (see most recently A. Testart, Des mythes et des croyances: 
Esquisse d’une théorie générale, Paris, 1991). T o take one or two illustrations 
from many: the symbolic world of the Samo, a people of the U pper 
Volta studied by Héritier, is said to be shaped by an opposition between 
‘hot’ and ‘cold’, and typical prohibitions am ong them  are on making love 
(a hot act) on the ground (a hot place), or to a lactating woman (milk, 
like sperm, being hot); in many cultures, women are excluded from the 

S hunt and from sacrifice because they, like the victims of these practices, 
are animals that bleed. T o an am ateur eye, the theory appears to pro
vide an exegesis o f the form o f taboos (or some am ong them) rather than 
an explanation at any deeper level. O f  the subjects o f the individual 
chapters o f this book, the ‘Works of A phrodite’ have received the most, 
and the most sophisticated, attention: from an extensive literature, let us 
pick out H. van Staden’s subde argum ent that the modes of treatm ent 
applied to women patients in the Hippocratic corpus imply that their 
need for ‘purification’ is more insistent than that of m en (‘W omen and 
dirt’, in Helios 19 (1992), 7- 30); and the counter-argum ent o f L. Dean- 
Jones ( Women’s Bodies in Classical Greek Science, Oxford, 1994) that male 
fear o f pollution by women only grew up in the post-classical period, in 
consequence of new physiological theories and of growing uncertainties 
in the relations between the sexes.

R .C.T.P.
Oriel College, Oxford 
September 19 9 5

1983 PREFACE
This book has developed from an  Oxford dissertation. I hope that those 
I thanked for their help with the thesis, and also its examiners, will accept 
now a collective expression of gratitude. For subsequent advice on whole 
chapters I am very grateful to Dr. J .  N. Bremmer, D r. G. E. R. Lloyd, 
and Dr. C. Sourvinou-Inwood, and on individual points or sections to 
Professor A. M. Davies, Dr. N. S. R. Hornblower, Dr. D. M. Lewis, and 
Dr. M. E. Tucker. Mrs. A. M. Cripps kindly typed much o f the m anu
script, and I am particularly grateful to M r. R. W. B. Burton for his care
ful scrutiny of the proofs. For financial aid I thank the Craven 
committee, the Provost and Fellows of Oriel College, and the Faculty 
Board of Literae Humaniores in Oxford. My greatest debts are to Hugh 
Lloyd-Jones, for inspiration and encouragem ent, and, for reasons too 
various to mention, to my wife Joanna.

R.C.T.P.
Oriel College, Oxford 
November 198 2
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listed below). For other cases those in Liddell-Scott-Jones, A Greek 
English Lexicon,9 Oxford, 1940 (LSJ), have been used, and where this 
too offers nothing an  easily recognizable form has been chosen. Frag
m ents are cited according to the num eration of the following collec
tions: Hesiod, R. M erkelbach and M. L. West, Oxford, 1967; lyric 
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GLP  (see below) and /o r C. Austin, Comicorum Graecorum Fragmenta 
in Papyris Reperta, Berlin, 1973 (in these cases the editor’s name 
is added); M enander, A. Koerte/A. Thierfelder, Leipzig, 1959; 
Hellenistic poets, Coll. Al. (see below). Specific editors are named 
w hen other fragm ents are cited. Hippocratic texts are cited by the 
chapters o f E. L ittré, Œuvres completes d’Hippocrate, Paris, 1839—61, 
w ith references to his volume and page numbers in brackets (L. or 
L ittré). But (H ipp.) Morb. Sacr. is cited by page and line in the edition 
o f  W. H. S. Jones, H arvard, 1923 ( J ) ,  and by section in the edition of
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m only cited are listed below. For other items the abbreviations of LSJ 
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For periodicals the abbreviations of The Oxford Classical Dictionary2 
have been used, with some exceptions and additions that are listed 
below.
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INTRODUCTION

Anyone who has sampled a few of the most commonly read 
Greek texts will have encountered pollution. In tragedy, the 
plague at the opening of the Oedipus Tyrannus is caused by it, it 
precipitates Creon’s repentance in the Antigone, while Orestes in 
the Oresteia, although he is driven to the matricide by the fear of 
one pollution, is seized by another after performing it. In 
history, it plays, perhaps, a larger part than any other religious 
m otif in the austere Thucydides. A Greek state in the fifth 
century, we learn from him, might attribute a natural disaster 
to a pollution it had incurred, and he shows us the Athenians 
expelling the Delians from their island to ensure the purity of 
this religious centre.1 In the fourth century, Aeschines could 
envisage Demosthenes as the ‘demon who pollutes all Greece’, 
and brings it to misfortune.2 A glance at evidence of a different 
kind, inscriptions regulating cult, shows how the concern for 
purity  affected the individual in his everyday religious practice. 
T he threat of pollution is, it seems, the dominating concern of 
the Superstitious M an of Theophrastus.3

M any questions are worth asking about a phenomenon of 
this kind. T he reader of tragedy will wish to know whether he is 
confronted, in pollution, with a literary mechanism or a living 
preoccupation. States intervened in the internal affairs of others 
to ‘drive out the pollution’, or made war on account of it;4 
pollution was usually a pretext, but the historian may be in
terested in the unchallengeable validity assigned to such a 
justification for aggression. The student of Greek values will 
consider how the fear of pollution functions as an inhibiting 
factor in a society whose dom inating values are of a different 
kind. Some have seen here a historical development; thus the 
postulated growth of pollution fears is central to the famous

1 Thuc. 1 .128.1 , 5.1 . C f. 1 .1 2 6 -1 3 5 , 4 .9 7 .2 -9 9 ,3 .1 0 4 .1 -2 ,5 .3 2 .1 for pollution  in this 
author.

2 3 .157  f., an d  often .
3 T h eop h r. Char. 16
4 H d t. 5 .7 2 .1 . W ars: see  pp. 165 fT. below .
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hypothesis that describes the spiritual history of early Greece as 
a transition ‘from shame culture to guilt culture’.5 Still in the 
sphere of values, a question arises about the relation of pollution 
to m orality; the irrationality of the former, perhaps, makes it 
hard  for a rational system of the latter to develop. The religious 
historian may wonder how pollution relates to ‘sin’, prime 
source of religious danger in a different tradition; this question 
becomes of central importance in the case of those alternative 
religions of the Greek world whose goal was salvation and 
principal route towards it ‘purification’. The subject is not 
irrelevant even to the historian of science, since the Hippocratic 
doctor, in seeing ‘im purity’ as a cause and symptom of disease, 
is an heir to the prophet or oracle. The origin of disease raises 
the more general question of how the early Greeks, individually 
and collectively, responded to the afflictions that befell them.

These problems, and more, present themselves to the Hel
lenist from the Greek material alone. Further questions are 
raised by anthropology, which shows that pollution belief is 
closer to being a hum an universal than an idiosyncrasy of the 
Greeks. W hat is it there for? It is not a product of the ill-focused 
terror that perm anently invests the savage mind, because that 
terror is an invention of nineteenth-century anthropology.6 
Does it perhaps shore up those areas of the social structure and 
value system that lack any other sanction? T hat would help to 
explain the central problem of the divergence in these beliefs 
between one society and another. For pollutions that derive 
from involuntary acts, however, an explanation in terms of 
some o ther form of order which men seek to impose on their 
experience will obviously be required. There are rules, too, that 
govern the m inutiae of everyday life. ‘Don’t cut your hair or 
your nails a t a festival’, urged Pythagoras. Can such trivial 
injunctions be related to a broader system of Pythagorean 
order, and how could such a system be explained?

Pollution, then, is a pervasive phenomenon which raises 
diverse questions. The first problem is that of establishing a 
working definition of the thing itself. The title of this book seems 
to announce a precise area of inquiry -  a single Greek word 
denoting, one m ight hope, an easily isolable theme whose clar-

5 D o d d s , C h. 2.
* S ee D ou g las , 11 f.
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ity would be in happy contrast to the ambiguity7 which sur
rounds the concept of pollution in anthropological literature. 
T he hope proves delusive; the mia- word group is applied to a 
diverse range of things, and if one isolates within it a category 
that seems to have real unity, the same criteria that have been 
applied in order to constitute it demand that phenomena de
scribed by different words should also be included. An English 
example will illustrate this simple point: ‘innocent’ thoughts 
associate better with a ‘pure’ mind than does ‘pure’ alcohol. 
Not merely words are involved, of course, but forms of be
haviour — avoidance, expulsion, ablution, and the like. As a 
simple appeal to vocabulary will not serve, some further 
a ttem pt to define what is here understood by pollution becomes 
indispensable. The approach may seem disconcertingly 
scholastic, but it is clear in practice (witness the debate about 
pollution in Homer) that discussion in this area is likely to be 
conducted at cross purposes without an explicit definition of 
terms.

The basic sense of the mia- words is that of defilement, the 
im pairm ent of a thing’s form or integrity. Things that in 
English we term ‘dirty’ are a common source of such defile
m ent, but there are defilements deriving from things that are 
not dirty in themselves, or not deriving from m atter at all. 
Miaind can be used for the pollution of a reputation through 
unworthy deeds, or of truth through dishonesty;8 justice, law, 
and  piety are in danger of defilement.9 This book treats, among 
all the possible defilements to which mia- words could be ap
plied, a  sub-category that is to a considerable extent marked out 
by linguistic usage. The verb miainö is more freely applied, but 
where the noun miasma or the adjective miaros (except in the 
sense o f ‘revolting’) occur, they almost always10 refer to a condi-

7 See e .g . B uxton , 190  n. 2, Λ. S. M eigs, ‘A Papuan Perspective on Pollution’, Man, 
n .s. 13 (1978), 3 0 4 -1 8 .

8 Solon , fr. 32 .3 , Pind. Pyth. 4.100, Eur. Hel. 1000, cf. Pind. Nem. 3. 16 (a citizen’s
d isgrace  ‘d efiles’ his agora), αίσχύνω  sim ilarly used, Horn, II. 23.571, 6.209; 
άπορρνπαίνω , Soph. fr. 314.159 Radt; κηλίόα προσβαλεΐν, Eur. Stheneboea, prologue
37 Γν. A rnim . 0 A esch . Ag. 1669, Sept. 344, Eur. Supp. 378.

10 In H ipp. Flat. 5, 6  (6. 96, 98 Littré) miasmata in the air cause d isease. T h e  reading  
miasma in SE G  xxv  44 7 .6  (Arcadia, 3rd c. BC:) is uncertain, as the editor Dr. G. J . te 
R iele  kindly inform s m e after re-inspection o f the stone (cf. Bull. Épig. 1969 n. 267); if 
correct, it has a secular sense, ‘offence’. Miaros o f  ritual status, LSCG  56, LSS  115 A  10, 
18; o f  r itu a l/lega l sta tu s, SE G  xxvi 1306.25 f.,? Die Inschriften von Ilion 25.86 (M ichel 524  
C 1). It is not used o fe .g . dirty clothes.
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tion th a t has some, and  usually all, o f the following characterist
ics: it m akes the person affected ritually  im pure, and  thus unfit 
to en te r a tem ple: it is contagious: it is dangerous, and this 
d an g e r is not o f  fam iliar secular origin. Two typical sources of 
such  a condition  are contact w ith  a corpse, or a m urderer; a 
po llu ted  rep u ta tio n , on the o ther hand, does not qualify on any 
o f the th ree  counts. A specialization ra ther like th a t o f miasma 
can  be seen in its opposite, katharmos, which tends to be re
s tric ted  to a  lim ited category ofcleansings. W hile kathaiw would 
be the  norm al verb  to use for w ashing a w ound, it would be odd 
(th o u g h  possib le) 11 to speak o f the process as a katharmos·, the 
sacrifice, on  the o ther hand , th a t remedies the desecration of a 
sacred  grove is so described .12 T his is not, therefore, a book 
ab o u t G reek ideas of d irt and  defilem ent in general — a good 
com prehensive trea tm en t o f th a t them e already exists13 — but 
a b o u t certa in  dangerous conditions to which the m etaphor of 
defilem ent is often applied.

T h is  m eans th a t a large am oun t o f evidence on w hat is merely 
‘d isg u stin g ’ is excluded. D isgusting things in English start with 
the  physically  rep u g n an t bu t include w hat is m orally outrage
ous; indeed  it is not clear th a t a thing can be strongly disap
proved  o f w ith o u t becom ing ‘disgusting’. T his is even more true 
in  G reek, in w hich miaros an d  its near synonym  bdeluros are 
am o n g  the  com m onest an d  strongest term s o f abuse. T hey can 
be app lied  to  d irty  hab its — belching at someone, for instance14— 
b u t only in a m inority  o f their uses do they concern w hat is felt 
to be rep u g n an t physically. O ften  it is impossible to give them  a 
p reciser sense th an  ‘v illain’ or, m ore playfully, ‘rogue’. T he 
essence o f disgustingness, however, seems to be deficiency in

11 PI. Soph. 226d — scarcely, in context, evidence for colloquial use.
12 Soph. OC  466.
13 M oulin ier, passim. H is book contains an  enorm ous am ount o f  helpful lexicographi

cal m ateria l. I t  is less strong on the subjects 1 shall attem pt to tackle, cf. V ernant, 
Société, 121—40, H . Je an m aire , R H R  145 (1954), 99—104. It will be clear that my usage 
has n o th ing  in com m on with th a t o f  J .  M . Redfield, Nature and Culture in the Iliad, 
C hicago , 1975, 161 f. and  C h. 5, passim. Redfield here offers a brilliant analysis o f the 
H om eric  sense o f  order, bu t his use o f  the language of purification and pollution to 
describe  it has little justification  in either G reek o r English usage.

14 e.g. A r. Vesp. 914, 1151.
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sham e; ‘d isgusting  and  sham eless/b razen /bo ld’ are constant 
con junctions . 15 T h is  bad  boldness can be directed against one
self o r ag a in st others; thus T im archus, who prostitu ted  him 
self,16 and  M eidias, who w antonly  attacked Dem osthenes, are 
bo th  alike revealing the miaria o f their natu res .17 T ra ito rs and 
law -breakers are miaroi, because it is shamelessness tha t causes 
them  to d isregard  norm al constra in ts . 18 T he miaros is an 
an im a l , 19 lacking the self-control th a t is the first requisite o f life 
in society. T h e  criteria ju s t outlined, however, exclude beastli
ness o f this kind from the category o f pollution. N orm al people 
try to avoid such miaroi, bu t to prevent them  playing some foul 
trick, not from  fe a ro f contam ination . I f  one did try to include all 
‘d isgusting ’ behaviour, pollution would become a category of 
ala rm ing  an d  perhaps vacuous com prehensiveness, since it 
does not seem  th a t in Greek term s disgustingness clings merely 
to a restric ted  set of deviations; any outrageous act m akes its 
p erp e tra to r, viewed in a certain  light, miaros.

11 is n a tu ra l to associate w ith miasma a few other words whose I 
p rim ary  reference is to d irt bu t w hich are also used in connec- ;
tion w ith  contagious religious d an g er .20 M uch m ore im portan t '
is the noun  agos, w ith its adjective enagês, ‘in agos’. Agos, too, it is 
n a tu ra l to associate w ith miasma, an d  no one who has discusssed 
the sub ject o f  G reek pollution seems ever to have thought of 
doing otherw ise; the condition o f agos has all the three 
charac teristics o f  miasma m entioned above, and  can actually be 
referred to as miasma21 (although the relation is not fully re
ciprocal). I t  should be em phasized, however, tha t the partial

15 e.g. Ar. Eq. 304, Pax 182—4, Ran. 465 f., X en. Hell. 7.3.6, Dem. 8.68, 19.17, (cf. 
μιαρώς , ‘sham elessly’, 21.69); a t least 15 further instances occur. Theophr. Char. 11.1. 
defines βόελνρία , if  the M SS are right (Diels changed παιδιά  to άναίδεια), as 'b latan t 
and  reprehensib le je s tin g ’; this is the thing in its m ildest form.

16 See A eschin. 1, passim. T h e  link w ith πορνεία  e.g. 54,88, 192, Dem. 19.287. Sexual 
perversio r, .Arschin. 1.70; sexual violence, Dem. 19.309. H aving an erection, Ar. Lys. 
989; m aking advances, Ar. Plut. 1069. βόελνττομαι as proper response to the sexually 
im pure, A r. Eq. 1288.

17 C onnection  w ith άσέλγεια and  νβρις: e.g. Dem. 21.98,123,143; 47.81; Isae. 5.11.
18 T reachery : e.g. A r. Ach. 182, Eq. 239; D inarch. 3.18. Lawlessness: Andoc. 1.122, 

Isae. 8.42, Dem. 25.27, 35.26.
19 Dem. 25.58, 43.83, 45.70 (άγριος), 58.49, D inarch. 1.50.
20 Principally  μνσος, κηλίς, λϋμα, χραίνω.
21 Cf. Aesch. Supp. 375 w ith 366, 619. For the respective consequences offlgoi and 

miasma cf. A eschin. 3.111 and Soph. Ο Γ 2 5 -3 0 .
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overlap  betw een the two concepts is perhaps due to a converg
ence ra th e r th an  to a real sim ilarity  in origin. O n  this view they 
w ould  be two d istinct forms of contagious religious danger, 
c rea ted  by different acts and  to some extent conceived in diffe
ren t ways, w hich were assim ilated because for the outsider their 
p rac tica l consequences were the sam e. In  sem antic origin, cer
tain ly , there  seem s to be no resem blance between the two terms. 
T h e  etym ology o f agos is controversial, bu t it now seems most 
p ro b ab le  th a t anc ien t scholars were right to connect it with 
the  hag*- root (hagnos, hagios) whose sense is ‘to be revered, 
sac red ’ .22 Even if the etym ological connection is fallacious, it is 
p lausib le  th a t G reeks of the classical period im agined it to exist, 
an d  ce rta in  th a t they did not regard  ‘pollu tion’ as the basic 
sense o f agos. T h e  decisive text is the passage in the Oedipus 
Tyrannus w here the chorus refer to C reon, who has invoked upon 
h im self a  terrib le  curse should he prove guilty, as enagês,23 There 
is no th in g  pollu ted  abou t C reon, bu t he is ‘sacred’ in the sense 
th a t he has su rrendered  him self conditionally to the gods who 
will pun ish  him  if his oath  proves false. (In  L atin  too an oath is a 
form  o f self-consecration.24) I f i t  does, he will become enagês not 
conditionally  b u t absolutely, and  for outsiders, who will avoid 
him  for fear o f sharing  his punishm ent, his ‘sacredness’ will 
am o u n t to pollution. In  different language we find the same 
concep tion  of perilous consecration in an expression like ‘I have 
freed m yself from Zeus of xenoi to m ean ‘I have satisfied my 
ob ligations as a xenos’,25 or in the Eum enides’ claim in 
A eschylus th a t O restes, who has offended against them , is 
‘co n secra ted ’ to th em .26 I t  m ay even be th a t in Elis in the sixth

22 Sec P. C h a n tra in e  and O . M asson in Sprachgeschichte und Wortbedeutung, Festschrift A. 
Debrunner, Bern, 1954, 85 -107 , for a valuable full discussion; cf. V ernant, Société. 
134 -40 . B urkert, GR  405 denies the connection but adm its sem antic interference 
betw een the two stem s. For the rival derivation from Sanskrit ‘a g a s \ sacrilege, sec e.g. 
W illiger, 19 ff.; its p roponents are required , inter alia, to separate εναγής from εναγής, 
an d  έναγίζω  from its synonym s άγίζω  and  καθαγίζω , and can make nothing οί αγος =  
piaculum in Soph. Ant. 775 and  fr. 689 (puzzling adm ittedly on any view). For a difficulty 
cf. p. 7 n. 31, below.

23 656, cf. 647,653. καθιερόω in a sim ilar context, Dem. 49.66.
24 Caput votis obligare, H or. Carm. ‘2.8.6; exsecrari, cf. Fugier, 235.
25 PI. Ep. 7, 329b, cf. Eur. Flee. 345 πέψενγας τΰν έμάν ΊκέσιονΔία.
26 Eum. 304 καθιερωμένος; O restes in 451 protests that he is now deconsecrated.
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cen tu ry  a decree o f  outlaw ry could be expressed in the form ‘Let 
him  go aw ay to Z eus .’27

In  several o th er passages agos appears as the sanction in a 
curse. T h e  ‘P lataea o a th ’ specifies ‘Let there be agos for those 
who have sw orn should they transgress their o a th .’28 W hen 
H erodotus says th a t anyone who obstructs a p articu lar right of 
the S p a rtan  kings is ‘held in the agos’, he is probably referring to 
a public curse regularly pronounced against offenders of this 
kind; ‘held in the agos’ is closely parallel to the com m on expres
sion ‘held in a /th e  curse ’.29 T h e  offender, it seems, is subjected 
to a perilous consecration. T h e  archaic Rom an institu tion  of the 
leges sacratae has often been com pared, by which crim inals were 
d ec lared  ‘sac red ’ to the god they had  offended.30 T hey were 
consecrated  only in the sense th a t they were m ade over for 
pun ishm en t; from the point o f view of hum an society they 
becam e outcasts, to be killed w ith im punity. Agos and enagês are 
often construc ted  w ith a god’s nam e in the genitive ,31 which 
seem s to correspond to the dative o f the leges sacratae indicating 
the god to w hom  the offender is m ade over. This genitive is not 
found w ith  w ords like miasma whose basic sense is defilement. 
W here agos is not the sanction to a  curse bu t occurs as a result of 
sacrilege, the consecration presum ably occurs spontaneously .32 
T h e  parallel is evident between the offender who, becoming 
enagês, is ab strac ted  from hum an  society and consigned to the

27 SO D I  1153 ( =  M ichel 194, Schwyzer 415, Buck 63), as interpreted by Latte, H R  
6 2 -4 . O n the consecration o f  the dekatos in the Cyrene cathartic inscription see 
A ppendix  2.

28 P. S iew ert, Der E id von Plalaiai, M unich, 1972, p. 7 lines 50 f. For enagês in a  curse 
see A eschin. 3.110, 12 1 ; agos? = curse, Soph. Anl. 256.

29 H d t. (5.56, cf. Solm sen/Fraenkel4 52.9, 54 A 20 f., M /L  30 B 34, PI. Leg. 881d, 
Polyb. 12.6b.9.

30 B ibliography in O gilvie’s notes on Livy 3 .55 .5-7; add Fugier, 236 IT. See too RAC 
s.v. Anathema, on a com parab leJudaeo-C hristian  institution.

31 (A esch.) Sept. 1017, T huc. 1.126.2, 128.1—2, Aeschin. 3.110. It m ust be adm itted 
th a t the construction  o f the noun agos often presents a problem  on the C hantraine/ 
M asson theory. W hile one expects the offender to be ‘in the agos’ (H dt. 6.56, and 
enagês), in fact he him self is often virtually equivalent to the agos (Soph. O T 1426, Thuc. 
locc. cit., H dt. 5.72.1, A rist. Ath. Pol. 20.2), or an agos ‘happens to’ him  (Aesch. Supp. 
376, H d t. 6.91.1, P la taea  oath). Aesch. Eum. 167 has an άγος αιμάτων. C han traine/ 
M asson would p resum ably  have to explain these usages as an assim ilation in construc
tion to miasma.

32 Cf. D ürkheim , 320, ‘Every profanation implies a consecration, but one which is 
d readful, both for the subject consecrated and  for those who approach h im .’
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gods for pun ishm ent, and the anim al which, in the form of 
sacrifice know n as enagizein, is b u rn t whole for a  god with no 
share  left for the hum an  w orshippers.

D iverse though  they are in origin, miasma and agos do, as we 
have noted , overlap in usage. Every agos is probably also a 
miasma, an d  agos is often constructed  as though it m eant pollu
tion ra th e r th an  som ething like ‘avenging divine power’.33 It 
seem s, how ever, that, a t least in the early period, not all 
miasmata a re  age. W hile certain  unavoidable physical conditions 
are  miasmata, agos is a product o f avoidable even if involuntary 
transgression . A corpse, for instance, diffuses miasma, butagiwis 
only c reated  if  a survivor denies it the divinely sanctioned right 
o f  b u ria l.34 T o  create agos, the offence m ust probably  be directed 
ag a in st the gods o r their rules, as sim ple m urder seems not to do 
so, w hile m u rd e r a t an  a lta r certainly does.35 I t sometimes 
seem s as if w ha t causes agos is sim ply contact between miasma 
an d  the sacred. T h e  historical instances recorded in H erodotus 
an d  T hucyd ides all take the form of killing in violation of 
san c tu a ry . V iolation of sanctuary  w ithout bloodshed, however, 
is spoken o f as agos in Aeschylus,36 and there is no connection 
betw een the agos invoked in an  oath  or curse and  polluting 
objects. T o  defile a sacred place by introducing miasma is one 
w ay, b u t one way only, of incurring  that perilous consecration 
w hich  seem s central to the idea o f agos.

I t  was suggested earlier th a t miasma and agos are perhaps in 
orig in  two theoretically  d istinct forms of com m unicable religi
ous danger. T h e  m ost im portan t difference concerns the rela
tion o f the  tw o to the gods. T o miasma gods seem irrelevant; it is a 
d angerous d irtiness th a t individuals rub  off on one another like 
a  physical ta in t. Agos by contrast has its source in a sacrilegious

33 See p. 7 n. 31.
34 Soph. Ant. 256 (w here, however, the m eaning ‘curse’ also seems possible, cf. the 

scho l.’s reference ad  loc. to Bouzygean curses), (Aesch.) Sept. 1017.
35 H d t. 6.91.1, T h u c . 1.126.2, 128.1—2.1 f a  m urderer enters a sacred place, the place 

incurs agos, Aesch. Eum. 167. For agos used o f  plain m urder, however, see Aesch. Cho. 
635 (a com pelling conjecture), Soph. O T  1426: in both cases the extrem e horror of the 
deed p erh ap s evokes the m ore charged w ord. From  the 4th c. agos and  enagës become 
v irtu a l synonym s o f miasma and  miaros: T heophr. ap. Porph. Abst. 2.29, p. 159.12 N., 
A lexander ap. D iod. 18.8.4, Polemon ap. M acrob. Sat. 5.19.26, Ap. Rhod. 3.203, 4.478, 
A nth .P al. 14.74.2.

36 Aesch. Supp. 375.
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act, an d  the enagës, as the a ttached  genitive suggests, is in the 
grip  o f  an  avenging power; the reason for avoiding him is not 
I car o f con tam ination  b u t to escape being engulfed in the divine 
p un ishm en t th a t aw aits him . W e encounter here a crucial 
am bigu ity  in  w hat is understood by the term  pollution. While 
som e Scholars th ink  of it as the im personal taint, analogous to 
d irt or an  infectious disease, o thers regard shared danger rather 
I lian the m etap h o r o f contam ination  as the essential. T his could 
be rep h rased  to say th a t one group confines pollution to miasma 
i ii the stric t sense, while the o ther also includes agos. It would be 
possible in these term s to offer a com prom ise solution to the 
notorious problem  of pollution in H om er; while miasma cannot 
he show n to be presen t in him , agos (not the word, bu t the 
experience) he undeniably  recognizes.37

Agos seem s, in fact, to provide m iddle ground betw een two 
sources o f  religious danger th a t are sometimes supposed quite 
d istinc t, an d , in som e cultures, m ay actually  be so —on the one 
I land , im personal pollution, an d  on the other, the anger of a 
personal deity . O n e  reason for draw ing  this distinction may be 
the feeling th a t belief in divine anger is prim itive bu t com
prehensible , while belief in pollution is wholly irrational. But, 
even though  pollution m ay operate ‘with the sam e ruthless 
indifference to motive as a typhoid germ ’,38 divine anger is not 
alw ays m ere  discrim inating. T here  is no point in avoiding 
polluted sh ipm ates before pu tting  to sea, only to fall in with 
o thers the gods are angry with; you will finish at the bottom  just 
I lie sam e .39 T h is  is why the enagës, who is consecrated to an 
avenging god, becomes in practical term s polluted. Divine 
anger, agos, and  miasma can become inextricably intertw ined. In 
A eschylus’ Supplices, we find the consequence of disregarded 
supp lication  expressed ,40 som etim es in close jux taposition , as 
miasma, agos, the ‘w rath  of Zeus o f S upplian ts’, the hostility of 
I he ‘all-destructive god’ from whom  even the dead are not free,

37 L loyd-Jones, 74 f.
38 Dod,ds, 36.
39 Shipw reck is caused by, in general terms, injustice (Horn. Od. 3.133), impiety 

(Aesch. Sept. 6 0 2 -4 ), pollution (Ant. 5. 82, Eur. El. ! 350). Specific causes arc sacrilege 
(Ajax an d  C assan d ra , O dysseus’ com panions and cattle o f  sun), perjury (Kur. El.
I 355), an d  b lood-guilt (A nt. 5.82). For m uch further evidence see W achsm uth, 265— 
71.

40 See 366, 375 f., 385, 414-16 , 478, and for juxtaposition  616-20 .
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an d  the presence of an avenging Zeus perched on the roof-top, 
p erh ap s po llu ting4’ and  certain ly  dam aging the house. T he 
sam e convergence can be seen on the ritual level. In  theory 
sacrifice an d  purification m ay seem to be d istinct operations, 
the  one in ten d ed  to appease a deity and  the o ther to efface an 
im personal pollution. In  practice, w hat is spoken of as a puri
fication often takes the form o f a sacrifice,42 while the effects of 
d iv ine anger, a t least w hen it m anifests itself as a disease, can 
som etim es be w ashed aw ay .43

As a result, it becomes ex traordinarily  hard  to draw  lines of 
d em arca tio n  betw een pollution and  the consequences of divine 
anger. Religious danger is alm ost always potentially com m unal 
in G reece; a pun ishm en t th a t is confined to the guilty parties 
deserves special com m ent.44 I t  m ay be more natu ral to envisage 
the  m u rd erer, for instance, as endangering his associates, and 
the  p erju re r his descendants, bu t the o ther form of contam ina
tion  is possible in both  cases.45 I f  the consequences of different 
offences had  once been m ore distinct, they had been assim ilated 
by the  d a te  o f m ost o f our sources to an  extent th a t makes them  
now  alm ost inextricable. T h ere  is no question of formal ‘puri
fica tion’ from  the consequences of perjury ,46 bu t nor is there 
from  tem ple-robbing , and  the tem ple-robber is certainly 
enagës,47 It is very hard , therefore, to separate from pollution any 
situ a tio n  w here breach  o f a religious rule has created danger. As 
the  ch a p te r  on sacrilege will show, quite m inor violations of 
san c tity  a re  ‘pollu tions’ both  in the sense of causing com m unic
ab le  danger, an d  in th a t o f requiring  ‘purification’. T o  unite all 
these situations in an  undifferentiated category o f pollution

41 So the M S in 650, bu t see Page's critical note.
42 H d t. 6.91.1, Soph. O C466—92, Eur. H F 922  fT., with M oulin ier,88, R udhardt, 270, 

Paus. 1.34.5 εστι ό ί καθάρσιον . . .  θύειν, below, p. 209 on Epimenides. Such cathartic 
sacrifice could be  denoted  by a  distinctive use o fέκθνομαι, H dt. loc. cit., Eur. fr. 912.12 
(w ith object o f  the god appeased), T heophr. Char. 16.6 (a certain  conjecture). Cf. 
J .  C a sab o n a , Recherches sur le vocabulaire des sacrifices en grec, Aix-en-Provence, 1966. 96 f ;  
th e re  w ere ίεροποιοι έπι τα έκθύματα  in A thens, Arist. Ath. Pol. 54.6, and for έκθνσίαι in 
D elos see B runeau, 286—8. An εκθνμα m ay well have differed from the characteristic 
form  ol O ly m p ian  sacrifice, but the point rem ains that this is a deistic rite.

43 Sec C h . 7.
44 D iod. 15.49.6, Plut. Timol. 30 .7 -9 .
45 e.g. Eur. El. 1355, Hipp. 1379.
4‘ B ut lor the inform al possibility see O v. Fast. 5.681 f ,  cited .4«/.«. Chr. 6(1950), 73.
47 e.g. D iod. 16.60.1.
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would be unacceptable; the language of defilem ent is more 
na tu ra l in som e cases th an  in others, and will no t always have 
I lie sam e im plications. I t  seems better, however, to operate with 
.i concept th a t is flexible and , a t its edges, ill-defined, than  to 
im pose a dem arcation  by force. C are will have to be taken in 
d eterm in ing  w hat, in a particu la r case, the label ‘pollution’
• ictually  m eans.

The p artia l convergence betw een miasma and  a word whose 
etym ological connections seem to be with sacredness does not 
Mipport the often repeated  paradox  th a t ‘the sacred is a t once 
“ sac red ” an d  “defiled” ’, because ‘in the savage m ind the ideas 
o f holiness an d  pollution are not yet differentiated ’.48 These 
< laims are based on the Polynesian taboo, which does in fact 
unite sacred  things and  ritual im purity  w ithin the single cate- 
g( >ry o f p ro h ib itio n ;49 no word is available to indicate the special 
sta tu s o f the one, it is said, w hich is not also applicable to the 
o ther. I t  has come to be recognized, however, th a t taboo is 
.i specialized phenom enon qu ite  unsuitable for the indis
crim inate in terna tional application tha t it has often received .50 
( lertainly, in G reek as in o ther religions, there is a sim ilarity 
betw een sacred  and  im pure objects in tha t both  are subject to 
restric tions .51 In  different contexts the one adjective hosios, in its 
sense o f ‘safely available for profane use’, can indicate freedom 
from e ither consecration or pollu tion .52 T here is, however, no 
difficulty in G reek in distinguishing between the source of 
restric tion  in the two cases; a sacred law spells ou t w ith welcome 
clarity  the  th ree estates o f the world as ‘sacred, profane, and 
po llu ted ’.53 A  G reek would be puzzled by the suggestion that 
t here is any th in g  im pure abou t the sacred, or vice versa. As we 
have seen, im pure things are miasmata, not age. T h e  sacred is 
indeed contagious, in the sense th a t the offender falls into the 
pow er o f the offended god; but, although he becomes danger
ous, an d  thus ‘pollu ted’, for the outsider, it is not pollution

48 M . E liade an d  J .  G. Frazer, cited by Douglas, 18,20.
49 S teiper, 33—6.
50 S teiner, passim, esp. 35.
51 Cf. T . O . Beidelm an, \V. Robertson Smith and the Sociological Study o f Religion, Chicago,

1974, 62 f.: ‘he saw th a t the concepts o f  holiness and pollution both depended upon 
restrictive rules o f  avoidance, and th a t formally these prohibitions were alike.’

52 See A ppendix  1.
53 L SS  115 A 9 f.
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in  the god b u t avenging pow er th a t makes him  so. In Latin, 
even the lim ited  connection between ‘sacred’ and  ‘accursed’ 
con ta in ed  in the  use o f sacer in the leges sacratae cam e to be 
puzz ling ;54 sim ilarly  in G reek, if the etymological link of agos 
w ith  hag- is correct, differentiation occurred early, through the 
loss o f  the  asp ira te , betw een beneficial and destructive forms of 
consecra tion .55

T h e  tw o w ords th a t have been given such prom inence so far 
a re  no t especially com m on. W hole literary genres can be found 
from  w hich one o r the o ther is virtually absent. T h e  verb miainö 
is m ore often found in relation to pollution than  the noun 
miasma, an d  the com m on way of saying ‘po llu ted’ is simply ‘not 
c lean ’ (katharos). O ften the language used in relevant contexts is 
th a t  o f  hosiä, w ha t is religiously safe, ra ther than  specifically that 
o f pu rity . I t  is as a focusing device tha t the words agos and 
miasma have here been given alm ost em blem atic significance. 
B ut alongside them  can be set another distinctively religious 
w ord  w hich by con trast is very common. Hagnos m eans ‘pure’, 
b u t has no etym ological connection w ith physical cleanliness.56 
T h u s, th ough  pollution is elusive, purity  stands forth palpably; 
an d  the clear reality  of its opposite helps to justify  the kind of 
defin ition  o f pollu tion th a t we have adopted.

T h e  deficiencies in the evidence for our knowledge of Greek 
po llu tion  belief will repeatedly be apparen t. T h e  gravest conse
qu en ce  o f the s ta te  o f the evidence is tha t it has been impossible 
to cen tre  this study  on a particu la r time and place. A historical 
an d  geographical synthesis becomes inevitable because no one 
s ta te  offers a corpus of contem porary  docum ents, homogeneous 
o r not, sufficiently dense to form a basis for a  synchronic local 
study . E ven fifth-century A thens, for which literary evidence 
is com paratively  ab u n d an t, offers little forensic oratory, few 
accoun ts o f re levant behaviour, and  alm ost nothing by way of 
explicit codes o f  rules. T he perils of such a synthesis are obvi
ous. P lace m atters; the Greeks were not a hom ogeneous cultural 
m ass, an d  d id  no t see them selves so. Several historical instances 
show  th a t the Spartans, for instance, were ready to respect

54 See M acrob . Sal. 3.7.5; cf. YV. VVarde Fowler, Roman Essays and Interpretations, 
O xford , 1920, 16 f.

55 B ut on the  ancien t lexicographers’ belief in am biguous w ords see Appendix 1.
56 See pp. 147 if.
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religious claim s (such as tha t o f the festival calendar) even to 
tlieir own obvious detrim ent. Across the boundary in Argos, 
however, lived m en fertile in legalistic devices for evading religi
ous obligations, and  quick to  exploit to their own ends their 
neighbours’ p ie ty .57 T im e m atters even more; the passage from 
the w orld th a t seems to be im plied by Hom er, w here the effects 
o f literacy are scarcely perceived, and  the com m unity has few 
claim s as aga inst the individual household, to the society whose 
adm in istra tive  com plexities are  laid ou t in A ristotle’s Constitu
tion o f the Athenians, did not leave religious values unaffected. 
It is obvious, for instance, th a t the im plications o f a belief like 
I hat in collective punishm ent change drastically when the col
lectivity th rea ten ed  is no longer a village com m unity, where 
everybody could know everyone else, but the city of Athens, 
conventionally  reckoned by the Greeks as containing 30,000 
citizens. T h e  ac tua l range o f regional and tem poral variation in 
pollution beliefs will certainly not have been captured  in this 
book, b u t the effort has been m ade to present as differentiated a
I »icture as the evidence perm its.

A nother delicate synthesis is tha t between different classes of 
ev idence .58 T h e  noun miasma, ubiquitous in the tragedians, does 
not occur a t all in H erodotus, Thucydides, or X enophon. This 
m ight be taken  to prove tha t the w ord’s stylistic level is too high 
lor prose, th a t the concerns o f tragedy are unreal, or sim ply that 
tragedy  an d  history trea t different areas of experience. The 
sta tu s o f im aginative literature as evidence is, in fact, a particu 
lar problem . M odern  social historians view such evidence with 
suspicion; court records, not extrapolations from Shakespeare, 
form the  backbone of a classic m odern study of English popular 
religion .59 L iterary  texts can only  be safely exploited, it m ight be 
argued , to illustra te  the hum an implications of beliefs and 
a ttitu d es  the  existence and significance of which can be inde
penden tly  established. Classical scholars, whose knowledge of 
subjects like pollution derives largely from their reading of 
tragedy, have tended to be less cautious, partly  because a lterna
tive sources of inform ation on these subjects are hard  to find.

57 See pp. 154 f.
58 Cf. Dover, 8—33; excellent rem arks on the relevance o f  literary purpose in Lloyd- 

Jones, 76 f.
59 K. T hom as, Religion and the Decline oj M agic, London, 1971.
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T h ere  are  m ost delicate problem s here, and some differentia
tion is requ ired . W orks o f a rt m ay convey incidental factual 
inform ation  th a t need not be m istrusted. W e learn from 
S hakespeare th a t the cold m aids o f England give the nam e of 
‘d ead  m en ’s fingers’ to certain  flowers, and tragedy contains a 
good deal o f reliable inform ation abou t m atters of cult. W here, 
on the o th e r hand , a religious m otif has an obvious function in 
the m echanics o f the plot, like the ghost in Hamlet or the plague 
in the  Oedipus Tyrannus, no m ore can be inferred than  that the 
m o tif was com prehensible to the audience; neither audience nor 
p layw righ t need be com m itted to belief in the phenom enon. 
Religious them es th a t are em bedded in the outlook of a work are 
h a rd e r to assess. ‘T h inking  m ore than m ortal thoughts’, ‘envy 
o f the gods’, ‘the family curse’: these, we believe, are prime 
religious dangers in the ‘archaic world view’. Yet it is chiefly 
th ro u g h  lite ra tu re  th a t we hear of them; we scarcely know w hat 
th e ir correlates m ay have been in the everyday experience o f the 
fifth -century  A thenian  who was so often invited to reflect on 
them  in the tragic theatre.

T h e  sp ec ta to r of tragedy was also the spectator of comedy, 
an d  it is instructive to com pare the world-views of the two 
genres. D ivine ju stice  m ay in tragedy often be an  obscure ideal 
in hopes o f w hich m en grope in pain; the gods of O ld Comedy 
are  decen t sorts, who do their best to keep erring hum ans on the 
rig h t tra c k .60 T hey  punish  w rongdoers,61 bu t theirs is no savage 
ju stice ; unlike the Dionysus o f Euripides, they can forgive a 
tem p o ra ry  aberra tion , and  a hum ble plea for pardon will not 
find them  a d a m a n t .62 T his is a world against which no gran
diose resen tm en t is possible, and  those who display it  are ex
plicitly  m arked  by their language as in truders from the tragic 
stage: Ό  savage god, o destiny . .  Λ 63 C om edy’s nearest equiva
len t is undignified  grum bling: ‘Some god’s got the house into a 
p ro p e r m ess .’64 Erinyes are known from literature, not life,65

60 A r. Sub. 5 8 7 -9 . T his is the standard  civic view, cf. Solon, fr. 4 (an influential text), 
fr. 11 .1 -2 , Dem . 1.10,2.1, 18.153, 195, 19.254-6, Aeschin. 3.57, 130; w ith ‘luck 'instead 
o f  gods, Deni. 1.1, 4.12.

Ar. Nub. 3 9 5 -7 , 1458-62, Thesm. 668-85 , Ran. 148-50.
62 A r. Nub. 1478-80, /V v668 f., cf. Vesp. 1001 f.; contrast Eur. Bacch. 13+4-9.
63 Ar. Sub . 1264, cf. Pax 1250, Thesm. 1047, Ran. 310. 64 Ar. Vesp. 1474 f.
65 Ar. Plut. 423, cf. Aeschin. 1.190, T im aeus 566 FGrH  Ir. 55; underworld punish

m ents too are  known from art, Dem. 25.52.
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and the big w ords w ith w hich tragedy speaks o f crim e and  
p un ishm ent acqu ire  here m ore hom ely m eanings.66 In  a fourth- 
( cn tu ry  com edy, the ‘curse o f the Pelopidae’, typical tragic 
ι hem e, will be a conception to laugh at, and  the only alastores, 
polluting dem ons, who are recognized will be m en -  
philosophers, for instance, who too little appreciate the value of 
pleasure .67 W hile in high lite ra tu re  the seer is always righ t,68 in 
com edy he is alw ays w rong .69 Not ju s t comedy saw a cleft 
betw een tragedy and  the fam iliar world. W hen, in the fourth 
century , an  o ra to r m ounts unaccustom ed religious or em otional 
heights, his opponen t will d raw  him  back by an accusation of 
Iragddia, or sh am .70 I t is in continuation of this usage tha t the 
h istorian w ho detects unreal patterns o f divine vengeance in the 
events he records is accused o f com posing ‘tragic’ h istory .71

’ 1’hese facts do not, of course, expose the tragic world-view as 
m ere m elodram a. I f  some o f its religious preoccupations 
•.crmed unreal in the fourth century, they m ay not have done in 
ι lie fifth; an d  the relation o f com edy to tragedy is not th a t of real 
life to ‘lies o f  poets’, bu t of one polar extrem e to an o th er .72 W hat 
ι loes em erge is the crucial influence of a  literary w ork’s genre in 
d eterm in ing  the religious em phasis it contains. C ertainly there

also scope for large diversity w ithin a genre (Iliadand Odyssey,
I lom er and  the epic cycle, the three tragedians), bu t works of
I lie sam e genre, because they have a  common subject-m atter 
and, in A risto telian  term s, a com m on aim, are liable to focus on 
sim ilar areas o f experience and  belief to the exclusion of others.
II one consults works o f different genre for inform ation about 
ideas o f fate, or the continuing influence of the dead on hum an 
life, one receives answ ers that, if  not contradictory, are a t least 
notably  different in em phasis. T hus it is particularly  dangerous

“  άλιτρία, villainy, Ar. Ach. 907; άτηρός, impossibly troublesom e, Vesp. 1299; 
/ ρ ι ννων άπορρώξ, a real old curm udgeon, Lys. 811.

47 X enarchus, fr. 1.3 ap. A th. 63 f; cf. Baton, fr. 2.5; M oulinier, 266.
** P oulydam as in the Iliad, Teiresias in Soph. OT, Anl., Eur. Bacch.
4# Ar. Pax 1047 fi'., A t. 521, 959 fF., C ratinus, fr. 57,62, Callias, fr. 14, Eupolis, fr. 211,

112, E p icharm us, fr. 9, ‘A ristoxenus’ ap. H ephaest. 8.3.27 C onsbruch (Kaibel, CGF, 
|. 87); cf. L loyd, 1 7 n .4 1 .

70 LSJ, s.vv. τραγψόία, τραγωδέcp.
71 O n P lu ta rch ’s derogatory use o f Iragikcs see P. de Lacy, AJP  73 (1952), 159-71,

ill id, sum m arizing  the debate  on ‘tragic history’, F. W. W albank, Polybius, Berkeley, 
1972, 3 4 -9 , w ith references.

72 Arist. Poel. 1448b 24 IT.
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to base hypotheses of cu ltura l change on works of different 
cen tu ries th a t belong to different genres. T he belief that pollu
tion  fears settled  over G reece like a cloud in the post-Hom eric 
period  is largely based on a  com parison betw een two separate 
genres, eigh th- or seventh-century epic and  fifth-century 
tragedy ; b u t the prom inence of m urder pollution in tragedy is a 
consequence o f its preferred subject-m atter, and  the phenom e
non  th a t requires explanation is not an upsurge of pollution 
fears b u t the  em ergence o f a genre th a t so extensively explored 
the  consequences of violence w ithin the family. If  we take a 
fifth -century  genre whose aim s are closer to the epic, the choral 
lyric o f P indar, we continue to find pollution fears as incon
sp icuous as in H om er, while it is possible to read right through 
the  w orks o f X enophon and  scarcely become aw are tha t such a 

1 th in g  exists. T h e  evidence o f one genre needs to be controlled by 
com parison  w ith  th a t of others, literary and non-literary. W hen 
th is is done, som e conceptions best known from high literature -  
god-sen t delusion, for instance — do tu rn  out to occur, in slightly 
a lte red  guises, a t every level.73

T h e  spasm odic appearance o f pollution in literature raises a 
final an d  m ore general po in t o f m ethod. I t  is not ju s t in literary 
tex ts th a t pollution fears surprise now by their presence, now 
th e ir  absence. In  the late seventh century, the great A thenian 
fam ily o f the A lcm aeonids incurred a celebrated pollution .74 
T h ey  w ere tried  and  exiled, and  the very bones of the dead 
m em bers expelled. M ore th an  h a lf a century later, Peisistratus, 
la te r  the ty ran t, m arried  an  A lcm aeonid girl for political 
reasons, b u t was unw illing to beget children from the polluted 
stock; w hen the g irl’s father, M egacles, learn t o f the insult, a 
crisis in th e ir alliance resulted. At the end of the sixth century, 
the  S p artan s arrived in A thens to expel the Alcmaeonid 
C leisthenes and  his followers; their motives were political, but 
the p re tex t was to ‘drive ou t the agos’. T he ta in t still clung to the 
slightly  A lcm aeonid Pericles, and  was exploited against him  by 
S p a rta  in 432. Yet the A lcm aeonids had been able to re-

73 F or com ic ate see p. 14 n. 62; for history (H dt. aside), X en. Hell. 6.4.3, A i t .  Anab. 
2.7.3; for o ra to ry , (Lys.) 6.22,27,32, Aeschin. 3.117,133, Dem. 9.54; ate as a 
m echanism  o f d ivine punishm ent, Andoc. 1.113, Lycurg. Leoc. 91—3, Dem. 24 .1 '11.

74 See H d t. 1.61, 5 .6 2 -3 .1 ,5 .7 0 -2 ,6 .1 2 6 -3 0 , Thuc. Γ. 126-7, Arist. Ath. Pol. 20.2; cf.
D avies 3 6 8 -8 5 .
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instate them selves in A thens not long after their trial; the same 
M egacles w hose d augh ter Peisistratus spurned was him self 
i hosen as son-in-law  by C leisthenes o f  Sicyon, in preference to 
I lie finest m en o f Greece; a t the end o f the century, the great 
lem ple a t D elphi, hom e of the pu re  Apollo, was built with funds 
provided by the tain ted  family. In  this case, it seems that 
pollution h ad  soon ceased to be an  actual source of religious 
anxiety, and  becom e instead an  inherited disgrace, one factor 
■ iniong o thers in the general repu ta tion  of the family, which 
enem ies w ould denounce and  friends ignore. T he explanation 
here is prim arily  political, b u t o ther factors too could cause 
i oncern  ab o u t pollution to ap p ear spasm odic or unpredictable.
I he ind iv idual was most sensitive to the added th rea t when he 

was m ost endangered  in o ther ways; thus we find fear o f pollu- 
lion, like m any  o th er religious concerns,75 a t its most intense in 
connection w ith  seafaring. T h e  consequences m ight prove that 
.i p a rticu la r act, merely doubtful in itself, was in fact polluting, 
or th a t an  agos w hich m en hoped had been ‘sacrificed o u t’ was 
slill active. T h e  Greeks expressed som ething like this through 
I he m etap h o r o f a pollution th a t ‘sleeps’ and then ‘wakes up ’.76 
I )uring  Sophocles’ Oedipus al Colonus, the chorus are half 
I >ersuaded th a t their initial revulsion was wrong and O edipus is 
not a th rea ten ing  person; but, when a terrifying thunderclap  is 
sudden ly  heard , they at once suppose that the consequences of 
associating  w ith the polluted have caught up with them .77 T he 
A then ians seem  to have observed their fortunes during the 
P eloponnesian w ar in order to evaluate their policy of religious 
I inkering w ith  Delos; if battle  w ent ill, the right formula had not 
yet been found .78 T h e  im plications o f all this for m ethod are 
easily seen. A n account of pollution beliefs will be sterile and 
unreal unless it considers the com plicated process by which 
belief is tran sla ted  into behaviour.

75 W achsm uth , passim.
76 Aesch. Eum. 280, H dt. 7.137.1.
71 1482-4.
78 T huc. 5.32.1.
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PURIFICATION: 
A SCIENCE OF DIVISION

In  the longest ex tan t analysis of the activity called kalharmos, 
P la to  in the Sophist presents it as an  aspect of the ‘science of 
d iv ision’. O f  the kind o f division th a t retains w hat is better but 
expels the worse, I do know the nam e . .  . every division of that 
k ind is universally  known as a purification .’1 T he purifications 
envisaged here by Plato are purely physical -  washing, carding 
o f wool, an d  the like — bu t such physical acts of division are 
read ily  an d  unconsciously exploited to create divisions of a 
d ilferen t kind. W e see this from D ickens’s lawyer M r Jaggers:

1 embrace this opportunity of remarking that he washed his clients 
oil', as if he were a surgeon or a dentist. He had a closet in his room, 
fitted up for the purpose, which smelt of scented soap, like a per
fumer’s shop . . .  When I and my friends repaired to him at six o’clock 
next day, he seemed to have been engaged on a case of a darker 
complexion than usual, for we found him with his head butted into 
this closet, not only washing his hands, but laving his face and 
gargling his th ro a t. . .

A nd again , afte r a d in n er party , ‘I found him in his dressing 
room  su rrounded  by his stock of boots, already hard  at it, 
w ash ing  his h ands o f us.’2 M r Jaggers, therefore, a m an whose 
im perious control of his environm ent Dickens emphasizes, 
sep a ra ted  the different areas o f his experience by elaborate rites 
o f lu stra tio n . Jaggers is an  extrem e case, bu t this is a familiar 
form  o f behaviour. Few o f the o rd inary  ind ividual’s daily puri
fications, clustered  as they are around points of transition (be
fore an d  afte r bed, on re tu rn  from work, and  so on), are w ithout 
som e sym bolic content. W hat is rem arkable abou t Jaggers is 
th e  ease w ith  w hich he could remove unpleasant associations by

1 PI. Soph. 226d.
2 Greal Expectations, C h. 26.
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ilic app lica tion  o f  soap. His clerk W emm ick required a 
d raw bridge for the sam e purpose.

Purification is one way in w hich the m etaphysical can be 
m ade palpab le . A lthough it can perhaps operate as a divider in
• i qu ite  n eu tra l sense, it m ore natu ra lly  separates higher from 
lower and  be tte r from worse. Its m ost obvious use o f this kind in 
( Jreece is to m ark  off sacred areas from profane. ‘W e ourselves 
lix boundaries to the sanctuaries and  precincts of the gods, so 
I hat nobody m ay cross them  unless he be pure; and  when we 
en ter we sprinkle ourselves, no t as defiling ourselves thereby, 
bu t to w ash aw ay any pollution we may already have con
trac ted .’3 T h ere  is ab u n d an t evidence from literature, vase 
paintings, an d  excavation for these stoups o f lustral w ater sited 
at the en tran ce  to sanctuaries, for the purification o f those who 
en tered . In  inventories, they ap p ear as part o f a tem ple’s nor
m al furnishing; H ero, in his Pneumatica, tells of a m echanical 
device th a t gave forth lustral w ater a t the drop of a  coin .4 I t  is 
very revealing for G reek conceptions of the sacred th a t in 
A thens the agora, civic and  political centre of the city, was 
m arked  off by sim ilar lustral stoups. W hether the norm al 
A then ian  w ould actually  have purified him self before entering 
is no t know n, b u t certainly this was the barrier beyond which 
those deprived  o f civil rights m ight not pass, on th rea t of 
p rosecu tion .5 A kind of ring o f purity  excluded the disgraced 
from com m unal life.

Fixed lustra l bowls are first a ttested  around the end o f the 
seventh  cen tury , b u t the custom  because of which they were set 
up  is a lready  em bedded in H om er. W ithout purification there is 
no access to the sacred. ‘Respect forbids me to pour a libation to 
/ e u s  w ith  unw ashed h an d s’, says H ector, and we find H om eric 
ch a rac te rs  no t m erely w ashing their hands bu t bath ing  and

3 H ippoc. Morb. Sacr. 148.55 ff. J . ,  1.46G.
4 Cf. SIG 3 index s.v. περιρραντήριον; H ero, Spir. 21. Full treatm ent by Ginouvès, 

2 2 9 -3 1 0  (my deb t to this learned and com prehensive work is very large). For the 
earliest perirrhanteria see J .  D ucat, B C H  88 (1964), 577-606. O n their function cf. 
L ucian , Sacr. 13, Pollux 1.8.

5 See G. E. M. de  Ste. Croix, The Origins o f the Peloponnesian War, London, 1972, 
A ppendix  43; and  R. M artin , Recherches sur l ’agora grecque, Paris, 1951, 164—201, on the 
agora's religious significance.
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chang ing  their clothes as a prepara tion  for p rayer or sacrifice.6 
Before any  sacrifice, the partic ipan ts  were united by a rite of 
sym bolic w ashing. L ustral w ater was carried round in a special 
bowl, an d  those taking p art w ashed their hands in it, or a t least 
sprink led  them selves or were sprinkled .7 O nce the ritual space 
an d  the partic ipan ts  had been m arked off in this way, the 
sacrifice could proceed. M ost sanctuaries had a spring near at 
h an d , a hallow ed source o f m aterial for ‘purifications and  lus
tra l w a te r ’.8 Really elaborate rituals of p reparato ry  washing are 
n o t a ttes ted , b u t the m ore closely involved psychologically the 
m orta l w as in  the cerem ony to be perform ed, the greater and 
m ore form al the prelim inary requirem ents becam e. T hus be
fore incu b atio n , initiation, m ysteries, and prophecy the bath 
w as a regu la ted  and  cerem onial event.9 A bout civic sacredness 
we are  less well inform ed, bu t Peisetairos is probably following 
a t least an  occasional A thenian practice when he calls for water, 
to cleanse his hands, and  a crown, before addressing the assem 
bly o f the Birds.10

G reeks observed these custom s even though purity  was not 
an  obviously im p o rtan t a ttrib u te  o f their gods. T he gods ruled 
the  universe because they were powerful and  im m ortal, not 
because they  w ere pure. I t  was in practical ra th e r than theologi
cal term s th a t divine purity  becam e an im portan t conception. 
S acredness is elusive, irreducibly m etaphysical; purity, though 
also  m etaphysical, can a t least be expressed symbolically in 
concrete  term s. C leanliness is, in fact, not a special preparation 
for w orsh ip  b u t a requirem ent for formal, respectful behaviour 
o f any  kind; there is no generic difference between the lustra
tions th a t  precede a p rayer and  those tha t precede a m eal,"

6 H orn. II. 6.266—8, cf. e.g. 9.171 f., 16.228—30 (libation cup cleansed with sulphur), 
Od. 4 .7 5 0 -2  (b a th  and  clean clothes), M oulinier, 26. L ater evidence e.g. Hes. Op. 7241'., 
E ur. E l. 7 9 1 -4 , M oulinier, 71-4 .

7 H om . II. 1.449, and  passim. In classical times the sprinkling w as often done with a 
torch  o r  olive b ranch  dipped into the lustral w ater, Eur. H F  928 f., Ath. 409b. For 
de ta ils  see E itrem , Beiträge iii, 1-19, also G inouvès, 311-18.

" See p. 2 2 / n. 108 below.
9 In cubation : see p. 213 n. 31. In itiation , mysteries: seeC h. 10 below, also Ginouvès,

3 8 0 -6  (w ater installa tions in sanctuaries o f D em eter and o ther goddesses; cf. LSCG  
65.37, 107 -12). Prophecy: e.g. schol. Eur. Phoen. 224, Fontenrose, 224, Ginouvès, 
3 2 7 -4 4 . 10 Ar. Ar. 463 f.

11 e -g· H orn. Od. 1.146, Ar. Av. 464. No generic.difference: cf. J. Gould, JHS 93
(1973), 79 n. 34.
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which is itself, for the Greek, a cerem onial occasion. In  both 
cases the person affected sheds a little o f his everyday self.

T hese  purifications can be looked a t  from the o ther side: not 
only do they p repare  the individual for a special event, b u t they 
also serve to lift the event itself ou t of the familiar plane and to 
im bue it w ith  sanctity . T his was often achieved by creating a 
clear spatial fram e for the im p o rtan t occasion. Before every 
m eeting o f the council and  assem bly a t Athens, a young pig was 
killed and  its corpse carried round  the circumference of the 
ineeting-place by special officials known as perisliarchoi.12 
T hough  q u ite  different in form from any w ashing process, this 
was still a  ‘purification’. Its  function in creating a division was 
so clearly felt th a t A ristophanes, no doubt echoing popular 
usage, could  speak of taking a seat on the Pnyx as ‘coming inside 
the pu rifica tion ’ .13 Tem ples too were sometimes cleansed be- 
iore festivals, and  some lexicographical sources tell of the 
theatre , public  buildings, ‘the city’, and  meeting-places in gen
eral being trea ted  in the sam e w ay .14 However tha t may be, the 
nam e o f the officials concerned, the ‘round the hearth  leaders’, 
show s th a t the rite  derives originally from household practice .15 
These are clearly symbolic acts, not misguided provisions for 
public hygiene; it would, one im agines, not have m ade sense to 
purify the assem bly providently in advance, when no one was 
there to see. O n  a t least one occasion the custom  perm itted the 
A then ians a  vivid symbolic action. D uring a session of the 
assem bly  in 370, news arrived from Argos of the civil conflict 
in w hich 1,500 m en were killed. A fresh purification of the 
assem bly  was ordered at once .16 M uch later, we hear of the 
M an tin ean s conducting an elaborate purification of their land 
after a troop of m urderous C ynaethans had passed through. 
S laugh tered  anim als were carried round the city and entire

12 M ost o f  the sources are  prin ted  by Jacoby  in his com m entary on Istros 334 FGrH 
lr. 16. T h e  γαλή  o f  Ar. Eccl. 128 is probably a  comic mistake. T he rem ains w ent to the 
crossroads, Dem . 54.39.

13 Ar. Ach. 44.
14 Phot., Suda s.v. περιοτίαρχος, cf. H arp . s.v. καθάροιον, schol. Aeschin. 1 .23 .1 user. 

Cret. 4.146 (LSS  114) has a purification o f shipyards, according to the interpretation of 
G uarducci, ad  toe.

15 Cf. E itrem , Opferritus, 177, R E  8.1280 f., 19.859. Hesych. s.v. περίστιον makes this 
dom estic purification post-lunerary.

16 Plut. Praec.Reip. Ger. 814b, cf. Diod. 15.57.3-58.
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te rr ito ry .17 In  these cases the traditional rites of division 
w ere being re-exploited to express horror and rejection, by 
sep a ra tin g  the  citizens from the abhorren t events.

T hose  w ith in  one o f these purifying encirclem ents were 
m arked  as hav ing  som ething in common. T he purification of 
the  boule an d  ekklësia defined the partic ipants as the A thenian 
people in council o r  assem bly, while m em bership of a religious 
com m unity  was com m only expressed in term s o f ‘sharing lus
tra l w a te r ’.18 T h is  unifying function is well seen in the practice 
o f purify ing an  arm y before the cam paigning season .19 Each 
sp ring , w hen the  M acedonian arm y reassem bled, it was 
m arched  betw een the two halves of a sacrificed dog, which 
crea ted  w h a t has been called an  ‘absorptive zone’ for all its 
im purities. (This, incidentally, is the only form of Greek puri
fication for w hich a really close near eastern analogue has been 
d em o n stra ted .20) After the purification had, as it were, recon
s titu ted  the  m en as an  arm y, they divided into two halves and 
proceeded  to behave as an  arm y in sim ulated fight. Plutarch 
records an  identical rite for Boeotia, and though he says nothing 
o f its contex t it was no doub t sim ilar. I f  such annual purifica
tions w ere perform ed elsewhere in Greece, they have left no 
trace  in the sources, bu t an  incident in the Anabasis shows the 
sam e ritu a l being exploited to weld an  arm y back into a unity. 
Som e o f the G reeks had  m ade unauthorized raids on villages, 
an d  there  h ad  been  G reek casualties; when am bassadors came 
to offer re s titu tio n  o f the corpses, they were slain by the dead 
m en ’s com panions. Indiscipline seemed to be increasing, and 
so X en o p h o n  sum m oned an assem bly and m ade a stirring

17 Polyb. 4 .2 1 .8 -9 .
18 e.g. Aesch. Ag. 1037, Eum. 656, Soph. O T  240, Kur. Or. 1602, Dem. 20. 158, and 

esp. A r. Lys. 1129 Γ. The point is m ade by Ginouvès, 313.
15 See m ost recently  P ritchett, iii, 196-202, w ith references. M acedonia: Livy 40.6.1 -  

5; Polyb. 23.10.17 =  Suda s.v. έναγίζων; Hesych. s.v. Ξανθικά. Boeotia: Plut. Quaest. 
Rom. 111.290d. For a  possible purification o f  a  fleet before em barkation see Inscr. Cret. 
4.146 (L SS  114), w ith G uarducci’s com m entary.

20 T o  av ert an  evil om en, the H ittite  arm y w as m arched through the halves o f a
sla ugh te red  p risoner o f  war: see O . M asson, R H R  137 (1950), 5 -2 5 , H. M. Kümmel,
Ersatzritualeflir den helhilischen König, W iesbaden, 1967, 150-68. Survival or recollection 
o f  the  p rac tice  in A natolia, H dt. 7.39.3. G reco-Rom an parallels for this cathartic ‘zone 
d ’ab so rp tio n ’ (M asson’s term ) in M asson, loc cit., E itrem , Beiträge ii, 8 -1 6 . For a
H ittite ritual battle, com m em orating a historical victory, see H. Ehelolf, Sitz. Preuss. Ak.
Berl. 1 925 ,269-72 .
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speech. ‘H ow  are  we to pray  to the gods with a clear consci
ence’, he asks, ‘if we behave so wickedly? W hat city will receive 
us, w hat h o n o u r will we enjoy a t home?’ H is eloquence 
trium phed ; the troops insisted on the restoration o f discipline 
and  p u n ish m en t o f offenders, and  X enophon w ith the seers’ 
su p p o rt p roposed th a t the whole arm y be purified .21 R epent
ance, change o f heart, rejection o f anarchy, reassertion of the 
a rm y ’s co rpo rate  identity  as a disciplined unity: such was the 
m essage o f this purification.

R estored  to itself after an  external incursion, a com m unity 
m ight express its sense o f recovered integrity by purifying the 
places an d  elem ents ta in ted  by the invader’s presence. After the 
Persian w ithd raw al in 479, the G reek leaders a t P la taea con
su lted  D elphi ‘ab o u t a sacrifice’, bu t were told ‘not to sacrifice 
before they  had  extinguished the fire in the country, since it had 
been po llu ted  by the barbarians, and  fetched pure fire from the 
com m on h ea rth  a t D elphi’.22 As the bringing of new fire was an 
an n u a l cerem ony in several places ,23 this was, like the A thenian 
re-purification  o f the assembly, an  adap ta tion  of a regular ritual 
for a specific expressive purpose. I t  was the most po ten t renewal 
a G reek com m unity  could undergo, since, lodged in the indi
vidual h earth s  o f houses and  the collective hearth  o f the city, fire 
was the sym bolic m iddle point around which the life o f the 
g ro u p  revolved. A lthough this is not recorded, there was no 
d o u b t also m uch purification o f surviving tem ples from the 
Persian presence. T h e  M essenians, it is said, once expelled all 
E p icurean  philosophers, and  then purified the shrines and  the 
en tire  s ta te .24

Purification, therefore, m arks off sacred places from profane, 
creates special occasions, and  unites individuals into groups. A 
fu rther area  o f experience w hich it helps to organize and  articu
late is the perception of time. Few people, in their informal 
though ts  ab o u t time, consider a year as a succession of 365

21 Anab. 5.7.13—35. A sim ilar purification o f  the M acedonian arm y to end a  period of 
dissension  after the dea th  o f Alexander, C urt. Ruf. 10.9.11.

22 Plut. Arist. 20.4.
23 N ilsson, G F  173, cf. W . Burkert, C Q 20 (1970), 1-16. O n fire symbolism X en. Lac. 

13.3 is revealing.
24 A elian, fr. 39, p. 201 .13-24  H ercher. Rome was purified after the expulsion of the 

T a rq u in s , Dion. H al. Ant. Rom. 5.1.3, and  the G auls, Livy 5.50.2, Plut. Cam. 30.3; cf. too 
l ac. Hist. 4.53, Sil. Pun. 12.752.
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hom ologous days, or even twelve cycles o f the moon. I t  is m ade 
u p  o f seasons, o f  fesdvals, o f holidays, changing activities and 
the  in terva ls betw een th em .25 Purification, w hich removes dirt 
from  the p as t an d  so makes ready  for the future, is ideally suited 
as a ritu a l to m ark  transition. R om an examples are particularly 
clear. T h e  tubilustrium of M arch  and  the armilustrium of O ctober 
in d ica ted  s ta rt and  finish o f the cam paigning season .26 T he 
pen ten n ia l lu stra tio n  o f the people in arm s included both 
thank-olferings for the previous five years and  prayers for the 
follow ing ,27 an d  the word lustrum itself actually came, by way of 
this cerem ony, to denote a  period of time. As well as m arking 
change in a neu tra l sense, purification is also, o f course, well 
su ited  to satisfy the urge periodically felt by most people to 
m ake a new s ta rt, and  feel a ta in ted  environm ent grow fresh 
again .

I t  will, as often, be m ost convenient to consider Athens, 
w here the evidence is most ab u n d an t. T he chief public purifica
tion lay in the d ispatch  o f scapegoats,28 a  practice which, 
though  it seem s in m ood and  symbolism to belong to a re
s tric ted  rustic  com m unity, probably  still took place in the 
m etropo litan  A thens of the late fifth century ,29 and  cannot be 
show n to have been abandoned  even in, or after, the tim e of 
A ristotle. T hese  w retched individuals were the anim ate form of 
the  ‘offscourings’ (katharmata) which, in m any Greek purifica
tions, w ere expelled from the area of hum an habitation, carry
ing  im p u rity  w ith  them . Scapegoats are said to have been sent 
o u t in response to specific crises, such as drought or plague, and 
obviously  the  cerem ony ought prim arily  to be discussed in the 
con tex t o f com m unal reaction to danger. Since, however, such 
rites also h ad  a  fixed place in the festival cycle (not ju s t in 
A thens, b u t a lm ost w herever in the Greek world they are known 
to have been perform ed), they m ust also count am ong the

25 Cf. E. E. E vans-P ritchard , The Nuer, O xford, 1940, 94-108.
** L atte , R R  117, 120.
27 Suet. Aug. 97.1, T . M om m sen, Römisches Staatsrecht3, Leipzig, 1887, 2.1.412 f. O n 

Lustrum condere see R. M . O gilvie,y/W  51 (1961), 3 1 -9
28 Cf. p. 258 below.
29 A r. Ran. 733.
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purifications th a t articu la te  the m ovem ent of the year .30 Indeed 
no reliable instances of the d ispatch  o f scapegoats outside the 
regu lar seasonal fram ework are anyw here recorded.

At A thens, scapegoats were sent out on Thargelion 6, as a 
p a r t o f the T hargelia , a festival o f Apollo; on Thargelion 7, 
offerings o f the still ripening corn, further first fruits, and  the 
G reek equ ivalen t of the M aypole (eiresione) were carried in 
solem n procession, and new -corn cakes were baked .31 T h e  same 
connection w ith  the T hargelia  is found a t Ephesus ,32 and may 
well be ancien t. T h e  scapegoat ritual has therefore sometimes 
been seen as a m agical protection for the new year’s ripening 
produce a t a perilous tim e .33 T here  is, however, no need to see 
the re la tion  betw een the two days of the festival in magical 
term s; on T hargelion  6, bad things are driven out, while on 
T harg e lio n  7, good things are carried in, in a p a tte rn  whose 
ap p ea l on an  expressive level is self-evident. T h e  scapegoats 
were not, to o u r knowledge, led am ong the crops, and they were 
said  to purify the city34 and  not the fields. Scapegoat-like cere
m onies w ere perform ed in o ther states a t different times,35 and 
Apollo, honorand  of the rites a t A thens, was a god m ore con
cerned  w ith  purification th an  farming. C oncentration on the 
harvest obscures the more general sense in which the Thargelia 
was for A thens a  festival of purification and renewal. These 
days were p erhaps the two m ost auspicious in the entire A the
n ian  calendar. O n  the sixth of Thargelion, Socrates (and 
A rtem is) w ere born, P lato on the seventh. M ost o f the victories 
o f the Persian wars (Artemisium, Mycale, Plataea) came in time 
to  be set on T hargelion  6, as well as both the b irth  and death  of 
A lexander.36 New fire, powerful symbol of renewal, arrived

30 O n  the regular/occasional contrast see D eubner, 184—8. Even lor M assilia, where 
the source speaks ol an occasional ritual only, w hat is described sounds regular (Scrv. 
Aen. 3.57 =  Petronius, fr. 1). T he Delphic rite o f the Septerion is interpreted as ail 
e ight-yearly  expulsion o f a  scapegoat by e.g. J .  Fontenrose, Python, Berkeley, 1959, 
4 5 3 -6 1 .

31 D eubner, 188-92. D eubner denies use o f  the eiresione a t the T hargelia , bul cf. 
N ilsson, O C R  125, V ernan t, Tragédie, 119 f., and  on the eiresiônë Burkert, SH  134.

32 H ipponax , fr. 104.49.
33 N ilsson, OF  113-5 , followed by D eubner, 192 f. 34 H ipponax , fr. 5.
35 Porph. Abst. 2.54 (Rhodes), D eubner, 187 f. (Terracina).
36 Plut. Quaest. Com. 717b, D .L. 2.44, Ael. VH 2.25. But for the birth  o f Apollo on 

T hargelion  7 (N ilsson, OF  209) I can find no authority  (contrast Plut. Quaest. Oraec. 
9.292e).
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from  D elphi a t som e time du ring  the m onth  Thargelion, very 
p ro b ab ly  d u rin g  the actual festival o f the T hargelia .37

C leansing  is also the them e o f the two rem aining festivals of 
T hargelion , the K allynteria and  the P lynteria ,38 which are 
regu larly  associated in the sources and were probably in fact 
closely re la ted . M ost o f our knowledge of the Plynteria is due to 
the  coincidence tha t when A lcibiades re tu rned  from exile in 
408, he unluckily  chose the day o f this festival for his landfall in 
A th en s .39 O n  this day, we learn, m em bers of the Praxiergidai 
rem oved the adornm ents o f A thena Polias’ ancient image, 
veiled it, and  perform ed secret rites. Since the goddess’s image 
was covered, this was am ong the m ost inauspicious days of the 
en tire  year; the tem ples were closed ,40 and no A thenian would 
have th o u g h t o f choosing it to begin an  im portan t undertaking. 
I t  seem ed th a t w ith  her covered head the goddess herself was 
sp u rn in g  A lcib iades’ presence.

V ery little  m ore is known o f the festival than  w hat can be 
lea rn t from this anecdote. L iterary  sources differ between 
T h arg e lio n  25 an d  29 for its d a te ;41 a recently discovered deme 
ca len d ar seem s to place it in the following m onth, but, as other 
ep ig raph ic  texts support a celebration in Thargelion, its precise 
location is a t p resen t obscure .42 T he nam e Plynteria indicates 
th a t the goddess’s robes were w ashed before being replaced. 
T h e  two noble girls who perform ed this function could be called 
e ith e r loulrides or pljntrides,43 and  as loud is used of washing a 
person , w hereas plunô applies to clothes, we can perhaps infer

37 SIC? 711 w ith n. 8.
38 See, in add ition  to the festival handbooks, L. Z iehen in R E  ‘21.1.1060-5, D. M. 

Lew is, A BSA  49 (1954), 17-21, W . Burkert, ‘Buzyge und Palladion’, Zeitschrift f  
Religions— und Geistesgeschichte 22 (1970), 356—68, and, for possible Plynteria in Tegea, L. 
K oenen , Z P E \  (1969), 7 -1 8 .

39 X en. Hell. 1.4.12, P lu t .A le. 34 .1 -2 .
40 Pollux 8.141: im possible to tell w hether all the temples (D eubner) or only some 

(Z iehen) w ere affected. IG  I3 7.20—22, as restored and interpreted by Lewis, loc. cit., 
has a  tem ple locked th roughout the m onth o f  Thargelion.

41 Cf. D. M . Lewis, loc. cit., M ikalson, 160-4 , Burkert, GR  347 n. 5.
42 L ines 52—4 of the  Thorikos calendar, SEG  xxvi 136; for the text and commentary 

see G . D unst, Z P E  25 (1977), 243—64, J .  L abarbe , Thorikos, les Testimonia, Gent, 1977, 
η. 50. B ut for P lyn teria  du ring  T hargelion cf. IG  I3 7 (LSCG  15), 2 0 -2 , IG  I3 246 (LSCG  
2), G 26. As the sta rt is fragm entary, the evidence o f  the Thorikos calendar is not utterly 
u n assa ilab le  (one could substitu te K allynteria, for instance); but the alternatives are 
unconvincing.

43 Phot, an d  H esych. s.v. loutndes.

Purification: a Science o f  Division 27

th a t the s ta tu e  itself was bathed . W here and how this was done, 
if indeed  it was done, is unknow n. (I t has recently been shown 
th a t the procession in w hich the ephebes escorted ‘Pallas’ to the 
sea alm ost certain ly  formed p a rt o f a different festival.44) A bout 
the K a lly n teria  alm ost no thing is recorded ,45 b u t its name 
suggests ‘sw eeping clean’, an d  it is tem pting to suppose th a t at 
the K ally n teria  the tem ple precinct was cleaned, as the image 
itself was a t the Plynteria.

T h e  cleaning of statues was to som e extent a practical neces
sity. At Eleusis, a special functionary is early attested , and  at 
O lym pia, the sam e task is said to have been bestowed as a 
privilege on the descendants of Pheidias.46 I t  m ight be 
perform ed before sacrifice, or accom pany the purification of a 
sh rine w ith  an im al blood .47 Even in these cases, however, it was 
a way o f creating  a  sense of occasion in prepara tion  for a rite; 
an d  w hen, as a t A thens, it gave its nam e to an  im portan t public 
festival, it had  clearly acquired  a symbolic religious significance 
q u ite  d istinc t from the practical requirem ents of cleanliness. A 
m o n th -n am e Plynterion is attested  for Chios, Paros, los, and 
T hasos, w hich suggests th a t the Plynteria m ay have been an 
an c ien t Ion ian  rite .48

T h e  b a th in g  o f statues, particu larly  the statues of goddesses, 
in springs, rivers, or the sea was not rare in Greek cu lt.49 In 
ad d itio n  to regular annual rituals, the statue m ight be taken out 
for w ashing, or w ashed on the spot, if a tem ple was polluted by 
d ea th  or b loodshed .50 T here is no reason to look for a single 
exp lana tion  for all such cases, because an  im age-bath may 
im ita te  any  o f the various motives th a t an  actual goddess m ight 
have for bath ing . T h e  bath  th a t H era ’s im age receives in 
P la taea  is p re -n u p tia l,51 bu t it seems from C allim achus’ Hymn

44 By B urkert, op. cit.; doubts already in C. J .  H erington, Athena Parthenos and Athena 
Polias, M anchester, 1955, 30 n. 2. P lynteria procession: Phot. s.v. ήγητηρία.

45 For its d a te  see M ikalson, 164, and for activities Lewis, loc. cit.
46 IG  I3 I A 14 (LSS  1), Paus. 5.14.5, C linton, 95, R E  19.1559 f.
47 LSCG  58.12 f., 39.26.
48 See· Λ. E. Sam uel, Greek and Roman Chronology, M unich, 1972, index 2 (month

nam es). 49 Cf. G inouvès, 283-98.
50 E ur. I T  1199, LSCG  154 B 24 f., ? USA 79.14 f., 532 FGrH  D (2). Merely an 

extension  o f  the  com m on practice o f purifying the precinct after a  pollution, p. 145 n. 6.
51 Paus. 9 .3 .5 -9 , Plut. ap. Euseb. Praep. Evang. 3.1. 1—3 =  fr. 157 Sandbach; the 

nup tia l in terp re ta tion  o f the rite is secondary (cf. Nilsson, GF 5 0 -5 6 , R E  20 .2 .2319-25, 
B urkert, S H  132—4), bu t the bath  clearly belongs to it.
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th a t  ‘P allas’ b a th ’ in Argos is sim ply taken for bath ing’s sake,52 
an d  in  the case o f the P lynteria, there is no hint of any specific 
m otiva tion  for w hatever cleansing the goddess received .53 She 
was, it seem s, partic ipa ting  in the general renewal character
istic o f the  season, and, by her participation, involving her 
citizens too. I f  the day  o f the cleansing itself was, for all the 
A then ians, an  inauspicious tim e, the succeeding days will, by a 
fam iliar process o f con trast,54 have been a period of especial 
libera tion , w ith  life beginning anew  in purity. T he ancient aition 
rep resen ts  the  P lynteria as the occasion when the women of 
A theris first w ashed their clothes after their year-long grief for 
the d au g h te r o f C ecrops A glaurus ;55 it was a time, therefore, of 
revival an d  renew al o f hope.

T h e  six th  m onth  after Thargelion was M aim akterion. 
T hargelion  m ean t the rising o f the Pleiades, the beginning of 
su m m er an d  o f the harvest; M aim akterion the setting of the 
P leiades, the  beginning of w in ter and  of the ploughing. These 
w ere the  tw o turn ing-poin ts o f the year.56 Like Thargelion, 
M aim ak terion  was characterized by cerem onies o f purification. 
I t  m ay have been during  this m onth  tha t the ephebes solemnly 
escorted  the Palladion dow n to the sea a t Phaleron for 
c leansing .57 I t  was certainly then th a t the Pom paia were 
ce leb ra ted .58 T h e  evidence for this cerem ony is scanty, bu t we 
are  told th a t, ‘am ong the purifications’, the fleece of a ram

52 Hymn 5. T h e  m ythical baths that serve as precedent are ju s t baths (vv. 5 -12 , 
7 0 -4 ).

53 T h e  once popu lar pre-nuptial theory (e.g. Fehrle, 176 f.), well criticized by 
G inouvès, 292 f., is still upheld by L. K oenen, ZPE  4 (1969), 14-18. Such theories 
ignore o r d isto rt the ICallynteria.

54 Cf. D eu b n er’s R om an parallel, p. 22.
55 Phot. s.v. Kallynteria, Hesych. s.v. Plynteria. Glose correlation between aition and 

r ite  is sough t by A. M om m sen, Feste der Stadt Athen, Leipzig, 1898, 497-502.
56 Cf. H es. Op. 383 f., 614— 17; H ippoc. Viel. 3.68 (6.594 L.); Theophr. Sign. 1.6 (fr. 6.

1.6, p. 117 W im m er), διχοτομεί τάν ένιαντύν Πλειάς τε δνομένη καί άνατέλλονσα; B C H Η.ί 
(1961), 39 (Euctem on); Pliny, Η Ν  18.280 namque vergiliae privatim attinent ad fructus, ut 
quarum exortu aestas incipiat, occasu hiems, semenstri spatio intra se messes vindemiasque et omnium 
maturitates conplexis. F o r ploughing in M aim akterion (denied by M ikalson, 86) cf. 
D eu b n er, 250, an d  the  link w ith the setting o f the Pleiades (Hes. loc. cit.): a t 38° in 500 
BC: the  P leiades rose M ay 20 and set N ovem ber 3, according to E. J .  Bickerman, 
Chronology o f  the Ancient World1, London, 1980, 112.

57 See B urkert, cited p. 26 n. 38 above.
58 E usta th . ad  H orn. Od. 22. 481, p. 1935. 5 f i  (cited D eubner, 158 n. 2): cf. Hesych.

s.v. μαιμάκτης:μειλίχιος, καθάροιος.
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sacrificed to Zeus M eilichios (a dion) was carried out o f the city. 
T h e  sense o f this rite is clear from the verb derived from it, 
apodiopompein, to purify by expulsion; the fleece was an inani
m ate  scapegoat, an  object th a t absorbed evil and was then 
expelled. So one o fT h arg elio n ’s m ost im portant rites has a close 
parallel in M aim akterion; if the bath ing  o f the Palladion were 
m ore securely  d a ted  to this time, one could alm ost speak o f a 
m irro r im age.

Like the  T hargelia , the P lynteria and  the Pom paia have both 
been in terp re ted  as m echanism s of agricultural m agic.59 There 
is a revealingly large elem ent o f the a priori in such in terp re ta
tions, since neither ritual is addressed to a farm ing god or 
con tains the least agricu ltural elem ent in its aitiology or 
sym bolism . T hough  it is true, as we have noted, th a t these 
festivals o f renew al approxim ately coincide w ith im portant 
m om ents in farm ing life, w hat this proves is perhaps not that 
purification  serves, agricultural ends, bu t th a t in a farming 
com m unity  the em otional year, as it m ight be called, is shaped 
a ro u n d  the agricu ltu ral year .60 T h e  obvious landm arks that 
give shape to the dull succession o f days are events such as 
harvest, p loughing, or the sprouting  of the young corn. But the 
inform al ca lendar p u t together in this way acquires emotional 
functions an d  can readily be festooned with symbolic meanings. 
O n e  has only to think o f the associations of transience, but also 
transfo rm ation , th a t a ttach  to the purely arb itra ry  new year in 
ou r ow n society to  see w hat harvest time could have m eant to a 
G reek in ex tra-agricu ltu ral terms.

O n  a  sm aller scale, we find the housefold purifications of 
p rivate  cult articu la ting  the experience of time in the sam e way. 
Even w ithin  the m onth, religion could distinguish between 
superficially  sim ilar days .61 T h e  concept of dies fasti and  nefasti 
m ay be associated  w ith Rom e more than with Greece, bu t the 
hem erology o f Hesiod or his continuator was influential enough 
to provoke the criticism  o f Heraclitus; O rph ic poets were 
fascinated  by it, bu t the scholarly Philochorus, too, devoted a 
m o nograph  to the them e, and  P lutarch in his com m entary on

59 D eubner, 21, 158.
60 Cf. D urkheim , 349 f., ‘T he seasons have only provided the outer framework lor the 

organ ization  [o f festivals] and not the principle upon which it rests.’
61 Cf. M ikalson, 13-24.
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H esiod characteristically  discovered scientific justifications for 
the  an c ien t beliefs.62 From  the m eagre rem ains of this literature, 
we learn , for instance, th a t the A thenians favoured the eight
een th  and  n ineteen th  days o f the m onth ‘for rites of purification 
an d  aversion ’ .63 T he turning-points o f  the m onth  in particular 
w ere m arked  by regular rites o f  expulsion. At the new moon, 
those householders who could afford it sent ou t ‘meals for 
H e ca te ’ to  the crossroads.64 T hese meals for H ecate are con
stan tly  associated  w ith the purificatory offscourings thrown out 
in  the  sam e place, and, although their exact relation to such 
relics65 is no t qu ite  clear, it is certain  that like them  they were a 
w ay o f carry ing  evil aw ay from the place of habitation, or at 
least o f p inn ing  the dangerous goddess a t the crossroads by 
p rophy lac tic  offerings. A pollo’s D elian tem ple too was purified 
by p ig ’s blood once a m on th .66 T h a t model of restrained piety, 
C learchus o f M ethydrion , cleansed and  crowned his statues 
every new m oon .67 B ut a t A thens, offerings were also sent out to

62 H es. Op. 765-828; H eraclitus B 106 ap. Plut. Cam. 19.3; OF  pp. 274-9; Philochorus 
328 F G rH  fr. 8 5 -8 , 189 f.; Plut. fr. 100-112, 142 Sandbach.

63 328 F G rH  fr. 190 -  but perhaps this referred originally to one m onth only, 
M ikalson, 21.

64 A r. Plut. 5 9 4 -7  w ith schol., Apollodorus 244 FGrH  fr. 109.
65 D em . 54.39 distinguishes H ecate’s m eals from the rem ains o f  pigs used to purify 

assem blies, L ucian , Dial. Mort. 1.1, Calapl. 7 from cathartic eggs. N ot all kalharmata 
therefore becom e Hekataia. It is possible, however, that Hekataia are the kalharmata left 
by a specific form of purification, that o f the house (cf. T heophr. Char. 16.7). O n the 
o th e r  han d , Plut. Quaest. Rom. 68.280c, ‘dogs are carried out to H ecate with the other 
katharsia, p e rh ap s indicates merely that the purpose of H ecate’s meals was broadly 
ca th a rtic , not th a t they themselves were exploited in a specific ritual of purification 
before being taken out: the offering itself would have been the purification. In the 
confusing  ancien t controversy on όξνθνμια (see H arpoc. and El. Mag. s.v. όξνθνμια·, 
o th e r  lexica add  no th ing), Hekataia seem som etim es to be identified with kalharmata, but 
not with the specific kalharmata from house purifications (which are, according to Didymus, 
όξνθύμια). Plut. Quaest. Conv. 708 I seems to indicate that H ecate’s meals were cooked. 
A ttested  constituen ts were magida (Soph. fr. 734, cf. p. 231 n. 141), puppies (Ar. fr. 204, 
P lu t. Quaest. Rom. 68.280c, Hesych. s.v. ‘Εκάτης άγαλμα), and perhaps certain fish 
(A n tiphanes ap. A th. 358 1 ). They were som etim es eaten, from poverty (Ar. Phil. 
5 9 4 -7 , ‘ I heophr. Char. 16.4, Lucian, loc. cit.), or bravado (Dem. 54.39).

66 M oulin ier, 106; B runeau, 93, cf. ib id ., 270—4, 2 86 -7  for purification of the 
1 hcsm ophoreion. Purification o f  the sacred area, usually by p ig’s blood, before an 
im p o rtan t festival o r on a  regular calendar basis was no doubt a general practice: see I G 
I I 2 1672.126—7 ( =  SIG 2 587, tem ple a t Eleusis and  priestess's house), IS C G  39.23 f. 
(A ph ro d ite  P andem us a t Athens, using a dove, because A phrodite abhorred pigs; 
s im ilarly  LSA  36.36, S arap is/Isis), L SC G 65 .50 ,66 ,67  f. (m ysteriesof A ndania), Aelius 
A ristides 48.31 (Asclepieion of Pergam um ).

67 Porph. Abst. 2.16.
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the crossroads for H ecate on the sixteenth, exactly h a lf a m onth 
after the new  m oon .68 T hese two purifications of private cult 
d iv ide the m on th  as the public cerem onies o f Thargelion  and 
M aim ak terion  divide the year. T im e is articu la ted  on both 
levels by the sam e rhythm s of cleansing and renewal.

T h e  acco u n t o f this science o f division has been provisional, 
an d  in som e respects one-sided. I t  seemed useful, however, to 
begin w ith  a w ay o f looking tha t relates purification to the desire 
for o rder, a n d  th a t treats it as a form o f behaviour ra ther than  as 
a  p ro d u c t o f an  explicitly form ulated set o f ideas. T he purifica
tions of this ch ap te r have m ostly not been intended to remedy 
pollu tions -  lapses below the level o f purity  required  for every
day  life -  b u t to im part a touch of sanctity, a state  o f purity 
above the average. Purifications such as these create or restore 
value ra th e r th an  averting danger. T he distinction, however, is 
no t absolu te, as ‘sacred: not-sacred: pollu ted’ are points upon a 
con tinuous line. (.This trin ity  m ay sound like an  analyst’s 
ab strac tio n , b u t it appears in ju s t this form in a Greek text.69) 
T o  specific pollutions, and  to danger, we m ust now turn .

68 Philochorus 328 FGrH  fr. 86, cf. Jacoby , ad loc., and on the form of offering 
B orgeaud, 230 f.



BIRTH AND DEATH
2

Eclipses, earthquakes, and  m onstrous births are commonly 
seen by p rim itive peoples as fearful portents. T h e  fact is well 
know n, and  easy enough to understand; these are phenom ena 
th a t  d is ru p t n a tu re ’s norm al, observable course. I t is a t first 
s igh t m ore paradoxical th a t the m ost intim ately natu ra l o f all 
experiences -  begetting, b irth  and  d ea th  -  should also be seen 
by people living close to n a tu re  as potent sourses of im purity 
a n d  danger. Religious teachers and  philosophers have rejected 
th e  w orld o f com ing-to-be and  passing-aw ay w ith scorn. One 
m igh t suppose their stance the late product of speculation, a 
k ind  o f estrangem en t from natu re , bu t the restrictions that 
hedge a ro u n d  the n a tu ra l processes throughout the world sug
gest th a t it has deeper roots. A lm ost any book o f exotic travels, 
an y  e th n o g rap h ic  study will tell o f the perils o f sexuality and 
fertility , an d  the m onstrous im purity  o f the corpse. This vast 
diffusion does no t m ean th a t the phenom enon is readily under
stood; on the  contrary , it is one of those universals or near 
un iversals th a t a re  often taken to be com prehensible merely 
because they  are  com m on, an d  th a t prove under investigation 
too deep-sea ted , diverse, or com plex for any simple or single 
exp lana tion . T h e  sam e im purities take on in different cultures 
very  d ifferent significance. In  H induism , the uncleanness to 
w hich  the body is liable provides a theoretical basis for the caste 
s tru c tu re , since the  lower castes are rendered im pure by w ash
ing  the  lau n d ry , cu tting  the hair, and  tending the corpses of the 
h igher. In  Z oroastrianism , by contrast, the im plications of 
im p u rity  a re  no t social b u t cosmic; it is a w eapon of the evil 
p rinc ip le  A h rim an  in his unceasing struggle w ith the creator, 
O h rm a z d .1 B elief in  the body’s im purity  m ay be a phenom e
non, like an im al sacrifice, ab o u t w hich little can usefully be said 
in  general term s.

1 See D um ont, 8 4 -9 3 ; Boyce, 94.

I

Birth and Death 33

T h e  two n a tu ra l pollutions m ost often referred to in Greek 
sources a re  those o f b irth  and  d e a th .2 T o  avoid the pollution of 
d ea th , A rtem is in the Hippolytus abandons her dying favourite: 
‘Farew ell. Sacred law forbids m e to look upon the dead, o r stain 
my eye w ith  the exhalation o f d e a th .’ H ippolytus necessarily 
undergoes the pollution of d ea th  and  Artem is necessarily shuns 
it; th a t is the inescapable difference between m ortal and im m or
tal. H u m an  sym pathy  is all w ith  H ippolytus when he complains 
‘You find it easy to leave our long friendship’; bu t it is a truism  
o f G reek theology th a t Euripides has exploited to achieve the 
p a th e tic  effect.3 In  the Antigone, too, the pollution o f death  is 
d ram atica lly  used. T he d ispute abou t Polyneices’ burial has 
been conducted  in term s of rights, deserts, and duties. W ith  the 
en try  o f T eiresias and  his report we receive decisive proof that 
A ntigone is in the right. Birds o f prey have carried scraps of the 
u n b u ried  corpse to the very altars, and  all com m erce between 
m an  an d  god is impossible. W hen an unrepen tan t C reon insists 
th a t m ortals by their acts cannot pollute the gods, we can only 
u n d ers tan d  this rejection of plain fact as lunatic defiance. 
T h ro u g h  pollu tion , the universe has given an unam biguous 
verd ic t on the m oral question .4

As these exam ples have shown, the natural pollutions are 
especially rep u g n an t to the gods. B irth or death  w ithin a temple 
is sacrilege ;5 the sacred island o f Delos m ust be free from all 
ta in t o f the processes of m ortality .6 Even a hum an who has

2 B irth  an d  dea th  together: Eur. Cret. fr. 79 .17-18 A ustin, D.L. 8.33, Chrysippus, ap. 
F lut, de Stoic. Rep. 1044Γ— 1045a, Schol. Theoc. 2.11/12 b, M en. Asp. 216 if., Porph. Abst. 
4.16, p. 255.7 N auck.

3 Eur. Hipp. 1437 ii., cf. Griffin, 189; for the sam e m otif see Eur. Ale. 22 f., Ael. fr. 11,
M en. Asp. 97 f., H eliod. Aeth. 1.2.7. Apollo and death  inassociable, Aesch. Sept. 859 (cf. 
Ag. 1075). 4 Soph. Ant. 999-1047.

5 /6 ' 112 1035.10 πάτριον ϊστιν  έν μηόενΐ τών τεμενών μήτ’ έντίκτειν μ ή τ’ έναποθνήσκειν, 
Paus. 2 .27.1, 6 (E p idau rus), LSA  83, A nt. Lib. Met. 19.3. Leaving tem ple to die or give 
b irth : T huc. 1.134.3, X en. Hell. 5.3.19, Plut. Dem. 29.6, Ar. Lys. 742 f., SIG3 1168.1. 
D ea th  in the  tem ples a  sym ptom  of the extrem e dem oralization caused by the plague, 
T h u c . 2.52.3. It is clear from these texts tha t these purity  requirem ents applied to all 
sacred  precincts, not ju s t  those o f specific gods.

6 T huc. 3 .10 4 .1 -2 , C allim . Del. 276 f., S trabo 9.5.5 (486). As the latter 2 texts say 
no th ing  o f  the b irth  taboo, it has been suggested that the Delians relaxed it once free 
from A then ian  dom ination: see Bruneau, 48—52. T he temple accounts list paym ents for 
the disposal o f corpses washed up on Delos; in the first such case the purchase o f a  ‘pig 
for purification’ is m entioned, bu t not subsequently (Bruneau, loc. cit.). Plague 
(fictional) on Delos as consequence o f a  burial there, (Aeschines) Epistle 1.2. But the 
purification spared  tom bs o f ‘heroes’ (B runeau, 49).
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com e into con tac t w ith b irth  or death  is excluded for a period 
from  w orsh ipping  the gods. As E uripides’ Iphigeneia com
plains: ‘I criticize A rtem is’ clever logic. I f  a m ortal is involved in 
b loodshed , o r touches a new m other or a corpse, she shuts him 
o u t from her a lta r as polluted; bu t she herself takes pleasure 
in h u m an  sacrifice.’ Auge reproaches A thena directly; if the 
goddess is h ap p y  to receive the dedication of blood-stained 
spoils, how can she be angry th a t Auge has given birth in her 
shrine? A nd yet she was; A uge’s crim e brought barrenness on 
the  en tire  land . M any  people in the fifth century and afterwards 
no d o u b t felt the sam e unease as these E uripidean heroines 
a b o u t such am oral rules o f im purity; the Stoic Chrysippus 
b ran d ed  them  ‘irra tio n a l’; b u t the rules survived. I t  was useless 
to app ly  b lustering  m oral dialectic to them  because, though 
pollu tion  belief m ight som etimes, as in the Antigone, reinforce a 
p rincip le  o f m orality , these rules were essentially as am oral as 
the  n a tu ra l processes them selves .7

T h e  descrip tion  of the rules th a t follows is necessarily eclec
tic. T h e re  is no G reek com m unity to which all the details that 
will be m entioned  can be shown to have applied. For many 
p a rts  o f the G reek world there is no actual evidence th a t such 
regu lations existed a t all. W e never hear of Greek communities 
th a t  ‘did not use purifications’, b u t it is clear from the local 
regu la tions w hich define how long im purity  lasts and  whom it 
affects th a t a t this level, a t least, there was no Panhellenic norm. 
F o r d e a th ,8 w ith  w hich we begin, a law of the fifth century lrom 
Iu lis on K eos provides a fram ew ork ,9 while further details can 
be ad d ed  from A thens. T h e  Iulis law is partially modelled, as 
several verbal echoes show, on the funerary legislation of Solon,

7 Eur. I T  380—4; A uge’s crime, Ar. Ran. 1080 +  schol.; its consequences, Apollod.
3.9.1; her com plain t, E ur. fr. '266 ap. C lem . Al. Strom. 7.23.5, p. 17 St. (the following 
point in C lem ent, ‘o th er anim als do it’, is no doubt still Euripidean, cf. H dt. 2.64); on 
E urip id es’ A uge see Z P E  4 (1969), 7 -18 .

8 O n  d cath -po llu tion  see W ächter, 4 3 -6 3 , M oulinier, 76-81 , Nilsson, GGR 95 -8 , 
G inouvès, 2 3 9 -6 4 . T h e  basic account o f  the funerary rites is Rohde, 162-74; cl. 
K u rtz /B o ard m an , C h. 7, Alexiou, 4—23, and  m ore generally the papers collected in 
M eu li, Ges. Sehr., 1.301—435. See now the valuable discussion by C. Sourvinou-lnw ood. 
‘A T ra u m a  in Flux: D eath  in the 8th century and  After', in R. Hiigg and N. M.irinatos 
(eds.), The Greek Renaissance o f the Eighth Century B.C.: Tradition and Innovation. 
S tockholm , 1983(?).

9 IG  X II  5.593 =  S iG 3 1218 =  LSCG  97. T he Solonian law. Dem. »3.62; I speak of
‘S olon’ for convenience w ithout wishing to commit myself on the law 's origin.

Birth and Death 35

b u t differs from Solon in trea ting  questions of purity  explicitly. 
S olon’s silence is characteristic o f o u r evidence; although funer
ary  po llu tion  was fam iliar a t A thens, literary texts often fail to 
speak o f it w hen trea ting  o f dea th  or m ourning. I t  is as though 
being pollu ted  w ere, like w earing dark  clothes, ju s t  one aspect of 
the s ta te  o f m ourning, and  required  no special mention.

A t the m om ent o f death , the house of death  becam e polluted. 
A special w a te r vessel was set outside, for the purification of 
those com ing out; this and o ther conventional tokens used to 
ind icate  a house o f death  will have w arned those unwilling to 
incu r pollu tion not to en ter a t all. W e do not know w hether a 
sprinkling  from this vessel was in itself full purification for those 
who a tten d ed  the wake b u t not the funeral, or w hether 
they were subject to fu rther restrictions. T he w ater was fetched 
from  a neighbouring  house, as the house o f d ea th ’s own supply 
was polluted. A t Argos, we hear o f new fire brought from next 
door, a t the conclusion of m ourning, for the sam e reason .10 T he 
wom en o f the household prepared  the corpse for the ceremonial 
laying-out an d  viewing; it was w ashed, anointed, crowned, 
d ressed  in clean robes, generally w hite or red, and  laid upon a 
bier strew n w ith  branches and  leaves.11 T hus the dead m an was 
sym bolically m ade pure, in despite of the contam ination  all 
a ro u n d  him ; o f all those present a t the wake, he alone wore the 
crow n, em blem  o f p u rity .12 C ertain  obscure practices which the 
I ulis law alludes to perhaps occurred at this stage. ‘Do not put a 
cup  u n d er the b ier’ (presum ably during the laying-out), it 
o rders, ‘o r  p o u r ou t the water, or take the sweepings to the 
to m b .’ In te rp re ta tio n  here is guesswork, bu t m odern parallels13

10 W a te r  vessel: Ar. Eccl. 1033, Eur. Ale. 98 fF., and lexicographers (Rohde, 188 n. 38). 
W ate r  b rough t from next door: Pollux 8.65, Hesych. s.v. δστρακον. Cypress boughs 
ou tside  house o f death : Serv. Aen. 3.681, Rohde, 189 n. 39. New fire a t Argos: Plut. 
Quaest. Gräec. 24. 297a. Houses m ay even have been sealed off when death  was 
im m inen t, M en. Asp. +66 f.

"  Rohde, 1 6 2 -6  w ith notes 36, 37, 40, 61; addC allim . fr. 194.40-3. O n bathing the 
corpse see A ndronikos, 2 -4 , Ginouvès, 239 f.; this was the preparatory  act that carried 
m ost sym bolic weight. L ibations to the corpse after burial could be spoken οΓα$χέρνιφ 
o r  λουτρόν , as though the process o f purification continued (Soph. El. 84, 434 etc.; cf. 
P. S tengel, Hermes 57 (1922), 539 ff., Ginouvès, 244).

12 D ead crow ned: Rohde, 189 n. 40; m ourners not crowned: Arist. fr. 101 Rose3 ap. 
A th . 675a.

13 B. S chm idt, A R tV  24 (1926), 317 f., A R W 2 5  (1927), 82; M. G uarducci, SM SR  2 
(1926), 8 9 -9 8 . R itual sw eeping of death  house a t Rome: Latte, R R  101; in Byzantium: 
Alexiou, 25.
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m ake it p lausib le th a t the point of these rituals was to banish 
d ea th  pollu tion  from  the house, the first two by catching it in a 
vessel o f w a te r w hich was then poured away, and  the third by 
sw eeping it o u t w ith  the household’s physical d irt and deposit
ing it w here it belonged, a t the tom b. If  this is correct, it is 
rem ark ab le  to find the C eans legislating against practices that 
a re , it seems, socially objectionable only in being superstitious, 
an d  superstitious only in the sense tha t they take too far that 
belief in dea th -po llu tion  on which several of the law ’s positive 
req u irem en ts are  founded.

E arly  on the  th ird  day occurred the ‘carrying o u t’. Solon 
req u ired  th a t this should be perform ed before daw n; when the 
em p ero r Ju lia n  passed a  sim ilar m easure alm ost a thousand 
years later, his aim  was to pro tect passers-by from pollution, 
b u t Solon was probably  m ore interested in discouraging the 
o sten ta tio n  o f the  trad itional aristocratic funeral by depriving it 
o f  an  au d ien ce .14 T h e  place to w hich the body was carried lay 
o u tsid e  the city, aw ay from the tem ples, and, of course, no priest 
a tten d e d  it. T h e  disposal o f the body was the turning-point 
w ith in  the sequence of events th a t followed the death. Purifica
tion  could now begin, and  the activities of everyday life be 
g rad u a lly  resum ed. After the funeral, it was traditional for the 
m ourners to w ash or b a th e .15 T here  followed, in the funerary 
b an q u e t, an  im p o rtan t reassertion of the values of life and of the 
will to live; the m ourners resum ed the crown, and  sat down 
to g e th er to share  the pleasures o f the tab le .16 V ery probably,

14 Ju lia n , Epistle 136 B idez/C um ont. Solon: Dem. 43.62, cf. PI. Leg. 960a, Cic. Leg. 
2 .66, Z iehen, 264.

15 I repeat th is s ta n d a rd  view on the authority  o f schol. RV Ar. Nub. 838, but without 
abso lu te  confidence. T he ba th  th a t purifies the m ourners in LSCG  97 A 30 (the Iulis 
law ) d id  not necessarily  follow the funeral im m ediately (cf. e.g. LSCG  124.4). T hus the 
fu n era ry  b a th  lacks firm  early  attesta tion . T he άπόνιμμα in the obscure exegetic 
fragm en t o f  C leidem us ap. Ath. 410a (323 FGrH  fr. 14) is taken by K. Meuli (in 
Phyllobolia fü r  P. von derMühll, Basle, 1945, 205 η. 1, =  Ges. Sehr. 2.928 n. 2) as d irty  water 
in w hich  the m ourners have washed, secondarily ‘offered’ to the dead as token of a duty 
perform ed; th is is plausib le , but such an  act m ight as well have occurred a t e.g. the 
n in th -d ay  rite as a t  the  funeral itself. T he lexicographical sources on the mysterious 
έγχντρίστριαι give them  no o ther function at funerals than  pouring libations, although 
in o th e r  contexts they a re  said to ‘purify the polluted’ (schol. (Plat.) Min. 315c, and 
o th e r  sources q uo ted  ad . loc. by W. C. G reene, Scholia Platonica, Pennsylvania, 1938).

16 O n  the  funerary  m eal see Fr. Pfister, R E  s.v. Perideipnon. Crowning: Cic. Leg. 2.63.
R eassertion  o f  life a t  the funeral: R. H unting ton  and P. Metcalf, Celebrations o f  Death,
The Anthropology o f  Mortuary Ritual, C am bridge, 1979, 34-42, 93 -118 , cf. of course
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how ever, they were not yet perm itted  to re tu rn  com pletely to 
norm al life. Iph igeneia’s rem ark th a t Artem is ‘keeps away from 
her a lta r ’ anyone who has ‘touched a  corpse’ loses its point if the 
pollu tion  could be im m ediately effaced by ritual washing. In 
post-classical sacred  laws, contact w ith death  norm ally causes 
exclusion from  the shrine for a fixed period of days, and  this is 
surely  w hat is im plied in E urip ides .17 A lthough Iphigeneia is 
speaking  only of A rtem is, it is m ost im plausible that rules of this 
kind should have been confined to one cult: all our o ther evi
dence suggests tha t all the O lym pian  gods were equally con
cerned  to keep the natu ra l pollutions at a d istance .18 A t first 
sigh t the Iu lis law is m ore liberal. T h e  legible part of the first 
side ends: ‘those who are polluted . . . after washing . .  . shall be 
p u re ’, b u t there m ay well have followed a tem poral specifica-

itinerary  gam es. A m ourning fast was perhaps seldom observed in classical times (one 
case, A rr. Anab. 7.14.8), but m ourning a t S parta  ended with a sacrifice to Demeter 
(P lu t. Lyc. 27.4).

17 Eur. / Γ  380—4. Sacred laws: LSCG  55.6 (A ttica, M en Tyrannos, 2nd c. AD) 10 
days; LSC G  124.2—4 (Eresus, unknown cult,? 2nd c. BC) 20 days for a  relative, 3 lor 
acquain tance ; LSC G  139.13 (Lindos, unknow n cult,? 2nd c. AD) 40 days for a relative; 
LSS 91. 1 3 -1 4  (Lindos, Athene,? 3rd c. AD) 41 days for a relative, 7 lor washing a 
corpse, 3 for en tering  the death  house; LSS 119. 3—4 (Ptolemais, unknown cult, ? 1st c. 
BC) 7 days; LSA  12. 7 -9  (Pergam um , A thene Nikephoros, after 133 BC.) one day fo ra  
relative, im m ediate  access, after washing, from a ‘burial and carrying o u t’, i.e. a 
non-re la tive’s funeral; LSA  18.7-9  (M aeonia, M eter, 147-6 BC) 4 days fo ra  relative, 
tw o for an acquain tance ; ? LSA  29.2; LSA  51.5 (M iletus, Artemis, ? ls tc . BC) two days; 
LSA  8 4 .6 -9  (Sm yrna, Dionysus, 2nd c. AD) 10 days for a relative, 3 for acquaintance; 
conceivably B C H  102 (1978), p. 326, line 15. Scraps of earlier evidence: LSCG  56.13 
(C leonae, early  6 th c. BC), but this probably refers to m urder, not natural death; LSS 
31.10 ff. (Tegea, ? 4 th  c. BC), apparently  prescribing a  short period o f im purity after a 
burial; ? LSS  106 (neither the first editor nor Sokolowski offers a date); Eur. Ale. 1143-6, 
A lcestis consecrated  to death  for 3 days after re tu rn  from Hades. At Cyrene pollution 
lasted  3 days after con tact with a b irth , and  it would be strange if death-pollution was 
effaced m ore quickly (LSS  115 A 17—19). Coan priests were excluded from the house of 
d e a th  for 5 days from  the carrying out; it is plausible that m ourners should have been 
excluded from the sacred for the sam e period (LSCG  156 A 11, cf. 154 A 24—6, 39-41 ). 
For d ea th  in the house preventing attendance at a festival see Ath. 46e—f, D.L. 9.43. If 
such  rules d id exist at A thens, the silence o f the epigraphical record suggests that they 
rem ained , in significant con trast to the practice o f o ther states, at the level o f unwritten 
laws.

18 Cf. notes to p. 33. D ocum ents like the Cyrene law regulate w hat conditions pollute, 
an d  for how' long; there is no question o f being pure enough to visit one shrine but not 
ano ther.
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tion  (‘on the  th ird  day ’) or o ther qualification (‘bu t not enter 
th e  tem ples ’) .19

T h e  place th a t had  harboured  the corpse required purifica
tion  no less th an  the m ourners who had touched it. At Iulis, the 
house of d ea th  was sprinkled w ith sea water on the m orning 
afte r the carry ing  out; it was now pure, and contact with the 
gods could be resum ed through offerings at the h ea rth .20 (The 
bereaved  m ust have ceased by now to be contagious, or the 
house w ould, o f course, have been im m ediately contam inated 
anew .) I f  d ea th  occurred in a public place, the entity  requiring 
cleansing was no longer the house b u t the whole deme, and 
responsibility  for this task was specified with some elabora
tio n .21 Even after the ‘carrying o u t’, pollution could still be 
incurred . T h ere  is appended  to the Iulis law a further regula
tion  ap p a ren tly  o f ra th e r la ter date. Funerals were succeeded by 
fu rth e r rites perform ed a t the tom b, at gradually increasing 
in tervals o f tim e, and  it is the power o f these rites to pollute that 
is here defined. ‘T h e  council and  people decided. O n  the third 
d ay  (and) the annual festival those who perform the rites shall 
be pure, b u t not en ter a tem ple .’22 T here follows an  obscure 
regu la tion  ab o u t the purity  of the house in the sam e circum 
stances. T hese questions are decided, we note, by plebiscite and 
no t by consultation  of an  oracle. It is not surprising th a t even 
the  an n u a l com m em oration o f the dead causes a m ild pollution. 
Im p u rity  lingers in the physical relics; the timid and  the pure 
sh rink  from stepp ing  on a tom b, and  a Coan law calls for 
purifica tion  if a hum an  bone or uncovered grave is discovered

19 T h e  tran scrip t in IG  X II  5.593 in fact offers, after κα[0αρ]ονς έναι, εωι (from 
A ttic-Ion ic  εως, daw n?).

20 L SC G 97  A 14-17: for the reading in 16secG . Klaffenbach, Philol. 97 (1948),372 f. 
H om e purification a t Athens: A nt. Chor. 37, ? Dem. 47.70; for the house as recipient of 
d eath -po llu tion  cf. E ur. Hel. 1430. A purificatory encircling o f the hearth  may have 
been perform ed a t th is stage: see Hesych. s.v. περίστιον

21 Dem . 43.57 f., cf. Inscr. Cret. 4.76, LSCG  154 B 17—32.
22 LSCG  97 B 1 — 11. F or the restoration καί, not έπί, in B 5 see Z iehen, 267 f.,

E. F re isted t, Altchristliche Totengedächtnistage (Liturgiegeschichtliche Quellen und
Forschungen  24), M ünster, 1928, 112-14. i t  seems almost inevitable that here ‘the
th ird  d a y ’ is coun ted  from the funeral, not the death; otherwise it would coincide with
th e  ekphora, an d  a  special rule about the purity  of the celebrants would be unnecessary
(F re is ted t’s answ er, op. cit., 96 n. 1, is inadequate: the only alternative is to suppose
th a t  the rule on side B replaces that on side A.)
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in a  public  p lace .23 T his im purity  probably dim inished with 
time; a com m unity  could, in an  em ergency, re-use its own old 
g rave m onum ents for building -  b u t a besieging force that 
tam p ered  w ith  the tom bs of the besieged was ju stly  punished 
w hen disease supervened .24 As the cult o f heroes was celebrated 
a t  their tom bs, the partic ipan ts were sometimes required to 
purify them selves afterw ards, and  people like priests who lived 
in conditions of special purity  m ight be excluded from them  
a lto g eth er.25 E laborate  apotropaic precautions were taken in 
A thens a t the A nthesteria , w hen the dead re tu rned  to ea rth .26

Iph igeneia defined the source of pollution as ‘touching a 
co rp se’. T h a t is to pu t the thing in its m ost concrete form. Birth- 
a n d  m urder-po llu tion  were contracted  by entering the same 
a rea  o f social space (typically the sam e house) as the con
tam in a ted  person, and  it would be surprising if death-pollution 
w orked differently. ‘T ouching  the corpse’ m ight, o f course, have 
form ed a p a r t o f thç m ourning ritual, b u t this would be merely a 
tran sla tio n  o f social contact into physical, and would not prove 
the  real p rim acy of the physical.27 T here m ay have been 
an o th e r de term inan t, m ore im portan t than ‘touching’ or even 
‘en tering  the sam e roo f’. In  m any societies, death-pollution is 
sp read  by re la tionship  as well as contact:28 the dead m an ’s kin 
a re  co n tam inated  from the m om ent of death , even if they are a 
h u n d re d  m iles aw'ay when it occurs. T hus, in early Rome, the

23 Tom bs: T heophr. Char. 16.9, Eur. Cret. fr. 79.18 Austin. Coan law: LSCG  154 B 
1 7 -3 2  (if the μ  o f  δά\μωι in 17 is secure; ί£ρ]ώί would m uch improve the sense).

24 Diod. 11.40.1, Lyc. Leoc. 44, P. M. Fraser, Rhodian Funerary Monuments, Oxford,
1977, 7; disease, D iod 13.86.1—3. N o harm , however, in overthrowing a ty ran t’s tomb, 
P lu t. Tim. 22.2

25 Paus. 5.13.3; LSCG  154 A 22, 37; 156 A 8 -1 0 ; LSS  115 A 21 -5 ; Nock, ii, 577 f.
26 D eubner, 112.
27 T h e  w om en who prepared  the corpse o f course touched it. Tw o Hom eric m ourning 

gestures, touching the dead m an’s chest and cradling his head, involved physical 
con tac t; the la tter a t least survived as a  w om an’s gesture in classical times, bu t in 
H o m er they are  perform ed only by the dead m an’s closest associates, and the typical 
m ale  gesture a t the classical prothesis seems to have been a greeting from a  distance with 
ou tstre tch ed  arm  (11. 18.317; 23.18. 136 f.: 24.712, 724; G. N eum ann, Gesten und 
Gebärden in der Griechischen Kunst, Berlin, 1965, 86; ibid., 89, for cradling). I know of no 
G reek  evidence for the farewell kiss (Rom an texts in C. Sittl, Die Gebärden der Griechen 
und Römer, Leipzig, 1890, 72). Cf. however, Plut. Pel. 33.8, Thessalians eager to touch 
P elop idas’ corpse, and  X en. Cyr. 7.3.8.

28 e.g. India: D um ont, 88, H. O renstein, Ethnology 4 (1965), 3; Borneo: H ertz, 39. 
H u n d red s o f  miles: Lévy-Bruhl, 254 (Thonga).
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im p o rta n t u n it o f pollution was the 'familia funesta'. I t is very 
likely th a t this was also the case in early Greece. T he Gyrene 
ca th a rtic  law states th a t birth , in contrast to death, pollutes ‘the 
house [or, household] itself’. N othing is said about how death- 
po llu tion  o perated , b u t the necessary contrast would be pro
v ided  if it affected the b roader kin group ra ther than  the 
restric ted  family resident u nder the sam e roof- In  later sacred 
law s, relatives are certainly polluted by a death  for longer than 
ou tsiders, and  it is h ard  to see why this distinction should be an 
innovation . T h ere  is, unfortunately, no clear evidence either to 
prove o r disprove th a t relatives could be autom atically  polluted 
w ith o u t com ing in to  contact w ith the corpse.29

In  the  Iu lis law the pollution group is actually defined, but 
th e  stone becom es illegible a t a crucial point. I t  begins ‘No 
w om an shall go to the house w here a m an dies when he is 
ca rried  out, except those who are polluted [or, pollute 
them selves]. T h e re  shall be polluted [or, pollute themselves] 
m o ther, wife, sisters and  daughters, and  in addition to these not 
m ore th an  five w om en.’ A t this point the reading becomes 
u n c e rta in ,30 b u t a p robable reference to ‘children of cousins’ 
suggests th a t the Iulis pollution group resem bled the Attic 
k insh ip  g roup  o f anchisteia, which extended to cousins’ children 
a n d  u n d er Solon’s law determ ined the right of participation in 
m o u rn in g .31 T h e  ‘not m ore than  five wom en’ m ight well be 
re la tions by m arriag e .32 T h e  regulation is intriguing in its sug
gestion th a t pollution, ra th e r th an  being an incidental but 
inev itab le  by-product, is a tem porary  status to which not 
everyone associated w ith the funeral is adm itted. I t  would be 
possible, a lthough  in this case illegal, for a wom an to enter the

29 Familia funesta: L atte , R R  49. Therefore the d ictato r Sulla divorced his dying wife, 
P lu t. Suit. 35.2. C yrene: LSS  115 B 2 4 -7 . L ater sacred laws: p. 37 n. 17 above. No clear 
evidence: the anecdotes in (Plut.) Cons, ad Apoll. 118c— 119d (cf. parallels in theT eubner 
ad  loc.) are  am biguous and  unreliable: cf. the conflicting reports in the Roman 
trad itio n  over the  ritu a l sta tu s o f H oratius Pulvillus after his son’s death  (RE  8.2402).

30 H offm ann’s resto ration  o f 28 f., com m only accepted, is impossible; see Bechtel on 
S G D I 5398. I f  the  gender o f άλλον όίμεόένα  in 29 is taken literally, no men are polluted 
excep t any  there m ay be am ong the ‘child ren’ o f the preceding clause. M ore probably 
th e  m asculine is generalizing, and only the female pollution group is here regulated.

31 M . B roadben t, Studies in Greek Genealogy, Leiden, 1968, 119-50.
32 N ote, how ever, th a t R. F. W illetts’s theory o f  a special funerary role lor affines, 

ad o p ted  by A lexiou, 10 fT., is refuted by H . M eyer-Laurin, Gnomon 41 (1969), 162 f.,
H . J .  Wolff, Zeitschrift der Savigny-Stiftung fü r  Rechtsgeschichte, Römische Abteilung, 85 
(1968), 4 2 2 -6 .
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house o f d ea th  w ithout becom ing ‘one o f those po llu ted .’ As this 
inner g roup  o f the polluted is not determ ined sim ply by rela
tionship , there was presum ably  some specific act or du ty  by 
w hich it was defined. O ne possibility is tha t they handled  the 
corpse, b u t this scarcely suits H erodotus’ report of w hat is 
ap p a ren tly  the sam e phenom enon in Sparta: ‘At the dea th  o f a 
king two free individuals from each household, a m an and a 
w om an, m ust be polluted [or, pollute themselves]; there are 
severe penalties if they do n o t .’33 M ore probably the reference is 
to self-defilem ent o f some kind; female m ourners in classical 
tim es m ight still rend  their clothes, pluck out their hair, and 
te a r their cheeks.34 W hatever the precise in terpretation, it is 
c lear th a t in bo th  cases ‘being po llu ted’ is more like going into 
m ourn in g  th an  catching a disease.

A m an ’s s tatus is seldom  so clearly revealed as a t his passing. 
T h e  d ea th  o f a  stranger is m et w ith indifference in societies that 
a re  th row n in to  turm oil by the d ea th  o f a chief.35 It is hard  to 
believe th a t in  G reece a female slave would have been honoured 
by the sam e elaboration  of funerary ritual as the m aster of the 
house, an d  it is tem pting to w onder w hether her power to 
po llu te  the household m ay have been less too. T he m any Greek 
com m unities th a t tolerated the burial of children but not adults 
w ith in  the settlem ent area presum ably felt tha t no great conta
gion could proceed from such insignificant bones. F u rther than 
this we can n o t go; the w ritten sources tell us no more abou t this 
th an  any  o th er aspect o f the death  o f the poor.36 T here is 
evidence, however, tha t pollution m ight vary in intensity ac
cord ing  to the m anner of the death . No special ta in t attached  to 
the  bed on w hich a m an died naturally , but, in a case of suicide

33 H d t. 6.58.1. Plut. Apoth. Lac. 238d, Lycurgus περιεΐλε τους μιασμονς, seems to have 
the  sam e sense; cf. Papyri from Tebtunis part / / ,  ed. E. M. H usselm an and others, 
M ich igan  and  L ondon, 1944 (Michigan papyri 5), n. 243.11,244.17, m em bers o f guilds in 
E gypt in 1 st cen tu ry  AD fined if they refuse μιαίνεσθαι for death o f guild members.

34 N eum ann , op. cit., 86—9, cf. Aesch. Cho. 22 -31 ; wearing o f soiled m ourning clothes 
banned , LSA  16.6. For self-defilement with dust or m ud (common in Hom er) cf. Eur. 
Suppl. 826 f., Anth. Pal. 7.10. 3 - 4  (evidence from later antiquity  in E. Reiner, Die rituelle 
Totenklage der Griechen, T üb ingen , 1938, 43 n. 5); not washing, Eur. Or. 42.

35 H ertz , 76; m ore evidence in L. R. Binford, An Archaeological Perspective, New York 
an d  L ondon, 1972, 220, 228 f., and  on children 234. O n child and slave burial in Greece 
see B rem m er, an d  on dilFerential burial G. Buchner and L. Cerchiai in G noli/V ernant, 
27 5 -9 8 .

36 B ut note D em . 47.70.
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by hanging , the rope and  the b ranch  were destroyed or thrown 
o u tsid e  the boundaries o f the city. T h e  extra pollution here 
obviously derives from tha t sam e m oral revulsion against 
su icide th a t caused  punitive m easures to be take against the 
co rp se .37 T h e  body of a soldier who died in battle, by contrast, 
scarcely po llu ted  the com rades who burned or buried him. 
N o th ing  is ever said on the subject in the m any relevant pas
sages in G reek historians, and  X enophon describes him self 
sacrificing to the gods on the day after burying corpses too 
p u trescen t to be lifted from w here they lay .38 A t the most, the 
survivors m ay have purified them selves by washing. T he dead 
m a n ’s relatives, o f  course, m ight well have ‘polluted them 
selves’ on receiving the news.

T h e  absence o f pollution is here a m atter of convenience, but 
it m igh t be m ade in to  a point o f ideology. In  the classical period, 
ex tram u ra l buria l was in m ost cities a strictly observed norm, 
b u t m any com m unities set the tom bs o f their ‘founders’ and 
‘sav iou rs’ in the agora itself.39 T h e  connection between agora 
an d  tom b p robab ly  persisted from the period when political 
assem blies occurred  a t the grave m onum ent of a heroic an 
cestor, ou tside the settlem ent area, bu t by the historical period, 
w hen  the agora was w ithin the city, special values m ust have 
been  invoked in defence of this breach of the rules. P lutarch’s 
acco u n t o f the d ea th  o f A ratus, libera tor of Sicyon, is revealing. 
T h e  Sicyonians, though eager to bury him  with the highest 
h onours, w ere disconcerted by ‘an  old law forbidding burial 
w ith in  the w alls’ to w hich ‘g reat superstition a ttach ed ’. They 
therefore consulted  D elphi, b u t on receiving a satisfactory 
an sw er ‘sw itched from grief to festivities, and clad in garlands 
an d  w hite clothes b rought his body up to the city to the ac
co m p an im en t o f paeans and choruses, and choosing a con

37 LSC G  154 B 33—6, Plut. Them. 22.2, H arpocr. s.v. όξνθνμια. O nly a Diogenes 
w ould  ea t the fruit o f a  fig tree where a m an had hanged himself, D.L. 6.61. Punitive 
m easures: Aesch. 3.244, Rohde, 187 n. 33.

38 X en. Anab. 6.4. 9—13.
39 R. M artin , Recherches sur l'agora grecque, Paris, 1951, 194—201; cf. O . Broneer,

Hesperia 11 (1942), 128—61 ; G. V. Lalande, H esperia^  (1980), 97-105 . H ero tombs left
d u rin g  the  purification  o f  Delos: p. 33 n. 6 above. Non-poiluting hero tom bs in Cyrene: 
L S S  115 A 21—4. Political assem blies a t grave m onum ents: M artin , op. cit., 47-56 . See
too N. S. R. H ornblow er, Mausolus, Oxford, 1982, 255 f.; C. Berard in G noli/V ernant,
2 7 5 -9 8 .
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spicuous spo t buried  him like a  founder and  saviour of the city’. 
VV e m ay com pare P lato’s account in the Laws of the m agnificent 
s ta te  funerals w ith  w hich his scrutineers are to be honoured. 
D irges are forbidden; all partic ipan ts are to be dressed in white, 
an d  choruses o f boys and  girls will sing hym ns o f praise to the 
d ead  m an. A t the rear o f the funeral procession, if Delphi 
agrees, the priests and  priestesses are to walk, even though they 
are  excluded from all o ther burials; this one will not pollute 
th em .40 P la to  is here adop ting  and  perhaps expanding the 
ideology originally  developed for those who ‘showed themselves 
good m en ’ by d ea th  in their country’s service. ‘T h eir tom b is an 
a lta r; in p lace o f lam ent they have rem em brance, grief becomes 
p ra ise ’, said  Sim onides, and  the them e was taken up in m any a 
funeral ora tion ; displays o f m ourning in such cases m ight even 
be controlled by law. ‘H ere Saon sleeps a sacred sleep. Do not 
say  th a t good m en d ie .’41 By the quality  of their lives, such 
o u ts tan d in g  individuals have overcom e death  itself. T h eir pas
sing, triu m p h  ra th e r th an  defeat, cannot be m ourned and 
(P la to  draw s the consequence) cannot be thought to pollute. 
F o r them  the tired platitudes of ep itaphs -  let no one lam ent my 
passing  -  a re  ac ted  out in ritual, and  so the com m unity as a 
w hole p artic ip a tes  in their victory .42 But where an  unw orthy 
ind iv idual insists on being treated  as non-polluting in death, 
p lague ensues .43

T h e  ind iv idua l’s right to receive burial was, o f course, sup
p o rted  by pow erful social and  supernatu ral sanctions. T he 
‘com m on law  o f the G reeks’ agreed with the ‘unw ritten, un-

40 Plut. Arat. 53.2—4; PI. Leg. 947b-d . Cf. (Plut. Tim. 39.3 on Tim oleon’s funeral: όψις 
μέν ην εορτή πρέπουσα , πάντων ̂ στεφανωμένων καί καθαράς έσθήτας φορούντων, idem, Pel. 
33.5, priests a t  receip t o f Pelopidas’ body.

41 Sim onides, P M G  531.3—4, cf. Eur. I  A  1437—48, 1466. Legal control: Z-SS64. 1 -4  
(T hasos, 5 th — 4 th  c. BC, cf. J .  Pouilloux, Recherches sur Vhistoire et les cultes de Thasos 1, 
Paris, 1954, 371—6). Saon: Call. Epigr. 9 Pf., 41 G /P: cf. G ow /Page’s note.

42 L ien h ard t, C h . 8 describes the rite w hereby aged D inka priests, carriers o f  the ‘life’ 
of the ir people, voluntarily  subm itted  to burial alive as a means of publicly repudiating 
norm al physical death . M ourning was forbidden. ‘For the rest of the m aster’s p eop le . . .  
the  hum an  sym bolic action  involved in the ‘artificial’ burial m ust be seen to transform  
the  experience o f a leader’s death  into a  concentrated public experience o f vitality’ 
(317). L ie n h a rd t’s account is suggestive as a parallel for the passing ofG reek heroes like 
O ed ip u s (m ourn ing  forbidden Soph. OC  1751-3) and A m phiaraus. T he ideology of 
‘n o t m ourn ing  brave m en’ perhaps developed in Sparta: cf. Plut. Ages. 29.7, m others of 
L eu c tra  dead  throng ing  shrines in thanksgiving.

43 (A eschin.) Epist. 1.2.
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shakeab le  laws o f the gods’ in insisting tha t even the body o f an 
enem y should  be given up  after battle for burial. T here was a 
generally  recognized obligation for anyone who encountered an 
u n ten d ed  corpse -  a drow ned m an on the seashore, for instance 
-  to perform  a t least a token ac t o f burial; at A thens those who 
neglected  this m inim um  hum an obligation were threatened by 
o ne  o f the ‘Bouzygean curses’ .44 An unburied  corpse was an 
o u trag e , an d  one possible consequence was pollution. Sopho
cles, in the Antigone, as we have seen, offered a rem arkable vision 
o f  the  form th a t this pollution took :45 scraps of the corpse, 
d ro p p ed  by birds o f prey on the altars, doused the sacrificial 
fires, an d  doom ed the city to godlessness. No doubt Greeks did 
n o t norm ally  consider the na tu re  of miasma so precisely, but it is 
in te re stin g  th a t w hen his d ram atic  purpose forced Sophocles to 
be explicit he should  have given it so concrete a form. I t is clear 
th a t  this, in context, is less a ‘na tu ra l pollution’ than  a cosmic 
san c tio n  o p era tin g  against the violation o f a fundam ental social 
p rincip le , the ind iv idual’s right to burial. A drow ned m an’s 
corpse lying unnoticed  beneath  the banks of the Ism enus might 
in  theory  pollu te  the city no less severely; but it is scarcely an 
acc id en t th a t the one case of pollution by a corpse which we find 
vividly described  derives from hum an  crime.

Sophocles’ p ic tu re  of the consequences of denying burial is 
d ra m a tic  and  alarm ing. T hese consequences, however, often 
fail to ap p e a r in  the contexts w here they m ight have been most 
expected . In  the extended debates abou t burial in the Ajax and 
E u rip id es’ Supplices, for instance, the law of the gods is brought 
freely u n d er ap p eal bu t the th rea t of pollution is never m en
tioned; w hen the T hebans in 424 refused to re tu rn  the A thenian 
d ead , they w ere accused, according to Thucydides, of illegality 
a n d  im piety , b u t no t specifically o f ‘polluting the gods’, and in 
d ec la rin g  them selves only conditionally willing to re turn  these 
corpses the T h eb an s  were obviously defying pollu tion .46 It is

44 Law  o f the gods: e.g. Soph. Aj. 11301'., 1335, 1343, Ant. 77, 745, 749, Eur. Suppl. 19, 
311, 526, 563, T huc. 4.98.8. R equirem ent to bury: Soph. Ant. 255 +  schol. (Bouzyges), 
Ael. V.H. 5.14, idem , fr. 242, N isbe t/H ubbard  on H or. Carm. 1.28.23.

45 999-1015 .
46 T hu c . 4. 97.2—99; sim ilar T h eban  conditions, Xen. Hell. 3.5.24. For denial of 

anairesis, ac tual o r th rea tened , cf. Diod. 17.25.6, Dem. 7.38. In G reek/barbarian  
re la tions the convention m ight not apply, H dt. 9.83, Plut. Tim. 25.5; cf. F. Jacoby, JH S
64 (1944), 42 f. T h e  general’s obligation to protect his own dead: Diod. 13.61.6 with 
75.4, X en . Hell. 1.7 (A rginusae generals), Diod. 17.68.4.
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no t th a t, while ‘pollu tion’ is absent, ‘divine anger’ against the 
v iolators o f the divine law im pends. Such debates can be con
d u c ted  in the nam e of custom , justice, and  hum anity , w ithout 
any  serious appeal to the th rea t of supernatu ral retribution. 
T h e  divine origin o f the law o f burial is a guaran tee of its justice 
ra th e r  th an  o f swift divine in tervention in support of it. W hile it 
m ay to som e ex ten t be true th a t th reats of heaven’s vengeance 
are  sim ply  squeezed out by a superabundance of hum an indig
nation , it looks as if in the late fifth century fear o f supernatural 
p u n ish m en t was a ra ther weak and rem ote deterren t against 
m a ltrea tm e n t o f the corpse.

O ne reason for this m ay have been tha t the obligation to 
g ra n t buria l was never absolute. I t was not merely in the 
upsu rge o f po p u lar fury or sim ilar ungovernable passions that 
exceptions occurred; it was the ‘com m on law of the G reeks’, not 
excluding  the A thenians, th a t tem ple-robbers and  their like 
shou ld  be ‘throw n, out u n b u ried ’, and m any of the Antigone’s 
aud ience  will have voted for the decree tha t declared ‘it shall 
no t be p erm itted  to bury A ntiphon in A thens or in the territory 
th e  A then ians contro l.’ N ot even Plato in the Laws was pre
p ared  to g ran t all his citizens an inalienable right to burial in 
th e ir native la n d .47 It is often suggested tha t the Greeks, in 
co n tra s t to m odern  Europeans, were abnorm ally sensitive to 
th e  fate o f their corpses. T he presum ed m odern indifference is 
exaggerated ; the thought o f a relative’s body devoured by 
scavengers is as hateful as it ever was, and the reason why this is 
no  longer a haun ting  fear is perhaps merely th a t it is most

47 P opular fury: Nie. D am . 90 FGrH  fr. 60, Diod. 16.16.4. (cf. Plut. Dion 35 .5-7). 
D y n ast’s ha tred : D iod. 17.118.2 (the possibility, Q uint. C urt. 7.2.32, 8.2.12). 
O ligarch ic  b ru ta lity : T heopom p. 115 FGrH  fr. 96 (H yperbolus throw n in sea), Lys. 
12.21 ,?96. T y ra n t throws offenders in sea as means o f terror, Theopom p. 115 FGrH  fr. 
227 (cl. R E  Suppl. 7.1605 f.). Enem y’s revenge: Plut. Nie. 28.5, cf. Dem. 29.5. 'Com mon 
law  abo u t tem ple robbers’: Diod. 16.25.2, cf. 16.35.6 (throwing in sea), Aeschin. 2.142 
(push ing  over cliff, cf. Dem . 19.327, Paus. 10.2.4). T raito rs and tem ple-robbers at 
A thens: X en. Hell. 1.7.22, cf. Thuc. 1.138.6; subverters o f the second A thenian league, 
S IG 3 147.62. T h e  punishm ent exercised a t Athens: Thuc. 1.138.6 ( Themistocles), 
(P lu t.)  .V Orat. 8 3 3 -4  (A ntiphon), Lyc. Leocr. 112-15 (Phrynichus), Plut. Phoc. 37.3—5, 
Lys. 19.7, cf. H yp. 1.20,4.18 Kenyon. Those long dead dug up and expelled: Nie. Dam. 
loc. c it., T h u c . 1.126.12, Lyc. Leocr. 112-15, Plut. Dion 53.2, Alex. 77.2. Plato: Leg. 
854e—855a, 873b, 909c. M ore in Bremmer. Cynics (e.g. S V F 1.253 )and Epicurus (D. L. 
10.118) denied  the im portance o f burial, bu t this was o f course not wholly new, cf. 
H eraclit. B 96, Eur. fr. 176. O n the futility o f  punishing corpses see Aesch. fr. 266, 
Nloschion, frr. 3, 7 Snell (cf. C Q 31 (1981), 417) and already? Horn. II. 24.54.
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unlikely to occur. T h e  corpse is now sacrosanct, beyond the 
reach  o f rew ard  an d  punishm ent; even the bodies of suicides are 
often ad m itted  to consecrated ground, and it is long since the 
corpse of a d eb to r was last subjected to d istra in t.48 T he real 
difference is th a t in the ancient world the corpse enjoyed no 
su ch  exem ption. T rea tm en t o f corpses rem ained one of the 
m eans by w hich m en could hurt, hum iliate, or honour one 
an o th er, express contem pt or respect.49 T his is why the them e 
could  be o f cen tral im portance in great works o f literature. It 
was the po ten tia l for hum iliation th a t was particularly  strongly 
felt. In  tragedy, the victim ’s relatives lam ent, not his exclusion 
from  the underw orld , bu t his dishonour; ‘not to be buried in 
A ttic a ’ is only the fam iliar punishm ent o f ‘deprivation o f hon
o u r’ in its m ost extrem e form. Plato is eager for his citizens to 
realize th a t the corpse is a valueless, unperceiving th ing ,50 but 
con tinues desp ite  h im self to trea t it as a vehicle of honour in the 
hum ilia tions he inflicts on it.

I t  looks as if, in the case of the tra ito r and  tem ple-robber, the 
law  o f the gods ensuring  the right o f burial ceased to apply. O ne 
m igh t even conclude that, w ith their honour, they lost the 
pow er to pollute. T h is  would lead to the paradox that, while no 
funeral o r tom b is pu re  except th a t of the outstanding servant of 
the  com m unity , the only corpse th a t will not cause pollution if 
left u n b u ried  is th a t o f the public enem y .51 T here are m any 
G reeks w hom  one could im agine m aintain ing th a t this was 
indeed  the case — A thens’ ferocious Lycurgus would be one — 
b u t the  conclusion w ould go beyond the evidence. T he A the
n ian s  ‘threw  o u t’ their crim inals ‘unburied  beyond the bounds 
o f  A ttica ’; this allowed the relatives to arrange for burial, and

48 C l. M rs H enry  W ood, East Lynne, London, 1861, P art 1, Ch. 10, for an instance of 
d is tra in t. F or A thens see Diod. 10.30. J a n  Brem m er rem inds me that m odern corpses 
a re  used for m edical research -  bu t they have to be donated  for the purpose. Requisi
tion ing  would be unth inkable.

49 For H om er and  the ancien t near east see Griffin, 4 4 -  7; on Hom er, J .  P . V ernant in 
G n o li/V ern an t, 4 5 -7 6 .

50 Leg. 959c.
51 Logically there is a  po tential tension betwen corruptio optimi pessima and  corruptio 

optimum non attingit. Z oroastrians and H indus thus arrive a t opposite conclusions as to
w h eth er the death  o f  a person o f  high or low sta tu s pollutes more (Zoroastrians: The
Zend Avesta, p a r t  1, The Vendidad, trans. J .  D arm esteter, Oxford, 1880, Fargard  5, §6,
27—38; H indus: S. J .  T am b ia h  in J .  Goody (ed.), The Character o f Kinship, Cam bridge,
1 9 7 3 ,2 0 9 -1 2 ).
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even if they d id  not, the pollution would a t least fall outside 
A ttic  territo ry . O th e r states’ m odes o f m altreating the corpse -  
ihrow ing  it over a cliff, or into the sea —were probably intended 
to exclude all possibility of burial, b u t they did serve to dispose 
o f the  rem ains aw ay from hum an hab ita tio n .52 T h e  intention of 
these m ethods will scarcely have been to evade pollution — they 
were ra th e r a sym bolic rejection o f the malefactor -  but they 
p robab ly  had  the effect th a t the question of pollution did not 
need to be raised. Prolonged public exposure of the corpse, as 
prescribed  by C reon in Antigone, was no t the practice o f any 
G reek state, an d  w hen m entioned is treated  as shocking .53 T he 
law o f the gods gave way before society’s abom ination o f certain 
o f its enem ies; pollution m ight have done so too, bu t the evi
d ence  does not take us so far.54

T h e  Antigone a t first sight presents an  exception. Polyneices is 
a  tra ito r; C reon  exposes Polyneices; the gods are angry, and 
pollu tion  results. T h e  law of the gods has refused to give way. As 
we noted , C reo n ’s trea tm ent o f Polyneices’ corpse differs from 
the A then ian  practice, bu t this observation scarcely provides a 
so lution: few will be convinced th a t C reon’s tragic error lay in 
leaving the body on the plain, and  th a t all would have been well 
h ad  he carried  him off to be eaten  by the birds beyond the 
boundaries. T hough  the p articu lar mode of hum iliation chosen 
by C reon is an  aggravating factor, it is the justice of giving 
Polyneices any th ing  other than  a proper burial tha t is in dis
p u te .55 It need not follow, however, tha t the rights vindicated 
for the hero Polyneices belonged also to a  shameless pilferer of

52 See p. 45 n. 47. Burial occurs outside A ttica (although no A thenian m ay partici
pate) Plut. Phoc. 37. 3 -4 , cf. PI. Leg 909c. A t Athens, ‘throwing into the p it’ was 
p rim a rily  a  m ode o f  execution (see e.g. G ernet, Anthropologie, 308-11; Latte in RE  
S uppl. 7. 1608 f. is hyper-sceptical). T here is no evidence that recovery o f the body by 
relatives was legally forbidden, although it m ay not have been practically feasible. T he 
M SS read ing  in X en. H eli 1.7.20 indicates a distinct use of the pit for post mortem 
exposure, but should probably be emended (cf. J .  Diggle, CÄ31 (1981), 107 f.). Even if 
corpses were left in the pit, they were at least out o f the way. Corpses were throw n out at 
Ά λμ ν ρ ίό ες  (H esych. s.v., cf. Ar. fr. 132); we do not know whose. Cf. too Plut. Them. 
22 .2 .

53 Plut. Nie. 28.5 ( =  Ί 'im aeus 5(i6 FGrH  fr. 101), Phylarchus 81 FGrH  fr. 45 ap. Ath.
52 ld .

54 C h a rito n  1.5.5 offers a  novel twist, unfortunately not attested elsewhere: μή θάψητέ 
μ ε , μή μιάνητε τήν γήν, αλλά τό άσεβϊς καταποντώοατε σώμα.

55 R ightly (against Bowra and Ehrenberg) G. Cerri in G noli/V ernant, 121-31.
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sacred  plate. Sophocles m ay o f course have believed, in advance 
o f his age, th a t punitive action against the corpse is in all 
c ircum stances an  outrage, bu t the m oral premiss of the play 
does not seem to be th a t ‘even traitors are hum an, and deserve a 
m in im um  of respect’. N othing encourages us to view Polyneices 
in this ligh t.56 Polyneices is a hero who has led an arm y to 
defeat, an d  C reo n ’s offence is the familiar one o f denying an 
enem y the righ t to burial: this is why the corpse rem ains on the 
battlefield  w here it fell. It is the treatm ent of enemies and not of 
villains th a t is in question.

W e tu rn  now from death  to b irth .57 According to Censorinus, 
p robab ly  echoing V arro, ‘in Greece they treat fortieth days as 
im p o rtan t. For the pregnant w om an does not go out to a shrine 
before the fortieth  day  . . .’ (from the m om ent that she becomes 
aw are  th a t she is p regnan t?).58 A ritual exclusion o f forty days 
sounds m ore Sem itic than  Greek, but in Greek medical texts the 
forty-day period is of particu lar im portance precisely in relation 
to  p regnancy  an d  b irth ; during  the first forty days after concep
tion, for instance, m enstruation  continues, and m iscarriage is a 
co n stan t danger, while by the end of this period the em bryo is 
form ed an d  the m ale child begins to move.59 T he dangerous 
tran sitio n a l period  therefore lasts forty days, and during  this 
period , if C ensorinus is right, the m other is excluded from 
com m unal life.60 Seclusion a t the onset of pregnancy is a widely

56 See esp. v. 731. N ot even Creon is ever allowed to use the word ‘traito r' of 
Polyneices. F or a  different view see C erri, op. cit., and S. Fuscagni in M. Sordi (ed.). 
Religione e politica nel mondo antico, M ilan, 1981, 64-72. In M oschion’s Pheraioi, by 
c o n trast, the righ t o f  burial was perhaps vindicated even for a tyrant: see CQ  31 ( 1981 ), 
417.

57 O n  b irth -po llu tion  see M oulinier, 6 6 -7 0 , Ginouvès, 235-8 , W ächter, 25-36.
58 De die natali 11.7.
59 W . H . Roscher, ‘D ie Tesserakontaden und T esserakontadenlehre der Griechen 

und  an d e re r  V ölker’, Ber. Sächs. Ges. Wiss. 61.2 (1909), 2 8 -34 , 40, 85-101: sec esp. 
C ensorinus, loc. cit., A rist. Hist. An. 7.3. 583a27-583bl5 . O n wide diffusion of 
gynaecological forties cf. G. Eichinger Ferro-Luzzi, Anthropos 69 (1974), 148-52. 
V iew s on the  tim ing of these m atters were however very' various in Greece, cf. E. Nardi, 
Prciurato Aborto nel mondo greco romano, M ilan, 1971, 93-115 , 123-32.

6,° T h e  2 periods would not o f  course coincide, as most of the 40 days after conception 
w ould pass before the m other perceived her pregnancy. Perhaps in order to bring them 
in to  coincidence, R oscher, op. cit., 28, 30, da ted  the m other's seclusion from “the 
w edding  an d  conception’. But we would surely have heard of a 40-day seclusion 
im m ediately  following the wedding: and w hat o f subsequent pregnancies?

Birth and Death 49

attes ted  rite o f  passage ,61 and, a t the first pregnancy, the Greek 
w om an m ight have been exposed to the anger of A rtem is.62 
T h ere  is, however, no trace o f C ensorinus’ rule in any other 
source, and  he, o r even V arro , wrote at a time when Greek 
pu rity  rules w ere not necessarily restricted to ancient norms.

L a te r in pregnancy, the wom an was not excluded from tem 
ples b u t positively expected to visit them .63 We do hear, how
ever, o f a few sacred  rites and places forbidden to her, and there 
m ay well have been m any more. P regnant women, and  suckling 
m others, were excluded from the mysteries of D espoina at 
Lycosura, while ‘no anim al or wom an in need o f E ileithyia’ 
w ould ven tu re upon the hill in A rcadia where Rheia gave birth 
to Z eu s .64 T hese  are clearly instances of that sam e logic of 
opposition  w hich som etim es required  chastity for the service of 
A phrodite; it is from rites of fertility, and  a mythical birthplace, 
th a t those ab o u t to give b irth  are debarred. Except in these 
special contexts, the pregnant w om an was not herself polluting, 
b u t it is in teresting  tha t she was particularly  exposed to pollu
tion by others. W'hen Euripides’ Iphigeneia is about to lead the 
po llu ted  O restes through the streets, she issues a special w arn
ing to three categories of person — to priests, pregnant women, 
an d  those ab o u t to m arry .65 T h e  pregnant wom an is, as we 
w ould say, delicate, b u t it is to ritual dangers tha t this delicacy 
re la tes, and , as the parallel with those about to m arry shows, it 
is from  the change she is about to undergo, and not her present 
physiological condition, that her delicacy derives. These two 
classes of people are exposed to pollution because they are on 
the  brink.

O n  the consequences of birth, the earliest explicit evidence 
com es from the C yrene cathartic  law .66 T he text is fragm entary, 
b u t it p robab ly  specified that the m other only polluted those 
w ho en tered  the sam e roof under which she lay; it certainly

61 van G ennep, C h . 4.
62 Cf. schol. T heocr. 2.66b, L. D eubner, J D A I 40 ( 1925), 211 f. The evidence of LSS

115 B 1 -23  is relevant to this whole section, but so obscure that it m ust be left to 
A ppendix  2.

63 A rist. Pol. 1335b 12-16.
64 LSC G  68.12—13, C allim . Jov. 11 — 13. Callim . Dem. 130—2, at least as presented by 

the poet, is different: a concession and not a rule.
65 I T  1226-9.
66 LSS  115 A 16—20, B 2 6 -7 , cf. A ppendix 2.
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ru led  th a t anyone who did so was im pure for three days, but did 
n o t pass th a t im purity  on further. C on tact with a new m other is 
a no rm al source of pollution in sacred laws, and three days is 
a b o u t the average period o f exclusion ,67 but the Cyrene law is 
iso la ted  and  valuable in the specification that pollution is incur
red  by ‘en tering  the sam e roof’ and  not ‘touching’. A nother 
passage o f the sam e law  makes b irth-pollution pollute ‘the oikia 
i tse lf’. Oikia could be in terpre ted  either physically, which 
w ould m ake it synonym ous w ith ‘the roof’ of the previous 
regula tions, or socially, the household; the second in ter
p re ta tio n  in troduces a  theoretical inconsistency w ith the other 
ru le, as a m em ber of the household could if he wished stay away 
from  the physical house during  the period of im purity , bu t in 
p rac tice  bo th  rules would no doub t leave the same individuals 
po llu ted . (Let us not suspect the Greek husband of exploiting 
his wife’s pollu tion  as an  excuse to shun the house during a 
try in g  tim e.) B irth  seems to have polluted a more restricted 
circle th an  dea th ; the fu rther kin were certainly not affected 
au tom atically , and  there is no evidence that they were expected 
to in cu r pollu tion  by visiting the house during the time of 
im purity . T h is  reflects the fact th a t deaths (and m arriages) pull 
to g eth er the social g roup  more insistently than  b irth s .68

The first b a th  o f m other and  child was an im portan t occa
sion. T h e  story o f a  god’s b irth  was scarcely com plete without 
m en tion  o f it, an d  even for m ortals the w ater m ight be fetched

67 T h ose  w ho com e in to  contact with the m other recover their purity  on the 2nd day 
(LSA  12.7), on the 3rd day (LSA  5 1 .6 -1 0 ) , after 3 days (ZÄS9I.15; ? LSCG  124.7; cf. 
L SC G  154 A 24, 39; 156 A 13), on the 7th day (LSS  54.5, an oriental cult); in LSS  119.6 
th e  period is lost. B C H  102 (1978), p. 325, line 6 (Isis) seems to attest the 9th day, but 
the  reference m ight be to the  m other herself; for this and  the sim ilar problem  concern- 
ing LSC G  171.16 (10 days) see A ppendix 3. For the m other polluted longer than  others 
see LSC G  124 .5-8 , LSS  91.15. In  LSA  5 1 .6 -1 0  a dog that gives b irth  pollutes like a 
w om an, no doubt because dogs share a roof w ith men (similarly cats in m odern Greece.
B lu m 4 7  f.; in LSS  91.11 m iscarriages o f w om an, dog, and donkey all pollute alike). In 
L S S  115 B 2 4 -7  m iscarriage pollutes like death  if  the foetus is ‘distinguishable', i.e. has 
recognizable lim bs, an d , if  not, like birth. (Views varied as to when this articulation 
shou ld  occur, cl. p. 48 n. 59. A ristotle advocated early abortion before the advent of ζωή 
an d  αισθησις, Pol. 1335b 24—6). In LSCG  154 A 24, ? 39 m iscarriage pollutes like birth; 
the  resto ration  w hich m akes it pollute like death  in the closely com parable LSCG  156 A
13 is therefore questionable . For the pollution o f m iscarriage in later sacred laws 
see A ppendix  3.

68 A rist. Elh. Nie. 1165a 18-21. H usband: cf. S. Beckett, Compatir. 16.
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from  a special sp ring .69 As is often the case, however, the act 
o f physical w ashing was not sufficient to re-establish purity. 
T h e  details o f the fu rther rites th a t followed the b irth  are an  
un h ap p y  tangle o f conflicting and deficient lexicographical evi
dence, bu t it is probably right to distinguish two m ain cere
m onies, the amphidromia on the fifth day and  the name-giving on 
the te n th .70 A t the amphidromia, the child was carried at a run 
a ro u n d  the hearth . Details are uncertain , but the m ain point of 
the  cerem ony was probably to bring  the new m em ber into 
co n tac t w ith  the household’s sacred centre, a t which brides and 
new ly-bought slaves were also presented. Ideas of purifying the 
child  by fire m ay also have been present, although the sources 
do not say so .71 O n  the sam e day, probably  as a part of the same 
cerem ony, the wom en who assisted at the birth are said to have 
been purified, bu t nothing reliable is recorded abou t the 
m e th o d .72 T h e  m other had presum ably ceased by this tim e to 
be an  active source of pollution, or all those who attended  the 
fifth-day cerem onies would have gone away infected; certainly 
on Cos even priests were allowed to venture in four days after 
the  b ir th .73 N oth ing  is recorded of any special ritual for the 
purifica tion  o f the house. T he m other perhaps entered the state 
o f ‘im pure, b u t not polluting o thers’, and  only returned fully to 
p u rity  and  norm al life w ith the nam e-giving and sacrifice on the 
ten th  day. Even after this the cycle of readjustm ent probably 
had  som e way to run. Ju s t as death  was followed not ju s t by

69 G ods: Hymn. Horn. Ap. 120-1, Callim . Jov. 14-16, Paus. 8.28.2, 8 .41 .2 -3 , 
G inouvès, 235, 238. Special spring: e.g. Callim . fr. 65. T his bath occurred immediately; 
D o n a tu s on T er. Andr. 483.3 (=  M en. fr. 36) attests a postponed bath  post puerperium, 
b u t ap p aren tly  for Rom e ra ther than  Greece.

70 See m ost recently L. D eubner, Rh. Mus. 95 ( 1952), 374—7.
71 Presentation: Fustel de Coulanges, La Cité antique1*, Paris, 1919, 54 (with the 

lu stra l explanation); N ilsson, GF  115 f. Purification by fire: Rohde, 318 n. 72; J .  G. 
Frazer, A ppendix 1 to Loeb Apollodorus. An ordeal: O . G ruppe, Bursian Jahresb. 137 
( 1908), 342 f.. B.phil. Woch. 26 ( 1906), 1137-9, stressing Pl. Tht. 160e. Decision by genos 
w h e th er to rea r child: G lotz, 41. Cf. further L. D eubner in J .  H astings (ed.), 
Encyclopaedia o f Religion and Ethics, Edinburgh, 1909, s.v. Birth ( Greek and Roman); Eitrem, 
Opferritus, 173—7; V ernan t, Pensée, i. 158—64; G. S. K irk in Entretiens Hardt 27, 56-61.

72 Purification o f  wom en: schol. PI. Tht. 160e, Suda s.v. amphidromia, Apostolius 2.56. 
Schol. Pl. Tht., loc. cit. makes the women do the running, and be purified thereby, but 
in A post., Suda, and  H arp . s.v. amphidromia, and  by im plication Pl. Tht. 160e, the 
ru n n ers are male.

73 LSC G  154 A 24, 39, ? 156 A 12-13. N ote however, the Superstitious M an ’s refusal 
to go έπΙ λεχώ , for fear o f pollution, Theophr. Char. 16.9.



Miasma

th ird - an d  n in th - b u t also by th irtie th-day  rites, so we hear of a 
joy fu l ‘fortieth-day festival’ after b irth . Pollution in both cases 
coincides w ith the intense early period of the gradual process of 
assim ila ting  change.74

As several instances have already shown, sacred persons 
w ere requ ired  to hold them selves a t the sam e distance from the 
n a tu ra l pollu tions as the gods themselves. Any contact with 
d ea th  m ight im pair the wholeness necessary for divine service. 
I n M essene, it is said, if a priest or priestess lost a child, he or she 
w as forced to renounce the office; amphithaleis, children both of 
w hose paren ts  were still alive, had an  im portant ritual role.75 
T w o  C oan  inscrip tions th a t prescribe rules of purity  for certain 
local priests an d  priestesses are largely concerned with keeping 
th em  free from the ta in t o f b irth  and  dea th .76 It is m ost plaus
ible, a lthough  not strictly dem onstrable, that all Coan priests of 
im p o rtan t cults w ere subject to sim ilar restrictions. A priest or 
priestess m ay no t en ter a  house o f death  until five days after the 
ca rry ing  out, m oun t a hero shrine, or eat of the offerings made in 
heroic or ch thonic cult; if he discovers the corpse of a suicide, he 
can  neither ignore it nor touch it, and m ust sum m on a passer
b y .77 A house w here a birth  or m iscarriage has occurred he must 
avoid  for th ree  days. D etails of dress and  diet are influenced too. 
T h e  priestesses o f D em eter seem to be forbidden to wear clo
th in g  m ade from dead anim als, or to eat m eat slaughtered in a 
p a r tic u la r  w ay (perhaps strang led).78 O ne of the same Coan

74 10 days for th e  m other seem to em erge from Eur. El. 654 with 1124-1133. 
P robab ly  10 days for m other, 3 for others in LSCG  124.7-8 (Eresus, ? 2nd c. BC. cf. 
p. 355), 21 days for m o ther in the late LSS  91.15. 40th -  day festival, Censorinus ΰ . .V.
11.7 (no earlie r a ttes ta tio n ). Sacrifice by a λεχώ, LSCG  77 D 13, by women ‘walking out 
the  lochia', LSA  52 B 10.

75 P a u s .4.12.6, N ilsson, GGR  118w ith bibliography.
76 LSC G  154 A 2 1 -4 5 , 156 A 7 -16 : interpreted by R. Herzog, A R W  10 (1907), 

4 0 0 -  15, idem ., ‘H eilige Gesetze von K os’, Bert. Abh. 1928.6, 17, 20 -5 . T hey concern 
p riestesses o f D em eter and  the priest of Zeus Polieus, but the inscriptions to be set up in 
various o th er sacred  places (LSCG  154 A 16-18) presum ably contained rules for the 
p riests o r  priestesses o f  the relevant cults. For such rules cf. Phrynichus comicus, Ir. 70a 
ό' άνάγκα ’αθ' ίερεϋσιν καθαρενειν, φράσομεν.

77 C orpse  o f  a  suicide: LSCG  154 B 33—6, well interpreted by Herzog with reference to 
Serv. Aen. 6. 176: cum pontificibus nefas esset cadaver videre, magis tamen nefas fuerat si visum 
insepultum relinquerent.

78 C lo th ing  m ade from  dead  anim als: θνηαείόιη, cf. passages in LSJ  s.v., Pl. Leg. 956a 
έλέφας ôt άπολελοιπότος ψνχήν σώματος ούκ εύαγίς ανάθημα, LSCG  124.14, 17 θνασίόια 
a n d  skiiis b anned , LSCG  65.23 leather sandals perm itted  only if made from sacrificial 
an im als  (death  by sacrifice no longer counts as death, Xen. Λ nab. 4.5.35); tanner
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inscrip tions gives an  exam ple of the purification that m ight be 
req u ired  if the ta in t o f  death  did touch sacred ground: the god’s 
s ta tu e  is, it seems, carried out of the precinct to be washed, a 
sacrifice of propitia tion  is offered, and  the whole shrine is 
p u rified .79 C hristian ity  takes control of the natura l processes, 
an d  particu la rly  of death; the funeral rites are conducted by a 
priest, and  it is beside the church  tha t the body is laid to rest. 
G reek  religion rejects it wholly .80

Before considering the in terp re tation  o f these pollutions, wc 
m ust ask w hat they entailed in practice. T he only attested 
consequence o f being polluted is th a t o f exclusion from the 
tem ples. It m ust have involved m ore than  this, or the in ter
m ed iate  condition known from Iulis o f ‘pure, but excluded from 
the tem ples’ w ould not differ from it, but the additional element 
could  have been no m ore than  the property  of passing pollution 
on to  others, and  thus rendering them  in turn  unfit for access to 
shrines. O f  the m ore rigorous restrictions attested in many 
societies no th ing  emerges in our sources. We cannot know, for 
instance , w hether a m an subject to funerary pollution would 
engage in agriculture, or a w om an who had  assisted a t a lying-in 
could  go hom e and cook for her household. ‘H esiod’ dis
couraged  in tercourse after a funeral, and  some may have 
heeded  him , as there is later evidence th a t contact with death 
was felt to endanger the reproductive processes; special restric
tions m ight be placed on a ttendance at funerals by women of 
ch ildbearing  age. T hey  seem to have shared, in attenuated  
form , the ‘delicacy’ o f the pregnan t wom an. A plausible guess 
m igh t be tha t those who took pollution seriously would stay at

im p u re , A rtem id. 1.51, p. 59.4 Pack; for Rome cf. O v. Fast. 1.629 f., T L L s.v . morticinus. 
B are feet are often required for ritual, but not necessarily for this reason 
(J. H eckenbach, De nuditate sacra sacrisque vinculis, Giessen, 1911, (R G W  IX. 3). 23-31). 
R esto ration  o f the forbidden food ] ktwv in LSCG  154 Λ 27 is problematic: πνικτών in the 
N ew Testam ent sense of ‘strang led’ is im plausible, as it has a different sense in 
G reek cuisine (LSJ  s.v .); for o ther suggestions see Herzog, op cit., 23.

79 LSC G  154 B 24—32: cf. Eur. /T 1040  f., 1176—7, 1199— 1201 ; in the Lindian temple 
record, 532 FGrH  D (2), the tem ple roof is removed for 3 days to adm it purifying rain; 
for Delos see p. 33 n. 6 above.

80 N o priests at funerals, PI. Leg. 947d, ? E rinna v. 19 in Page, GLP 488 (cf. Ci. M . 
B ow ra in Greek Poetry and Life, Essays presented to Gilbert Murray, Oxford, 1936, 334). 
Porph . Abst. 2.50. The laurel, sacred p lant par excellence, not used at funerals, Callim  fr 
194. 3 9 -4 3 .
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hom e, ‘engage in no serious undertak ing’, and avoid exposing 
them selves to persons in delicate ritual conditions, while the 
m ore casual w ould sim ply keep aw ay from the tem ples.81 It is 
also  not clear how far the chain of pollution m ight extend away 
from  the original contam inating  object. T he only evidence on 
the po in t is the section of the C yrene law which, in the case of 
b irth , declares the chain broken after the first link: ‘the person 
in the house shall be polluted himself, bu t shall not pollute 
anyone else, w herever he goes’.82 W e never hear of pollution 
co n trac ted  a t several removes, bu t it is impossible to prove that 
the  C yrene regulation is typical or ancient.

I t  is inevitable th a t, given the character of our sources, we 
know  even less abou t the em otional than  the practical implica
tions of these pollutions. It does not seem to be the case that the 
objects a society declares im pure necessarily evoke a response of 
p a rticu la r fear or revulsion in its members, or that disgusting 
th ings are  au tom atically  im pure .83 A pollution attaching to a 
tru ly  d isgusting  object m ay be extended by logical elaboration 
to som eth ing  qu ite  innocent; the m ark of the corpse is set upon 
lea th e r shoes. T here  is, as we have seen, som ething impure 
ab o u t the tom b; bu t in vase paintings m ourners seem to 
ap p ro ach  it in a m ood ra ther of sentim ental pilgrimage than 
terrified p ro p itia tio n .84 I t is unlikely that the wom an who had 
ju s t  ensured  the survival of a house by bearing an  heir felt much 
d eg raded  by her pollution. Some Greek texts do indeed speak of 
corpses as repulsive, and  tending them as dirty work ,85 but we 
do  not know th a t the women who helped at a birth had to steel 
them selves for the task.

T h e  first p relim inary  to an interpretation should be to ask 
w h a t the Greeks them selves felt the pollutions of birth and 
d ea th  to be. T hey  clearly saw the two pollutions as similar, since

81 Pure bu t excluded from temples: LSCG  97 B 7-11. Death and reproduction: p. 70 
n. 123 below. P lausible guess: conflated from Arist. Ath. Pot. 56.4, Plut. Ages. 29.6 
(s ta y in g a t hom e), X en. Hell. 1.4.12, Eur. /7 Ί 2 2 7 —9.

82 LSS  115 A 17-20.
85 Boyce, C h. 5, passim, m uch the best account 1 know of w hat pollution feels like. 

N ote too P. M. K aberry , Aboriginal Woman, Sacred and Profane, London. 1939. 238—ID 
(m enstruation  dangerous ra th er than disgusting).

84 See D. C. K urtz , Athenian White Lekythoi, Oxford, 1975, Plates 18-22 .nul iii.ui> 
o th ers , C . S ittl, Die Gebärden der Griechen und Römer. Leipzig. 189(1. 71 (kisses lilimn .11 
grave).

85 Eur. Supp. 767, Pl. Resp. 439e, Arist. Poet. 1448b 12.

Birth and Death 55

they  constan tly  spoke of them  together, and this conjunction 
condem ns any  explanation based m erely on em otional re
sponse; even H erodo tus’ T hracians, who w ept at b irths and 
celebrated  deaths, recognized th a t in term s o f appropriate  emo
tional response the two events have nothing in common. At one 
period, im pressed by the first revelations o f com parative an
thropology, scholars did not doub t th a t pollution was synonym 
ous w ith the presence of an  evil dem on ;86 unfortunately, the 
sw arm ing  nam eless dem ons to w hich they m ade constant ap
peal scarcely ap p e a r in the G reek sources before Neoplatonism . 
Even if the an im ist in terp re ta tion  had been better founded in 
the  evidence, it w ould have rem ained to ask why certain occurr
ences, an d  not others, should have let loose a swarm  of these 
dem ons into the world. T he early texts trace these pollutions to 
m ore concrete origins: again and  again, they refer to ‘the corpse’ 
an d  ‘the w om an who is lying in ’, and  in Sophocles, as we have 
seen, dea th -po llu tion  is nothing o ther than  scraps of the corpse. 
T h e  corpse ro tted  and  the w om an bled; once the corpse was in 
the  g round , the first purifications could be perform ed, while the 
G reek  w om an probably  rem ained im pure for ten days after 
b irth , ab o u t the tim e for which post-partu rien t bleeding would 
norm ally  continue. (Like m enstruation, lochial bleeding was, in 
scientific language, a ‘purification ’).87 T hus the m etaphysical 
miasma rad ia ted  ou t from a physical centre. In the sam e way, 
the im purity  o f sexuality was caused by semen, while the pollu
tion of the m urderer was expressed in the im aginary stain of 
blood on his hands. These facts were noted by Tylor, who was 
in terested  in prim itive lustrations because of their survival, in 
form s such as sprinkling with holy w ater, into the formal religi
ous practice o f his own day. H e saw this as a process whereby

86 e.g. A rbesm ann, Fehrlc, W ächter, Eitrem  (Opferritus, 97), and, influentially, 
R ohde. Not ju s t prim itives explain the inexplicable in terms of dem ons, in despite of 
evidence. C o n tras t H erter, Dämonen.

87 L SJ  s.v. κάθαρσις l ia .  T he scientific texts make this purification last much longer,
42 days fo ra  girl, 30 fo ra  boy, Hippoc. Nat. Puer. 18 — Mul. 72 (7.500,8.152 L.); 30 fora 
girl, 40 for a boy, Arist. Hist. An. 7.3 583a 30-32; 40 days, Censorinus D.N. 11.7. These 
figures obviously relate to the total period o f lochial discharge (in fact, norm ally 3 -4  
weeks); m odern doctors distinguish within this an initial period o f abundant bleeding 
(th e  subsequent discharge scarcely contains blood), for which, medical colleagues tell 
me, 10 days would be a  reasonable outside estim ate. I am suggesting that the ritual 
im p u rity  is based on this initial period, but adm it that the scientific texts do not 
recognize the distinction.
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orig inally  p ractica l m easures o f hygiene were ritualized, ren
d ered  sym bolic, and  so fossilized and preserved.

I t  is the  p la in es t p roo f o f the original p racticality  ol proceedings now 
p assed  in to  form alism , to po in t o u t how far the cerem onial lustrations 
still keep th e ir  connexion w ith tim es o f life when real purification is 
necessary , how  far they still consist in form al cleansing o f the new
b o rn  child  an d  the  m other, o f  the m anslayer who has shed blood, or 
th e  m o u rn e r  w ho has touched a corpse .88

I t  is, however, precisely the ‘passage into formalism ’ that re
q u ires  explanation . W hile m undane d irt yields to washing, it is 
only after a fixed period of time th a t pollution can be washed 
aw ay. D irt does n o t discrim inate, bu t pollution is liable to afflict 
a d ead  m an ’s relatives m ore than  outsiders, and the status of the 
deceased  m ay influence the intensity  of the pollution. Tylor 
h im self quo ted  exam ples of peoples who practised elaborate 
cerem onial lustrations, a lthough conspicuously indifferent, in 
th e ir daily  lives, to w hat he regarded as the simplest principles 
o f cleanliness and  hygiene. ‘T h e  D ardan ians of Illyria’, Greek 
e th n o g rap h y  noted  w ith interest, ‘only take three baths in their 
lives: w hen th ey ’re born , when they m arry, and when they die.’ 
C leanliness is often an  im portan t p a rt of purity, but a dirty robe 
m ay be ritually  far p u re r than  a clean one .89 In draw ing a tten
tion to the d irtiness o f  the im pure, T  ylor was perhaps indicating 
not, as he supposed, the real basis o f such im purity, but the 
concrete  vehicle th rough w hich m ore abstract realities were 
conveyed. M ary  D ouglas has suggested tha t a society may use a 
supposed  physical im purity  as an unconscious symbol upon 
w hich  it focuses fears or concerns of a m uch broader social 
ch a rac te r .90 I t  is obvious, for instance, tha t in Greece the blood 
on the m u rd e re r’s hands clings there because of the act he has 
com m itted : crim e, not dirt, is a t issue. T h a t is perhaps an 
ex trem e case, and  we need not suppose that physical pollution 
alw ays bears so heavy a m etaphorical burden; bu t it would be 
curious if  the pollu tion of corpse and m other did indeed derive

88 E·. B. T ylor, Primitive Culture4, London, 1903, vol. ii, 429.
89 D ardan ians: Nie. D am . 90 FGrH  fr. 107. Robes: Srinivas, 105, cf. ibid., 82 f  for die 

H in d u  w om an’s num erous baths after b irth , only certain  of which im prove her purity.
G . B achelard , L ’Eau et les rêves, Paris, 1942, 192, observes ‘Le Cafre ne se lave le corps 
q u e  lo rsqu 'il a  l’âm e sale’.

90 D ouglas, C h. 7.
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solely from beliefs abou t dangerous forms and conditions of 
m a tte r, and  owed nothing to feelings about the great hum an 
events a t the centre  o f  which they lie.

T y lo r stressed th a t pollution focuses around real dirt; medi
cal m ateria lism  stresses th a t it focuses around real danger. 
M edica l m ateria lism  is W illiam Ja m e s’s term  for the a ttem pt to 
show  th a t, w ith in  apparen tly  arb itra ry  and superstitious religi
ous laws, sound hygienic principles are enshrined. M aimonides, 
w ho in the tw elfth century  in terp re ted  the abom inations of 
Leviticus in term s o f practical dietetics, still has m any followers 
today. T h is m ethod  of exegesis, offering as it does a ready 
com prom ise betw een religious and  scientific tru th , is particu 
larly  w elcom e to educated , ra tionalist adherents of faiths that 
req u ire  the observance of such rules. T h u s J . J .  M odi, a Parsee 
h im self an d  a u th o r of the s tan d ard  work on Parsee ritual, 
explains the Baresknum, the elaborate A vestan purification cere
m ony for m ourners, as a technique for isolating the corpse itself 
an d  all who com e into contact w ith it, and so preventing the 
sp read  o f infection. T h e  Drug Nasu, the fly dem on of death  that 
settles on the corpse, is sim ply anim ate contagion; the 
m o u rn e r’s seclusion, a pro to-quaran tine. O ne chapter actually 
bears the title O ld  Iran ian  Purification and M odern Plague 
O p e ra tio n s’. A special num ber of the Health Education Journal 
was quite recently devoted to articles by, among others, Hindus, 
M uslim s, and  B uddhists, illustrating the hygienic principles 
em bodied  in their ritual rules. In  the Greek world, it comes as 
no su rprise  to find P lutarch  applying m edical rationalism  to 
exp lain  puzzling religious trad itions .91

C erta in ly , rules of purity  may resem ble rules of hygiene, and 
m igh t even on occasion have beneficial hygienic effects. It is 
som etim es claim ed tha t m edieval Jew s escaped the worst rav
ages o f the p lague through observance of the code of Leviticus. 
F um igation  by su lphur, m uch practised by the Greeks, does 
disinfect; b u t one m ay doubt w hether they applied it with 
sufficient rigour to receive m uch em pirical confirm ation o f the

91 O n  m edical m aterialism  see the exposition and critique of Douglas, 4 1 -4 , which I 
follow closely. J .  J .  M odi, The Religious Ceremonies and Customs o f the Parsees2, Bombay, 
1937, esp. 98 -1 0 1 , 149 ff.; The Health Education Journal 17 .1 ,M arch 1959; Plut, de Is. el 
Os. 383a-c, Quaest. Com. 670f-671a. For hygienic rationalizations of beliefs concerning 
fem inine pollutions cf. G. E ichïnger Ferro-Luzzi, Anthropos 69 (1974), 154.
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efficacy of their religious rule, and  su lphur was as valuable in 
the  trea tm en t o f bew itched livestock as in the purification of a 
house. W e are probab ly  dealing here w ith a case o f coincidence 
betw een  a  su b stan ce’s symbolic and  scientific appropriateness 
for a p a rticu la r task .92 Scientific rationalism  would be hard 
pressed  to explain  why the sprinkling of the house o f death  at 
Iu lis had  to be done by a free m an, or why the house’s fire and 
w a te r bu t not its tables and  blankets suffered especial pollution. 
C learly  the sprinkling was a cerem onial act, not to be entrusted 
to the  slaves w ho w ould perform  the more m undane tasks of 
house cleaning; as for fire and water, it is because they are 
p articu la rly  capable of purity  th a t they are particularly liable to 
pollu tion . E m pirical observation of the facts of contagion could 
scarcely  have led to the belief tha t pollution affected a dead 
m a n ’s relatives m ore severely than  outsiders, and  it would be 
easy to am ass fu rth e r exam ples to show how few sound medical 
p rincip les G reek religious rules in fact contain. T he point is not 
m erely  th a t these laws were not in practice medically effective, 
b u t ra th e r th a t they were not conceived in this light a t all. A 
b reach  o f them  m ight in theory lead to disease, b u t th a t is 
equa lly  true  o f  the obligation to sacrifice or any other religious 
ru le. Som e Greeks were aw are, a t least in time of plague, that 
d isease could be transm itted  from person to person ,93 but there 
is no  evidence th a t they norm ally saw corpses as a source of 
infection. O ne historical text th a t does, unusually, speak of 
u n b u ried  bodies as a danger to health  explains this danger in 
te rm s o f co rrup tion  o f the air ra ther than  direct contam ination 
o f the  survivors by the corpse .94 And, though gods are ageless 
arid  diseaseless, they are particularly  exposed to pollution.

I t  is tem pting  to  seek an  analogy between these natural 
po llu tions and  the veil of silence draw n over m any aspects o f 
m a n ’s physical n a tu re  in m odern w estern society. Excretion, 
decreasingly  b u t still in large m easure sexuality, increasingly, it 
is claim ed, d ea th , are  d irty  things tha t are to be hidden away 
a n d  never spoken of. W e have got into the hab it of referring to 
these  as ‘tab o o ’ subjects. T here  is, however, an im portant 
d ifference betw een these m odern taboos and those recorded by

92 Cf. Lévi-S trauss, 12.
93 See p. 219 below.
94 D iod. 17.64.3, cf. Q u in t. C u rt. 5 .1 .11
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an thropology: in the one case the taboo is a veil, while in the 
o th e r it seems ra th e r to act as a m arker. T he u ltim ate objective 
m ay perhaps be sim ilar in the two cases, but the interm ediate 
tac tics  are qu ite  different. T here  were certainly things that 
G reek  society genuinely sought to hide from view, bu t in assign
ing  the  w om en who had  assisted at a birth, for instance, to a 
special category o f the polluted they were draw ing atten tion  to 
the  event ra th e r th an  obscuring it. W e are said today to practise 
‘d ea th  avo idance’; we take no last farewells, shield children 
from  all know ledge o f the disruptive event, and refuse to ack
now ledge explicitly th a t death  is near; when it is im m inent, we 
ab an d o n  the dying m an to the care o f professional nursing 
staff.95 T h is  is m ore like the behaviour o f Greek gods than Greek 
m en; m ortals are no t entitled to hold themselves aloof from 
pollu tion . F unctionalism  w ent so far as to explain prim itive 
taboo  as a m echanism  for ensuring the appropriate social in
volvem ent in occasions like b irth  and  death: the husband  is 
forced by a taboo to rem em ber th a t his wife is lying in .96 The 
functionalist has not proved his contention that the ritual sur
ro u n d in g  these crises creates concern ra ther than  expressing it, 
b u t he is no d o u b t right to assum e th a t this, like all ritual, is a 
m ean s of display  and  not disguise.

T h e  m ost im p o rtan t contribution to an understanding of 
these phenom ena rem ains th a t o f van Gennep, who in  a 
ce leb rated  w ork dem onstrated  the very general hum an 
tendency  to ritualize im portan t transitions of every type -  in 
space, in tim e, in social status -  and illustrated the typical 
s tru c tu re  o f such rituals, w hereby the person undergoing the 
tran s itio n  is w ithdraw n from his previous surroundings, 
m ain ta in ed  for a tim e in an  interm ediate state, and finally 
re in teg ra ted  in to  society under new conditions or a t a new level: 
rites o f separation  lead to a period o f transition concluded by 
rites o f  inco rporation .97 T his extension over time is, it seems, the

95 Ph. Aries, The Hour o f  our Death, London, 1981 (=  L ’Homme devant la mort, Paris, 
1977), 559-601 , 611 -14 .

96 A. R. Radcliffe Brown, ‘T aboo’, in his Structure and Function in Primitive Society, 
L ondon , 1952, 133-52. C riticism s in Steiner, Ch. 10; cf. however the sym pathetic 
com m ents o f  B arth , 166 f.

97 v an  G ennep, passim; the tripartite  schem a, 11. T h e  transitional stage is studied, 
b u t in relation to  initiation only, by V. W. T urner, The Forest o f Symbols, Cornell, 1967, 
93— 111 and  idem ., The Ritual Process, London, 1969, Ch. 3.
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w ay in w hich societies em phasize the changes tha t are most 
im p o rtan t to them . For the individual, the ritual stages provide, 
w here necessary, a program m e for em otional adjustm ent to the 
crises o f his experience: in bereavem ent, for instance, he must 
indu lge his grief for a fixed period, and then set it aside .98 The 
m an y  rituals th a t accom pany b irth  and death in Greece fit 
nea tly  enough into van G ennep’s scheme. For the central 
ch a rac te r, o f course, na tu re  has done the work, and rites of 
sep a ra tio n  are not needed; bu t after the physical event a cul
tu ra lly  prescribed  in term ediate period m ust elapse before the 
b ab y  is adm itted , a t nam e-giving, to the society of the living, 
a n d  before the last rites consign the corpse to the ground, and 
the  soul, still flitting h itherto  am ong the living, to the world of 
th e  dead . As the transitions undergone by those who die or are 
b o rn  transform  the w orld of their associates, they too become 
su b jec t to  rites o f passage. At b irth , it is prim arily the m other 
w ho is w ithd raw n  from norm al society and requires rein
corporation , b u t the o ther relatives, by attending name-giving 
rites and  the like, acknowledge and assim ilate the change that 
has com e over the  family. After a death , all the relatives and 
associates en ter an  abnorm al state, known as m ourning, in 
w hich fam iliar pu rsu its, interests, dress, and  deportm ent are in 
vary ing  degrees forbidden. Obsessed, actually  or convention
ally, by m em ories o f the dead, they are during this transitional 
period  half-dead themselves. (To accept death  and reject the 
p erio d  o f lim bo can be, as the hero of C am us’s L ’Etranger found 
o u t, a  serious social crim e.) D uring the period of m ourning, a 
tw o-w ay transition  occurs: the dead m an moves from the land of 
the  living to th a t o f the spirits, while the survivors re tu rn  from 
d e a th  to life. T h e  last rites finally incorporate or reincorporate 
d ea d  an d  living respectively in their proper com m unities. As 
A chilles says to A gam em non: ‘A t daw n, urge your men to fetch 
w ood, an d  provide all tha t the corpse should have when it goes 
to  the  darkness below; so th a t all the quicker un tiring fire may 
b u rn  him  aw ay from o u r sight, and  the people m ay tu rn  to their

98 Cf. G. G orer, Death, Grief and Mourning in Contemporary Britain, London, 1965, 72-8.
a n d  esp. the com m ent quo ted  on p. 75, ‘the week o f g rief gives you time to get over all
th e  w orry an d  w h at no t . . . Even though it seems outlandish a t the time, it really is a
help  . . . you ’re aw ay for a week and  get over all your grief. You get it all concentrated in 
one  w eek’ (apropos orthodox Jew ish  m ourning rites).
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task s .’99 In  early Greece, as in o ther societies, this ritual of 
sep a ra tio n  was so effective th a t the recipient was now ‘dead ’ 
even i f i t  had  been perform ed for him  in error, in his absence. 
P lu ta rch  tells us that: ‘A nyone for whom carrying out and 
bu ria l had  been perform ed, as though he were dead, was con
sidered  im pure  by the Greeks, and  they w ouldn’t let such a one 
associa te w ith them selves, or en ter a tem ple.’ It was only after 
D elphi had  devised a ritual of reintegration, in the form of an 
elab o ra te  pan tom im e of reb irth , tha t such unfortunates could 
be read m itted  to society at a ll.100

I t  is obviously in the context of the ritualization of transitions 
th a t  the pollu tions o f b irth  and  dea th  belong, and specifically in 
the  in te rm ed ia te  stage. In a brilliant book, M ary Douglas has 
suggested  th a t pollution is in general a property o f the betwixt 
an d  betw een; th a t w hich falls between or violates the categories 
in to  w hich a given society divides external reality is accounted 
by th a t  society im p u re .101 In  Leviticus, for instance, edible land

99 Horn. //. 23. 4 9 -3 3 . Cl', the N'uer address to the dead man: ‘Friend, this beast is 
yours. Now tu rn  yourself to the ghosts. T u rn  yourself'away from us’ (Evans-Pritchard, 
146); their m ortuary  cerem ony is called the ‘cutting  ofT of the dead. For a  now classic 
s tu d y  o f  m ortuary  rites see Hertz.

100 Quaest. Rom. 2641 — 265a: a striking m odern case, F,vans-Pritchard, 152 f. T o  be 
falsely reported  dead was a κακός δρνις (Eur. Hel. 1051) in the 5th century, but not 
in to lerab le  in a good cause (Soph. El. 58—64); we do not know whether, if the funerary 
rites had  not been perform ed, P lu tarch’s ritual would still have been necessary.

101 D ouglas, passim; for her earlier and la ter thoughts on the topic cf. her collected 
p ap ers , Implicit Meanings, Essays in Anthropology, London, 1975, and  the reader, Rules and 
Meanings, ed. M . D ouglas, London, 1973. E. R. Leach develops sim ilar ideas in 'A nim al 
C ategories and V erbal A buse’, in E. H. Lenneberg (ed.), New Directions in the Study o f 
Language, M assachusetts, 1964, 23—63 (reprin ted  in P. M aranda (ed.), Mythology, 
Selected Readings, L ondon, 1972, 39—67): he is effectively criticized b y j .  Halveson, Man 
n.s. 11 (1976), 505—16, cf. n.s. 12 (1977), 527 f. S. J .  T am biah offers a  theoretical 
m odification  in J .  G oody (ed.). The Character o f Kinship, C'antbridge, 1973, 191 f., 
(po llu tion  located in the overlap between two categories, not the gap between them) 
an d  a  practical application  in 'A nim als are Good to Think and Good to Prohibit', 
Ethnology, vol. viii, n. 4 (O ctober 1969), 424—59, mostly reproduced in Rules and 
Meanings, 127—66. T w o elem ents in the original theory should now, it seems, be 
je ttiso n ed : (1) the analogy between how perceptual skills are learnt by the child, and 
how  cultu ral categories are  either learnt by the child or created by societies: cf. 
P. H ersh m an , Alan n.s. 9 (1974), 292—4, C. R. Hallpike, The Foundations ojPrimitive 
Thought, O xford, 1979, 69—71 ; (2) the notion that bodily emissions are im pure because 
they create am bigu ity  about bodily boundaries: lor a more plausible view cf. A. S. 
M eigs, ‘A P apuan  Perspective on Pollution’, Man n.s. 13 ( 1978), 304-18. The defini
tion ol d irt as ‘m atte r out o f place' requires, a t least, qualification, cf. Meigs, loc. cit., 
H allpike, op. cit., 160 n. 4. H allpike plausibly suggests that the prim ary form o f 'd ir t’ is 
faeces; and  on trea tm ent o f  faeces ethology m ight well offer guidance.
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an im als are defined as ‘w hatsoever parte th  the h o o f . . . and 
chew eth  the cu d ’. T h e  pig is therefore an abom ination, because 
‘though  he divide the hoof, yet he cheweth not the cud’. Lacking 
one o f the necessary characteristics of the acceptable domestic 
an im al, he is a m onster. As a general theory of pollution, this is 
no t wholly convincing; not all pollutions can be seen as pro
d u c ts  of category violations, and  it is not clear that primitive 
societies are necessarily m ore disconcerted by classificatory 
anom alies th an  we are  by, say, the am biguous status of the 
to m a to .102 B ut in the case of the rites o f passage, the theory has 
an  obvious plausibility . Persons in the transitional condition 
a re  by definition between statuses, and  it is not hard  to see the 
corpse and  the new baby as situated  at the interstices between 
tw o w orlds. T h e  corpse, in particu lar, is anom alous both soci
ally  (no longer in h um an  society, not yet am ong the dead) and 
physically  (all the ou tw ard  m arks o f a living person, but life
less). T hese transitional beings do not, however, fall between 
categories because the existing categories cannot hold them. 
T h e re  is no in trinsic  classificatory problem  about the new-born 
baby ; he is alive enough w hen he enters the world, and it is only 
because o f the characteristic s tructu ring  of transitions tha t he 
m u st be suspended  for a period in limbo — more a p lan t than a 
h u m a n  being, says P lu ta rch 103 — before being adm itted by 
bap tism , nam ing, or sim ilar cerem onies to the com pany of the 
living. H ere, it is not the case th a t the logic of classifications has 
g en e ra ted  a misfit who therefore evokes a reaction of alarm ; on 
th e  con trary , a disconcerting being has been declared a misfit 
by special m an ipu lation  of the classificatory processes. The 
being  is d isconcerting  not on logical, cognitive, or classificatory 
b u t on the sim ple em otional grounds tha t it is hard  to adjust to 
decisive change. I t  is interesting that, in debate about the burial 
o f corpses, we do  find argum ents th a t appeal to the breach of 
category  boundaries. By refusing burial, Creon is ‘keeping here 
w h a t belongs to the gods below’; in such a case, ‘T he gods above 
a re  being pollu ted , and  the gods below are not getting w hat is 
th e irs .’ W e have seen, however, th a t it is outrage at unm erited

102 Cf. D ouglas herself, Implicit Meanings, 288; J .  Goody, The Domestication oj the Savage 
M ind , C am bridge, 1977, 45; G. S. K irk in Entretiens Hardt 27, 44 -7 .

103 Quaest. Rom. 102. 288c.
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d ish o n o u r th a t causes this particu la r dem arcation  to become so 
im p o rtan t. I t  looks as if declaring an object or a person a misfit 
m ay be 3 ra tionalization  for unease, distaste, or anger that is felt 
on o th er g ro u n d s .104

W e re tu rn  to  van G ennep. T he pollutions o f b irth  and  death  
re la te  to the d isorien tation  actually  o r conventionally produced 
by the g rea t crises in  hum an existence. Not all crucial transi
tions pollute, however. I t is not enough to say that m arriage is 
too joyful an  occasion to be polluting, because b irth  is joyful too. 
T h e  real difference seems to be that, while m arriage is a con
tro lled  event, b irth  and  death  in trude on hum an life a t their , 
ow n pleasure. T hey  are an  irresistible ‘irruption o f the bio
logical in to  social life’ .105 A lthough they are natu ra l events, they 
a re  also violations o f order; the dead or dying m an and  the 
p a r tu r ie n t w om an have lost control of their own bodies, and the 
social g roup  m ust s tand  back powerless while crucial changes 
a re  worked upon  it. T he accom panying rites of passage can be 
seen as reassertions o f control; the baby, th rust rudely into the 
w orld by natu re , still requires social acceptance, and the shade 
will not be ab le  to reach the world of the dead unless the due 
rites are perform ed. T his com m andeering of the natu ral pro
cesses by society through ritual is so effective th a t when ritual 
an d  physical facts conflict, physical status yields to ritual; living 
m en for w hom  funerary  cerem onies have been perform ed have 
been  declared  ‘d ead ’, and, as we saw, dead the unfortunates 
m u st rem ain . M arriage, by contrast, is not an  intrusion that 
requ ires sealing off, b u t is itself a  harness set upon the rebellious 
body. Vico defined it as a ‘chaste carnal union consum m ated 
u n d er fear o f som e divinity’; it purifies the physical. In  viewing 
the  pollu tions o f  b irth  and death  in this way, we are, though 
d o u b tin g  D ouglas’s specific location o f im purity  in the betwixt

104 Cf. now M . Beard, J R S  70 (1980), 20, with references. Creon: Soph. Ant. 1070 f., 
cf. Lys. 2.7. By the 4 th c., category am biguity was a subject for children’s riddles, PI. 
Resp. 479b-c . See too LSJ s.v. έπαμφοτερίζειν.

105 D um ont, 99, cf. 8 8 -9 , ‘It can be seen that im purity corresponds to the organic 
aspect o f m an. Religion generally speaks in the nam e of universal order; b u tin  this case, 
though  unaw are in this form ofw hat it is doing, by proscribing im purity it in fact sets up 
an  opposition  betw een religious and social m an on the one hand, and nature on the 
o th e r .’ P. H ershm an, Man. n.s. 9 (1974), 290 claims ‘Pollution is essentially th a t which 
can n o t be con tro lled .’
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a n d  betw een, accepting  her b roader insight th a t fear o f pollu
tion  is a p ro d u c t o f the urge for order and  control.

N a tu ra l po llu tions are, it appears, complex. T hrough 
sym bolism  o f d irtiness th a t derives from the events themselves 
( th e  stench  o f the corpse, the mess of the birthroom ) ,106 there is 
conveyed the d isrup tion  w rought in the social g roup’s steady 
existence by physical events tha t are of crucial im portance to it 
b u t beyond its control. T his relation to the experience of the 
social g roup  is particu larly  clear in the case of funerary pollu
tion. A ristotle observes th a t m ourning is a form of ‘homoeo
p a th y ’ o f the m ourners with the departed . D eath-pollution, too, 
is a kind o f tem porary  partic ipation  in the condition o f the dead 
m an , w ho is th rough  the decay of the corpse ‘foul’ (miaros). In 
H o m er certain ly , and  possibly in historical times too, the 
m ourners ‘befouled’ them selves w ith dust in sym pathy; pollu
tion  is a transposition  of this sym pathetic befoulm ent to the 
m etaphysica l p lane. ‘Being po llu ted’ is a kind o f m etaphysical 
su it o f  m ourning. T his, and not an  erroneous theory of conta
gion, is why the dead  m an ’s relatives are more polluted than 
ou tsiders, and  why w hen m ourning is forbidden pollution may 
be excluded  too . 107

In d eed , it can  be very hard  to distinguish between the 
socially prescribed  consequences of ‘pollution’ and o f ‘g rief’. 
T h o se  who have a tten d ed  a funeral are excluded from sacred 
places because they are polluted, b u t sacrifice is a joyous occa
sion for G reeks an d  thus they w ould have been excluded any
w ay by the conventions o f m ourning. (Similarly, it would, we 
som etim es hear, be sacrilegious to m ention Dionysus in connec
tion  w ith  d e a th ; 108 it w ould also, of course, be bad form to think 
o f the  festive god in such a context.) A father who goes abou t his 
no rm al business desp ite  the death  o f a child is blam ed for his 
unfeeling violation of m ourning ra th e r than  for ‘polluting the 
tem p les ’.109 I t  is as though the gods by their concern for purity

106 O n  such focusing sym bols cf. H ertz, 82—3, V. VV. T urner, The Forest o j  Symbols, 
C o rn e ll, 1967,98.

■ 107 A rist. fr. 101 Rose3 ap. A th. 675a. Corpse miaros, Horn. II. 24.420.
108 H d t. 2.86.2, D em . 60.30, Pl. Menex. 238b. Cf. p. 70 n. 123 on the incom patibility o f 

d e a th  an d  sexuality.
105 A eschin. 3.77; a  sim ilar attack , Isocr. 19.40, an d  cf. Lys. 1.14, (Plut.) Cons, ad

Apoll. 118c—119d.

Birth and Death 65

m erely enforce the behaviour th a t is appropriate  in purely 
h u m an  te rm s .110

T hese observations do not claim to be exhaustive. T he belief 
th a t  ‘corpses a re  d irty ’ is clearly a possible vehicle for num erous 
em otions. In  the  case o f birth , it is surely likely that the Greeks 
will have associated  the im purity  of m other and  child during 
the  first few days o f life with their very real physical peril during 
th a t period. Pollution would thus have helped to define and  so 
lim it a period o f danger and anxiety; the cerem ony ending it 
w ould be a ritual expression o f the hope that the child, having 
su rm o u n ted  the  initial dangers, now belonged to this world and 
w ould live o n .111 T h e  polluted m ourner too surely felt in contact 
w ith  an  abom inab le  power. Funerary  pollution is not explained 
by m an ’s fear an d  hatred  of death , or birth-pollution would be 
inexplicable; it m ust none the less surely have become a focus 
for these feelings. In  such an area O ckham ’s razor is too blunt 
an  in strum en t.

In  G reek belief these pollutions had  a further special applica
tion, their role in separating  gods and  men. (‘Special’ here does 
n o t m ean e ither un ique or recent; the sam e application occurs, 
in vary ing  degrees, in Rom an religion, H induism , and 
Z o ro as tr ian ism .112) W hile in most tribal societies it is the pro
tec tion  o f fellow hum ans against these natu ral pollutions th a t is 
the  m ain  concern, in G reece real danger seems only to occur if 
th e  gods a re  exposed to them . T hus it is on the altars, not am ong

110 T h e  relation o f ‘pollu tion’ to ‘m ourning’ is in general uncertain. Is the period of 
ab n o rm ality  following a  S partan  king’s death  (H dt. 6.58.3, Xen. Hell. 3.3.1, Arist. fr. 
611.10) ‘m ourn ing ’ (H dt.) or ‘pollution’ (X en.; for a funerary period as not hosios cf. 
E u r. Antiope 80, Page C LP  p. 68)? M ourning periods could be protracted: e.g. Lys. 1.14 
(som e restric tions till 30th day), LSA  16 (3 m onths!). Presum ably ‘pollution’ lasted less 
long; bu t the m atte r is obscure.

111 ‘T h e  ritua l dangers w hich are believed to threaten the process o f conception and 
b ir th  are, to som e exten t, a  reflection o f pragm atic anxieties about real dangers . . . 
w here pregnancy and ch ildbirth  not infrequently lead to the death of both m other and 
ch ild ,’ Buxton, 214. F requen t deaths in 1st week, Arist. Hist. An. 588a 8 -1 0 . Intercon
nection  o f physical an d  ritua l dangers in m odern Greece, Blum, 12 f ,  19 f., 111 (64) (in 
these accounts m other and child are clearly m ore imperilled by their own pollution 
th an  are outsiders).

112 H induism : C .J .  Fuller, Xlann.s. 14 (1979), 473; L. D um ont, Une sous caste de VInde 
du sud, P a ris /T h e  H ague, 1957, 345, cf. 210; G. Eichinger Ferro-Luzzi, Anthropos 69
(1974), 131-3. W e find here a sliding scale: im purity of any kind debars from the 
tem ples, while severe pollution also impedes domestic and social activities, cl. herro- 
Luzzi, loc. cit., Srinivas, 106. Zoroastrians: e.g. Boyce, 100.
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the houses, th a t Sophocles’ birds of prey drop the scraps of 
Polyneices’ corpse, and , as we have seen, it is hard  to identify 
any  ce rta in  consequence of contact w ith natural pollutions 
a p a r t  from exclusion from the temples. T his exclusion from the 
sacred  is no d o u b t in origin, as we have seen, simply an  exclu
sion from social life in its festive forms; there is no celebration, 
no  feeling o f com m unity , w ithout sacrifice. I t certainly comes to 
seem , how ever, as if the real barrier th a t pollution sets up  is not 
betw een m an an d  m an bu t between m an and gods. By banning 
b irth , dea th , and  also sexuality from sacred places, the Greeks 
em phasize the g u lf th a t separates the natu re  of god and man. 
O n  one level, o f course, the gods have m uch in common with 
m an  in these respects: they underw ent birth, and engage in 
sexual activity. B ut w hereas for m en birth  and sex are p art of a 
cycle th a t ends in the grave, the gods enjoy the benefits of the 
flesh bu t not its ills. (Philosophers were to seek to free the gods 
from  the ta in t o f  the physical altogether.) Excluded from a 
tem ple  because o f the b irth  of a son, a Greek is reminded, 
p erh ap s , th a t his son has been born to replace himself, and die 
in his tu rn , while the gods persist in splendid im m ortality .113

T h is  accoun t m ay be taken roughly to represent the situation in 
A th en s in the fifth century. In  the H om eric world, it has often 
been  argued , a ttitu d es  were very different. Despite the count
less d ea th s  described  in H om er, there is no hint o f miasma 
affecting the living. T h e  heroes m ay re tu rn  to their normal 
p u rsu its  after a funeral w ithout apparen tly  even washing. In 
p a r ticu la r, the abso lu te  revulsion o f the gods from scenes of 
d e a th  seems to be missing. T hey  mingle in battle w ith the dead 
a n d  dying, and  do not disdain to touch a  corpse. T he river god 
S cam an d er, though  com plaining tha t Achilles is obstructing 
his stream s w ith  dead  bodies, does not speak of this as a 
desecra tion . T h e  only pollution known to Hom er, on this view,

113 G olden age m yths often stress that originally there was neither sexuality nor
d ea th : C. von Fürer-H aim endorf, Man n.s. 9 (1974), 5 4 0 -2 , 548. T he cattle of the sun
a re  n o t born an d  do  not d ie, Horn. Od. 12. 129-31. Empedocles saw sexuality as
charac te ris tic  o f  the  flawed world o f ‘strife’ (see p. 301 below).
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is sim ple d irt; for his w orld the m etaphysical contagion of death  
w ould  be a conceptual im possibility .114

T h e  postu la ted  grow th in pollution fears conflicts, for w hat 
it is w orth , w ith  P lu ta rch ’s p icture of the great archaic legisla
tors g rapp ling  w ith  powerful superstitious fears a ttached  to 
d e a th .115 I t is m ore im portan t th a t the argum ents themselves 
will scarcely bear investigation. Pollution belief in some form 
undou b ted ly  existed in  the classical period, and yet it is easy to 
find passages w here classical au thors seem oblivious to it. 
D eath s  in H om er occur in battle, bu t there is no evidence th a t 
soldiers w ere ever polluted by the deaths of their com rades. If 
A pollo, p u rest o f gods, handles S arpedon’s corpse in the Iliad 
w hile his sister shuns th a t o f H ippolytus in Euripides, th a t 
difference derives from a perm anen t am biguity in the relation of 
god to m an ra th e r th an  a transform ation in belief. T h e  gods do 
care for their h u m an  favourites, bu t fate and  the m ortality of the 
favourites im pose upon th a t care lim its which men may resent. 
In  the  p a rticu la r contexts, H om er is em phasizing the care, 
E urip ides the limits; both  poets are portraying an aspect o f the 
d iv ine  na tu re , no t transcrib ing  ritual rules. O n a broader level, 
the  g u lf betw een m ortal and im m ortal tha t Euripides expresses 
th ro u g h  A rtem is’ flight before pollution is the unshakeable first 
p rem iss o f H o m er’s religion .116 Even in a fifth-century poet, the 
sam e Apollo subjects him self to worse pollution than  in Hom er; 
the  th ird  Pythian shows the pure one snatching a new -born baby 
from  a corpse. T h e  poet who wrote this lived, none the less, in a 
city  th a t kep t tem ples and  tom bs well separated.

T h ere  is in fact a connection betw een death  and  d irt in 
H om er, a lthough  it m ay not be justified to speak of pollution in 
th e  classical sense. Physical cleanliness is an im portan t expres
sion in the poem s o f wholeness and  propriety. T he heroes wash 
before m eals, an d  w ould be asham ed to pray to the gods when 
d irty ; before pouring  an im portan t libation, Achilles first

114 Cf. Stengel, 156 f.; idem, Hermes 41 (1906), 241 (=  Opferbraiiche der Griechen, 
Leipzig, 1910, 28 f.); M . M . Gillies, C'Q 19 (1925), 71 -4 ; M oulinier, 25-33. Funerals: 
G illies cites II. 23.257 f., 24.801 f., Od. 12.10 ff. Corpses: II. 16.666-83, 24.612. 
S cam ander: II. 21. 21 8 -2 1 . Zenodotus athetized II. 16.666-83, as imposing inappro
p r ia te  w ork on the  ‘griefless one’.

115 Sol. 12.8, Lyc. 27.1.
116 II. 5 .4 4 0 -2 , Griffin, C h. 6, passim. In II. 22. 213 Apollo in fact abandons the 

doom ed H ector, b u t this is in a sense cause as well as consequence o f the coming death.
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purifies the cup  with sulphur, then  washes it in water, and 
finally  w ashes his own hands; it is a rite o f ceremonial sprinkling 
th a t unites the partic ipan ts  at every sacrifice in a  sacred circle. 
C lean  clothes are  essential to a display of respect or a sense of 
w ellbeing .117 R eactions to disaster, by contrast, commonly 
focus upon  a  physical defilem ent, incidental though it may 
seem  to the real im port o f w hat has occurred. ‘His head, beauti
ful before, lay in the d u s t’: so H om er sum s up the hum iliation of 
the  dead  H ector. T h e  fall of Patroclus is prefigured in the fall of 
th e  helm et: ‘the crest was befouled w ith blood and dust: yet 
before it had  no t been perm itted  for the horse-hair helm et to be 
befouled w ith  dust, bu t it protected  the head and  fair brow of a 
god-like m an , A chilles.’118 W e are dealing, certainly, with a 
g rea t p o e t’s pow er to express the abstract through the concrete, 
b u t, unless H om er invented the whole system of ritual washing 
th a t  he describes, cleanliness m ust also have been an  uncon
scious sym bol o f  good order in the society that he knew .119 This 
sym bolic significance of physical integrity is one reason why it 
m a tte red  th a t the corpse should not be m utilated. Achilles’ 
im m ed ia te  reaction  to the news o f Patroclus’ death  is therefore 
m ost in teresting: ‘T aking  grim y dust in both his hands he 
p o u red  it over his head, and  befouled his fair lace.’ Achilles 
po llu tes h im self in his grief; later, urged to wash off the battle 
m ire th a t clings to him  from his conflict with H ector, he de
clares w ith  an  oath : ‘No w ater m ay come near my head, before I 
have  set Patroclus on the flames, heaped him  a m onum ent, and 
cu t m y h a ir for h im .’ H e speaks o f this refusal to w ash as a 
religious ob ligation (themis); tha t m ay be the language o f pas
sion, bu t self-pollution and  not w ashing were probably, if not 
fixed rules o f m ourning, a t least traditional m odes for the 
expression o f grief.120

' 17 Cf. p. 20. C lean clothes: cf. O . P. T ap lin , Greece and Rome 27 (1980) 9-11
" ’‘ II. 22.402 f., 16.795-9.

H om eric sym bolism  is finely described, with reference to the concrete symbolism 
o f  early  social, political, and religious life, by Griffin, Ch. 1. O n  such symbolism 
L. G ernet, ‘D ro it et p réd ro it en Grèce ancienne’, L ’Année Sociologique, 3e serie (1948—9), 
P aris, 1951, 21 — 119 ( =  G ernet, Anthropologie, 175 fT.) was most im portant.

120 II. 18. 2 3 -5 , 23 .4 4 -6 . F or self-pollution cf. II. 22.414,24.163-5 ,640, Od. 24.3161.; 
for not w ashing, Hym Hom. Cer. 50. Andronikos observes, p. 2, that not w ashing cannot 
have  been a  rule, as Achilles is urged to wash, II. 23.39-41; but it may have been a 
com m on practice.
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T his condition o f Achilles m ay seem to differ from the pollu
tion of the m ourner in classical times. T he dirt on Achilles is 
self-inflicted and  physical, not au tom atic  and  m etaphysical; 
consequently  his condition is not contagious, he will become 
clean  again  as soon as he washes after the funeral, and  there is 
no suggestion o f danger. U nder exam ination, these differences 
lose their com fortable clarity. T h e  distinction between physical 
an d  m etaphysical pollution becomes uncertain if one considers 
th a t  the one m ay be a  symbol for the other. At Iulis, as we have 
seen, the m ourners probably polluted themselves physically, 
a n d  after the funeral it will have been the marks of this self
defilem ent th a t they washed oil'; bu t the physical pollution was 
also  m etaphysical, or the law w ould not have needed to specify 
th a t, by w ashing, the m ourners recovered their purity. 
M etaphysica l pollution certainly was present a t Iulis, because 
the  house o f d ea th  required purification from it. Conditions in 
fifth -century  Geos prove nothing abou t Achilles; but it should 
be no ted  th a t, as long as he rem ained dirty, he was by Hom eric 
e tiq u e tte  excluded from social life and divine cult no less than 
the classical m ourner. T hus he was subject to the only practical 
consequence of pollution th a t is actually  attested  at any date. 
A n obvious difference is that, in the H om eric ideology, normal 
life resum es im m ediately after the funeral,121 while pollution 
m ay  cling to the classical m ourner for a further span o f days; but 
H o m er tends so to prolong the lam entation at the laying-out 
th a t  the period of abnorm al funerary time is actually longer 
th a n  in classical p ractice . 122

T h e  argum en t ends, inevitably, in uncertainty; the evidence 
is no t o f the righ t kind. It shows a t least that the symbolism of 
pollu tion  was a lready  linked to dea th  in Hom er, even ifit lacked 
the m etaphysical extension it was later to receive. Nothing, 
how ever, conclusively proves the extension to be a later de
velopm ent. A sh arp  contrast between H om er and the fifth 
cen tu ry  will alm ost certainly be founded on over-em phasis of 
th e  im portance of death-pollu tion  for the latter, and will give it 
an  undeserved prom inence am ong the symbolic expressions of

121 II. 23 .52 -3 .
122 //. 24. 784—7, Od. 24. 63—5; Patroclus however rem ains laid out lor one day only, 

A ndronikos, 9.
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m o u rn in g  o f w hich it formed a part. I f  we do not find explicitly 
a tte s ted  in H om er the idea of dea th  as an  inauspicious event 
w hose dangerous influence persists for those who come into 
co n tac t w ith  it, it is certainly present in Hesiod or his con
tin u a to r: ‘Do no t beget a child on your return  from an  ill- 
om ened  burial, b u t from a feast of the gods.’ No contact is to be 
p erm itted  betw een procreation and  death , and ‘burials’ are 
opposed  to ‘feasts of the gods’.123 In  a la ter au tho r we would 
acknow ledge th a t as pollution belief. All tha t is lacking is the 
sym bolic connection between ‘ill-om ened’ and ‘d irty ’, and that 
connection , given the place o f physical pollution in the 
sym bolism  of m ourning, lay close a t hand.

T h ere  is a t all events no doub t that, if a corpse is denied 
fu n e rary  rites in H om er, the consequences may be m ore than 
m erely  physical. H ector w arns Achilles that, if m utilated, he 
m ay  ‘becom e a w ra th  o f the gods’ against him; E lpenor issues a 
sim ilar w arn ing  to O dysseus, and in the last book of the Iliad 
A chilles’ conduct does stir the gods to indignation and interven
tion. T h e  language used is th a t o f divine anger and not pollu
tion , b u t the  significance of this distinction is easily over
em phasized: in both  cases a  hum an  rule is receiving 
su p e rn a tu ra l support. W e find here, on an im portan t issue, a 
c lea r con tinu ity  o f value between H om er and the fifth 
c e n tu ry .124

A rchaeological evidence on the disposition of graves might 
a lso  provide gu idance on early attitudes to pollution. As we 
have noted, ex tram ural burial was the norm  in alm ost all 
classical G reek cities. I t would be shocking to mingle the dwel
lings o f the dead  w ith those of the living, still more with those of 
the  gods. C h ris tian  burial ad sanctos was a sharp  break with

123 Hes. Op. 7 3 5 -6 . Cf. Buxton, 149: ‘T he action o f  procréation belongs to life and 
m u st not be in troduced in to  situations associated with death. To mix the two is 
d ea th -d ea lin g .’ T h e  sam e incom patibility  m eans th a t death-pollution can be elfaced 
elsew here by ritua l copulation , R. G. Willis, Man n.s. 7 (1972), 376. Solon banned 
w om en u nder 60 from attendance  at funerals, except for close relatives, Dem. 43.62. 
This will have served his general aim  of reducing the scale of funerals, but in excluding 
fertile w om en in p a rticu la r he may have been influenced by religious motives; even to 
th e  m agnificent funerals o f scrutineers, Plato only adm its virgins and women past 
ch ildbearing  (Leg. 947d). For Rome cf. Censorinus Ü .N. 2.2 (no blood sacrifice on 
b irth d a y s), CIL  I2 p. 231 (Fasti Praenestini), C arm entis, goddess o f birth, and morticina 
opposed .

124 II. 22. 358, Od. 11.73, II. 24. 33-76.
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p ag an  p rac tice . 125 But this sensitivity to the place of burial was 
n e ith e r universal in the Greek world nor im m em orially ancient. 
G reek  trad itio n  knew  that, in the old days, burials m ight be 
m ad e  actually  in the houses o f the living, and  it also knew of 
h isto rical G reek cities that disposed of their dead w ithin the 
h ab ita tio n a l area. Both these trad itions have been confirmed 
archaeo log ically ,126 and excavation seems also to have shown 
th a t the rule on ex trahab ita tional burial was less strictly ap
p lied  in early centuries than  in the classical period. I t is tem pt
ing  to correlate this increasing desire to separate the dead from 
the  living w ith increasing fears o f pollution. Som ething of the 
k ind  is suggested by P lutarch  in the explanation he offers of 
L ycurgus’ funerary  legislation:

A n o th e r  a rea  th a t he organized ad m irab ly  was th a t o f burial . . .  he 
d es tro y ed  superstitious fears absolutely  by allowing the burial of 
co rpses in the city, an d  the siting  o f tom bs near to tem ples; thus he 
m a d e  the  young m en thoroughly  fam iliar w ith sights o f this kind, so 
th a t  they felt no  d is tu rb an ce  or a la rm  a t the thought o f dea th , as 
th o u g h  it po llu ted  anybody  Who touched a corpse o r w alked between 
to m b s .127

T h is  m oral stiffening through in trahab itational burial, so well 
exem plified in w arlike Sparta, does not seem to have extended 
to the o ther in ternal-bury ing  city, inbelle Tarentum.

T h ere  are two difficulties of principle in such an argum ent. A 
society m ay fear pollution from death  and the fresh corpse 
w ithou t extending  th a t fear to the site of the grave.128 Secondly, 
even if the grave is felt to pollute, it need not be placed right

125 \V. Vollgraff, ‘Inhum ation  en terre sacrée dans l’antiquité grecque’, Mémoires 
présentes par divers savants a l'Académie des Inscriptions, xiv. 2 (1951), 315-98, sought to 
e stab lish  hellenistic analogies for burial on sacred ground, mistakenly: see L. Robert, 
Opera Minora Selecta 4, A m sterdam , 1974, 124 f. Shocking to call an a lta r a  tom b, Ar. 
Thesm. 888. (P lu t. Arist. 20. 6, on burial o f Euchidas in shrine o f  Artem is Eukleia, is a 
puzzle). O n  the origins o f  depositio ad sanctos see Ph. Aries, The Hour oj our Death, London, 
1981, 3 0 -4 0 ; P. Brow n, The Cult o f  the Saints, Chicago and London, 1981, Ch. 1.

126 (PI.) Min. 315d, — M iddle Helladic house burials. Internal burial at T arentum , 
Polyb. 8.28.6, cf. W albank, ad . loc. and K urtz/B oardm an, 308 f.; a t Sparta, Plut. Lyc.
27. ί , Inst. Lac. 238d, Paus. 3 .14 .1 -3 , cf. Ά ρχ. Αελτ. 19 ( 1964), A 123 ίΓ., 283-5 , ABSAY2. 
(1905—6), 281, 13 (1906—7), 155 1Γ. Paus. 1. 43.3 shows internal burial to have been 
exceptional a t M egara, not, as is sometimes supposed, normal.

127 Lyc. 27.1.
128 N uer are  indifferent to graves (Evans-Pritchard, 145), M andari bury' within the 

hom estead  (Buxton, 114); both  have death-pollution beliefs.
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ou tside  the h ab ita tional a rea .129 Every settlem ent has its nooks 
an d  in terstices w hich nobody feels to be part of their own 
living-space, and  this was probably  particularly  true in the 
straggling  villages and  townlets o f early Greece. T he disposal of 
the corpse is a ‘carrying o u t’, bu t the necessary psychological 
sep a ra tio n  can be achieved w ithout the corpse in fact being 
taken  very far. T hus, even if, in a given city, a complete change 
from  in tram u ra l to ex tram ural burial could be dem onstrated 
over a certain  period, th a t change would not necessarily be 
evidence for new beliefs abou t dea th  or the corpse. (We have 
lea rn t th a t the theology of inhum ation and crem ation need not 
be very different.) In fact, on the archaeological evidence at 
p resen t available, such a com plete change cannot be found. If  
we ignore the two in ternal-burying cities, Sparta and 
T a ren tu m , it seems to be true th a t from the M ycenaean period 
onw ards ex trahab ita tional burial was everywhere the norm, 
though  by no m eans an  inflexible one. In  the M ycenaean period 
in te rn a l burial was ra re ;130 in the Subm ycenaean period and 
D ark  Age, it is attested  at A thens, Lelkandi, and perhaps 
Io lkos ,131 bu t in each case the evidence mainly concerns 
ch ild ren , an d  there is no h in t tha t for adults external burial was 
not the  rule. A t A thens, for instance, a com plem entary pattern  
o f in tram u ra l child burial and  ex tram ural adu lt crem ation has 
been suggested .132 In trahab ita tiona l burial has recently been 
claim ed for C orin th , and  the Argolid; but in the case of the 
A rgolid it has been pointed out tha t it is extremely difficult, 
bo th  chronologically and  topographically, to be sure that when 
a p a r tic u la r  grave was dug  it was.felt to fall within the living- 
space  of a p a rticu la r village.133 For la ter centuries, a cemetery in 
A thens, on the lower slopes of the acropolis beside the agora,

129 In  M adagascar, tribes th a t buried within and w ithout the settlem ent were equally 
afra id  to app ro ach  a  tom b (A. van G ennep, Tabou el totémisme à Madagascar, Paris, 1904,
66 f.).

130 V . R. d ’A D esborough, The Greek Dark Ages, London, 1972, 276.
131 Snodgrass, 144 f., 361; Desborough, op. cit., 276 f., cf. 369.
132 Snodgrass, 144 f.
133 C orin th : C. K. W illiam s II and J .  E. Fisher, Hesperia 42 (1973), 4. Argolid:

R. H ägg , Die Gräber der Argolis in submykenischer, proto geometrischer und geometrischer Zeit,
i, U p p sa la , 1974, 87—91, a  good discussion which emphasizes tha t the perception of a
sh a rp  d istinction  between in ternal and  external burial is a product of urbanization;
even H ag g ’s cautious claim s are  doubted  by P. C ourbin, Rev. Arch. 1977, 328.
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has been though t to provide im p o rtan t evidence: it contains 
a d u lt  burials from the late geom etric period to the end of the 
s ix th  cen tu ry , b u t is then abandoned. (A few sixth-century 
buria ls have also been found in o ther parts of the city .)134 But 
th is proves a h arden ing  o f a ttitudes a t the end o f the sixth 
cen tu ry  only if the cem etery, while in use, was w ithin the old 
city-walls; and  this is uncerta in .135

I n a  history o f attitudes to these pollutions, therefore, the first 
solid event is the act of Peisistratus, who, according to 
H erodo tus, ‘rooted  his tyranny firmly . . . taking hostages from 
the A then ians . . . and  purifying Delos in accordance with the 
o rac les ’ .136 (H e rem oved all graves from the area w ithin sight of 
the tem ple.) It w ould be easier to understand  his motives if we 
knew  w hat ‘the oracles’ were th a t o rdained it, and if we could be 
su re  in w hat sense the purification helped to ‘root’ Peisistratus’ 
ty ranny . A po in t o f obvious significance is that, w hatever the 
orig in  of the oracle?, the effective im pulse to purify Delos came 
n o t from the D elians themselves bu t from Peisistratus. By this 
d isp lay  o f concern for the sanctity of the great Ionian religious 
cen tre , A thens’ ru ler strengthened his city’s claim tb general 
sp iritu a l p atronage o f the Ionians, and to a position o f influence 
am o n g  the islands a t the centre of which Delos lay .137

1,4 R. S. Young, Hesperia 20 (1951), 67 -134 , esp. 131-3. The ban on intram ural 
bu ria l at A thens is known from Gic. F  am. 4.12.3.

135 F. E. W inter, Hesperia, Supplement 19, 1982, 199-204.
136 H dt. 1.64.2.
137 Cf. H . W. Parke, ‘Polycrates and Delos’, GQ_40, (1946), 105-8. For a different but 

no t irreconcilable view see Burkert, GR 310: part of a  process of theological elaboration
ol the  im plications o f  the traditional m ortal/im m ortal opposition.
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‘A p a rt from E gyptians and G reeks’, says Herodotus, ‘almost 
the w hole of the rest o f m ankind copulate in sacred places and 
go in to  shrines w ithou t w ashing after sleeping with a w om an .’ 1 
In  G reek ideology, therefore, sexual activity is in some sense 
incom patib le  w ith  the sacred. Such activity is, of course, indis
p u tab ly  na tu ra l; for m an and wom an intercourse is themis, that 
w hich  is n a tu ra l and  rig h t.2 It thus jo ins b irth  and death  to form 
a trio  o f inescapable hum an processes from which the gods 
req u ire  insulation. As H erodotus indicates, this takes two 
form s, physical separation  (no intercourse in sacred precincts) 
an d  lu stra tion  (w ashing after intercourse before entering a 
sh rine). Both are well a ttested  independently . C autionary  tales 
describe  the d ram a tic  re tribution th a t strikes those who copu
late in  sh rines ,3 while a long series of sacred laws regulates 
access to tem ples ‘from a w om an’ or the like. T he earliest of 
these perm its im m ediate  entry after intercourse during  the 
n ig h t (passage o f tim e here replaces washing as a mode of 
sep a ra tio n ), b u t requires w ashing after intercourse by day .4

1 H d t. 2.64. T h e  sta n d ard  collection o f m aterial is Fehrle; there is a sane survey by
H . Je a n m a ire  in Mystique et continence, T ravaiix  Scientifiques du viic Congrès Inter
n a tio n a l d ’Avon, Les É tudes C arm clitaines, 1952, 51—60.

2 H om . //. 9.276.
3 e.g. H dt. 9.116—20 (A ryactes, in Protesilaus’ shrine); cf. Burkert, H N  72, Fehrle, 

242, an d , for the rule, X en. Ages. 5.7, A lciphron, Epistles, 4.1, Ach. Fat. 5.21.4. But note 
p. 76 η. 8 below. T hough  the crim e is com m only located in the temple o f  a virgin 
goddess, the case o f  A ryactes shows this not to be essential. Ritual origins for such 
sto ries are  often suspected (e.g. F. Graf, SSR  2 (1978), 75); such rituals would 
them selves, however, be based on abnorm ality . In Ziehen, n.61 — Buck, n. 64. 
Schw yzer, 412 (O lym pia , 6 th c.) fornication in a shrine apparently  requires penal 
sacrifice and purification only.

4 L S S  115 A 11 If. (m isin terpreted  by Sokolowski). But apparently  even alte r washing
th e re  w as a  certain  sh rine from which the w orshipper was debarred , line 13. Im m ediate 
en try  afte r w ashing is allowed by LSCG  124.9 ( ‘from a w om an’), 55.4.(‘a w om an’), 
LSA  18. 9 -1 3  ( ‘a.w om an’), ?51. 10-13, B C H  102 (1978), p. 326 .14 ( ‘from aphrodisia).
Im m ed ia te  en try , a fter w ashing, from licit in tercourse, LSCG  139. 14-17 (‘from lawful 
in te rco u rse’), I S S  91.17 (‘in tercourse’). LSA  12. 1 -3  (‘one’s own wife or husband )
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Such  a  rule p ro tects the ideological barrier between sex and  the 
sacred  w ithou t im posing any  restrain ts on sexual activity. We 
see this in the fam ous scene in Lysistrala where M yrrhine is 
m aking  excuses to her lustful husband . ‘[If  I yield to you] I 
w o n ’t be p u re  enough to go back up to the acropolis.’ No trouble 
ab o u t th a t’, answ ers Kinesias, ‘you can wash in the C lepsydra 
fo u n ta in .’ T h is  passage also shows that, though m ost of our 
evidence concerns the purification of m an ‘from a w om an’, 
th e re  is no difference in the purification that wom an requires 
‘from  a m an ’.5

Such rules obviously have nothing directly to do with m oral
ity. L a te r sacred laws do try to assim ilate them  to m oral sanc
tions by d istinguish ing  in point of purity  between licit and illicit 
in tercourse  (w ith a prostitu te or som ebody else’s spouse), and 
excluding  the w orsh ipper from the shrine for a period o f days 
a fte r illicit contacts; bu t the early texts speak merely of purity  
‘from  a w o m an ’.6 T hey  are not products of asceticism, as they 
req u ire  no abstinence; even the later laws tha t contain sanc
tions aga inst sexual irregularities norm ally allow the effects of 
licit in tercourse to be sim ply w ashed away. N or is it easy to see 
them  as expressions of a strong internalized feeling that the 
sexual act is degrad ing  or disgusting. H ippolytus, who does see

p erh ap s  om its even w ashing. Longer periods o f  purity  are required by LSA  29 .4—6 (cult 
o f Aleter Gallesia, “one’s own wife’, 2 days), LSS  54.4 (a Syrian god, ‘w om an’, 2 days), 
119. 7—9 (unknow n cult in Egypt, ‘men from women, and vice versa’, 2 days), LSCG  
171.17 (a private  C o an  foundation, ‘w om an’, 3 days), and the new regulations (? 2nd c. 
AD) for those undergoing incubation in the Asklepieion of Pergam um  (Altertümer von 
Pergamon, viii. 3, ed. C. H abicht, Berlin, 1969, p. 168, 11-14, ‘aphrodisia\ two days. 
R ules for those m erely entering  the shrine were perhaps less strict, as H . W örrle, the 
ed ito r of the  new law, notes, p. 181). Sexual purity  is required without specification of a 
period by LSC G  95.5 (‘w om an’), LSS  59. 15—16 (‘w om an’), 108.1 ( ‘aphrodisia’). 
A dditional im purity  derives from intercourse with a  courtesan in LSA  29.7 (an extra 
d a y ), LSS 91.18 (30 ex tra  days), with someone else’s spouse LSA  12. 5—6 (an extra 
d ay ); for the stress on licitness cf. LSCG  139.14. In LSA  18. 13—15 the p rostitu te must 
rem ain  pure for 2 days before entering. Perm anent exclusion after ‘lawless’ contacts in 
L S S  91.19, and the exceptional LSA  20. 25—50. E xtra period o f purity  required ‘from 
deflo ra tio n ’ LSCG  139.18, LSS  91. 12. A part from LSS  115 (and, on Sokolowski’s 
d a tin g , LSA  29) none o f  these texts is earlier than  the 2nd century BC; several are very 
late. T h e  earliest evidence is ? Hom. Od. 8. 364 f.; im purity o f sex, Porph. Abst. 2.50, 
4.20.

5 A r. Lys. 912 ί. A few of the texts in the preceding note also make intercourse pollute 
b o th  p artn ers  equally.

6 L ater sacred laws: n. 4 above. ‘From a w om an’: LSS  115 A 11, LSCG  151 A 42.
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sex in  this way, is not presented by Euripides as a typical Greek. 
A n a u ra  o f sham e does indeed surround sexuality, but its source 
seem s to be em barrassm ent abou t bodily functions ra ther than 
guilt. I t is w ith in  the general structu re  of respectful behaviour 
a n d  decorum  th a t these rules find their place. Sex is a private 
affair; those who are willing to ‘couple openly’ are characterized 
by  this as extrem e b a rb a rian s .7 K eeping private things private 
is a m ark  of social d istance or respect; to perform  a private act 
d eliberate ly  in the presence of ano ther indicates either intimacy 
o r con tem pt. O ld  Com edy, a rum bustious and  shameless genre, 
speaks openly Of sexual and  bodily functions tha t politer forms 
o f d iscourse are a t pains to conceal. T he insulation o f sex from 
th e  sacred  is m erely a specialized case of the general principle 
th a t sexual activity , like o ther bodily functions, requires dis
guise in form al contexts. T h e  symbolic veil that, by washing, 
th e  w orsh ipper sets up  between his sexual activity and the gods 
is an  expression o f respect, ra ther like pu tting  on clean clothes 
before ap p ro ach in g  a shrine. I f  lovers sometimes yielded to the 
tem p tin g  seclusion of rustic precincts, they m ay have reassured 
them selves w ith the thought tha t the easy-going country deities 
w ould  not s tan d  upon form alities.8

‘H esio d ’ reveals sim ilar ideas in their original context. ‘Do 
no t expose your sham eful parts, when you are bespattered with 
seed, before the h e a rth ’, he warns. W e find here clearly indi
ca ted  the physical fact that, in Greece as elsewhere, decisively 
sh ap ed  the sym bolism  through which attitudes to sexuality are 
expressed. Sex is dirty; it involves a bodily emission. T h e  d irti
ness is the sam e w hatever the m oral status o f the act (and may 
in d eed  afflict the m ale against his w ill).9 It is obvious, however, 
th a t  the belief o r assertion that ‘sex is d irty ’ is seldom unin

7 X en . An. 5.4. 33—4, cited  by Dover, 206; cf. G. H enderson, The Maculate Muse, Yale
1975, 3 - 5 .  T h e  chronological developm ent noted bv Dover, 207 does not concern us 
here.

8 Sed faciles Nymphae risere, V irg. Eel. 3.9. Festivals, and  grottoes, of Pan particularly 
invite  such transgression: Ar. Lys. 911; Eur. Ion. 936—9; R. H crbig, Pan, der griechische 
Bocksgott, F rankfurt, 1949, 48 on his Plate xxxv n. 4, ‘Liebesopfer eines ländlichen 
P aares im H eilig tum  und in Beisein Pans’; Ael. Ep. 15, cf. A lciphron, Epistle 4.13.16. 
B orgeaud  com m ents, 229, ‘La transgression, dans ce cas, est rituelle.'

9 H es. Op. 733 f. For έκμιαίνομαι =  ejaculate, voluntarily or involuntarily, see Ar.
Ran. 753 w ith schol. F or possible pollution by wet dream s in the Cvrene law see p. 342
below.
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fluenced by the em otional and  social significance o f the act to 
w hich  it relates: the d irt becomes symbolic. H esiod’s w arning is 
ag a in st ‘exposing o n e’s sham eful parts when stained with seed’, 
o r m aking an  open display of a fact th a t should be hidden; and  it 
is the h ea rth  th a t he seeks to protect. This is partly  due to 
respect for fire, a  pure elem ent which is liable, it seems, to 
m etaphysical contam ination  by this particu lar form of d irt; for 
the  sam e reason, a  character in H ipponax  apparently  ‘hides the 
fire’ before m aking love. 10 But there is also perhaps a symbolic 
opposition  betw een the hearth , public centre of the household, 
p lace of light, an d  the sexual act, privately perform ed in dark
ness in the inner recesses. A further contrast arises from the fact 
th a t  the h ea rth  is a goddess, a virgin, who sits all day at home 
like an  u n m arried  daughter. K eeping sexuality aw ay from the 
h ea rth  is thus also a  way o f m aintain ing, on the symbolic level, 
th e  d istinction  between the m arried  and  unm arried estates .11

In  respect o f  sexual purity , as of m any o ther areas of concern 
a b o u t purity , ‘H esiod’ offers alm ost the only evidence as to how 
it affected daily  life. We are left to wonder, and to doubt, 
w h e th e r respect of this kind for the hearthfire persisted long. 
For H erodo tus, it is a peculiarity of Babylonian spouses that 
they  purify them selves after intercourse before touching any 
household  u tensil.12 T here  may, however, have been everyday 
contex ts in w hich, in rustic com m unities, sexual purity  was 
requ ired . T h e  p lan tin g  and harvesting of the olive, bee-keeping, 
an d  the p rep ara tio n  of food au· tasks to be performed, according 
to R om an agricu ltu ra l writers, by children, or the abstinent, or 
only  afte r pu rifica tion .13 U nfortunately, we cannot be sure of 
the  provenance o f these rules. T he hellenistic agricultural 
trea tises th a t to som e extent lie behind the Rom an writers had 
undergone non-G reek influences, and  cannot be assum ed to 
reflect prim eval lore .14 Bees’ an tipathy  to sexuality, however, is

10 H ippon . fr. 104.20 \V., interpreted by M. L. West, Studies in Greek Elegy and Iambus, 
Berlin , 1974, 143. But for lam ps left alight see Ar. Eccl. 7—9 with U ssher’s note.

11 Cf. V ern an t, Pensée, i. 129-48.
12 H dt. 1. 198.
13 O live: Palladius 1.6.14 (Graeci iubent), cf. Geoponica 9 .2 .5 -6 ; bees: e.g. Columella 

9.14.3; food: C olum ella 12.4.3.
14 Colum ella 12.4.2 asserts C arthag in ian  influence. O n  the lost Greek litera ture  see 

E. O d er, C h. 25 o fF . Susem ihl, Geschichte der griechischen Literatur in der Alexandrinerzeit, 
vol. i, Leipzig, 1891.
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a  w ell-attested  G reek belief'; there is some reason to think that 
un m arried  girls m ay have been en trusted  with the preparation 
o f food, and  P lu ta rch  perhaps records (the text is in doubt) that 
p u rity  was requ ired  in order to begin the harvest.15 We should 
therefore consider the R om an rules as a t least possible witnesses 
to G reek  practice. T hey  appear to work partly on a level of 
sym pathy  (pure trees and  anim als dem and purity of the farmer), 
p a rtly  th rough  m etaphysical extension of a requirem ent of 
physical purity  (food m ust be clean), and partly on the premiss 
th a t im p o rtan t and  delicate operations (the harvest) should be 
ap p ro ach ed  w ith the sam e respect as is paid to the gods. It is 
h a rd  to go fu rther, w hen the context o f these rules is so insecure. 
A nd  this is, unfortunately , the sum  of our knowledge of 
d om estic  requ irem ents o f sexual purity.

T h e  separation  between religion and  sexuality which we 
d iscussed earlier is, o f course, very restricted. This is true even 
on the  theoretical level, to say nothing of the frequent practical 
exp lo itation  o f festival licence for purposes of sexual adven
tu re .16 T h e  gods observed the decencies,17 but m any of them 
w ere sexually active; on earth , a lthough at some festivals a 
sexual allusion w ould have been as untim ely as in church  today, 
to the  effect o f  very m any others it was central. Sacred activities 
in G reece are as a class distinguished from the profane by their 
g rea te r dignity , b u t they differ greatly in themselves in sol
em nity  an d  proprie ty . A festival like the P anathenaea may 
reflect the dignified decorum  of public and social order, but the 
m essy m ysteries o f fertility also have their place in religious life. 
E ven w ith in  the class of festivals tha t exploit sexuality ex
plicitly , there is g reat divergence; a solemn mystery like the 
sacred  m arriage of Dionysus at the A thenian A nthesteria 
clearly  differs as m uch in mood from the deliberately out
rageous obscenity  of the H aloa as do both from the straightfor
w ard  indulgence o f A phrodisia and the like. It is possible that, 
for the m ore frankly hedonistic rites, purity  will not have been 
re q u ired ;18 b u t the con trast between the intrinsic dignity of

15 Bees: p. 83 n. 37 below. U nm arried  girls: p. 80 n. 25 below. Harvest: Piut. Qiiaest. 
Com. 655d, w ith H u b e rt’s note in th eT eu b n er.

16 e.g. Lvs. 1.20, M en. Epit. + 51-4 , Phasm. 95 IT., Sam. 38-49.
17 H orn .’//. 14 .330-6, Pind. Pyth. 9.40 !'.
18 Cf. Carmen Priapeum 14, and  p. 76 n. 8 above.
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religious activity , and  the possibly disreputable character of 
ac tu a l rites, presum ably  m eant th a t Greeks som etimes purified 
them selves in respectful p rep ara tio n  for acts they would have 
been  asham ed  to perform  in everyday life.

W e have so far considered only the requirem ent to w ash after 
in tercourse  before entering a  shrine. Religious rules o f sexual 
p u rity  w ent beyond this, but from this point onw ards, for lack of 
d etailed  evidence, it becomes hard  to speak with real precision. 
T h o u g h  Pausanias offers a good deal of inform ation about 
virgin priestesses and  the like, a congeries o f facts about the 
practice  o f different parts o f Greece in the second century A D  is 
an  unreliable basis on which to reconstruct early views on cultic 
chastity . I t is foolhardy to assum e tha t the term s on which 
priesthoods in a  p a rticu la r cult were held could never change . 19 
T h e  safest p rocedure is obviously to concentrate on the com
paratively  w ell-docum ented case of A thens. Even here, how
ever, large gaps in our knowledge m ake a certain vagueness 
inev itab le.

A t A thens, as elsew here in the Greek world, m any ritual 
functions fell to those who because of their age were necessarily 
p u re  -  the ‘in tac t’ boys and  girls o f C atu llus’ hym n .20 In  post- 
classical m edical and  agricultural writers, the virgin and the 
‘u n co rru p ted  boy’ a re  credited w ith m agical powers th a t are 
obviously conceived as deriving from purity .21 It is not clear, 
how ever, th a t it was because o f their purity  tha t such 
m in is tran ts  were chosen for the classical rites, still less that 
p u rity  was considered magically effective. Often it would be a 
reversal o f the tru th  to say th a t the children em body the purity 
th a t the cerem ony dem ands; on the contrary, the rite’s sole 
function is as a  stage in the induction o f the children to adult 
life. 1 n a fam ous passage of the Ljsistrata, the chorus boast of the 
four ritual roles th a t they perform ed when little girls, as ‘bearers 
o f secret th ings’, ‘corn-grinders for A thene the leader’, ‘bears at

19 F or Delos see B runeau, 63, 504—6.
20 Poem  34, sung  by puellae et pueri integri. Evidence in Fehrle, 112-25.
21 Fehrle, 5 4 -8 ; for the m uch favoured ‘urine o f an  intact boy’ cf. texts in T.L.L . s.v. 

impubes, col. 706 bottom , M . W ellm ann’s edition o f Dioscorides, vol. ii, p. 381, index s.v. 
ούρονπαιόύςάφθόρου. Cf. in general H . H erter, ‘D as unschuldige K ind’ Jahrb. f .  Antike
u. Christentum 4 (1961), 28—36.
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B rau ro n ’, an d  ‘basket-bearers ’ .22 O f these, it is certain that 
being  ‘a bear a t B rau ron’ is a case of the kind ju s t m entioned; 
the  bears w ere not chaste representatives of the A thenian 
people, b u t little girls seeking ritual protection and  preparation 
before the onset o f w om anhood. A lthough this is m ore contro
versial, being a  ‘bearer of secret th ings’ was probably also 
o rig inally  one stage in a young girl’s in itiation .23 T here is no 
reason  to see the post o f ‘basket-bearer’, attested  in m any cults, 
as an  in itia to ry  survival, bu t the choice of a  m aiden for it seems 
to reflect the division o f labour in household cult, w here subor
d in a te  roles a re  assigned to the ch ildren .24 Only in the case of 
A th en e ’s ‘co rn -g rinder’ is it plausible to see chastity as integral 
to th e  role, since ab u n d an t com parative evidence is available 
for sexual p u rity  being required  in the preparation  of food .25 O f 
course, purity  m ay have come to seem requisite for all these 
posts, since it is the distinctive characteristic of the unm arried 
girl. T h u s  the courtesan  H abro tonon  in M enander can jokingly 
claim , after three days abstinence, th a t she is now pure enough 
‘to carry  the basket o f the goddess’.26 But it would not have 
seem ed ap p ro p ria te  to use some o ther category of ritually 
p u re  person (an old w om an, for instance) to serve as basket- 
b earer. R itual functions are divided ou t between the different 
age an d  sex groups o f society, and  basket-bearing has fallen to 
th e  u n m arried  girl; this is her contribu tion  to religious life. It is 
a question  o f s ta tu s differentiation ra th e r than  purity. T he 
frequency  o f m aiden  choirs th roughout the Greek world has 
been  p u t in a new light by the dem onstration  tha t the chorus 
w as the  in stitu tion  through  which young girls were educated for 
w o m an h o o d .27 W e have only to read the song composed for one 
su ch  chorus, A lem an’s first partheneion, to see tha t the fresh

22 Ar. Lys. 641 — 7, cf. A. Brelich, Paides e Parthenoi, Rome, 1969, with C. Sourvinou- 
In w o o d ,y /« 9 1  (1971), 172-7 .

25 B urkert, H N  171, w ith references; but note the reservation o f P. Y idal-N aquet in 
Faire de l ’histoire, iii, e d .J . Le G off & P. Nora, Paris, 1974, 154. A magical interpretation 
o f  th e ir  virginity  in D eubner, 12.

24 Cf. Ar. Ach. 253 f. For their diffusion see D eubner, index s.v. Kanephoren.
25 P lut. Quaest. Rom. 85, w ith H. J .  Rose, ad loc. and in Mnemos. n.s. 56 ( 1928). 79 f. 

F or the d an g er o f  sexual contam ination  o f food cf. p. 99 below on Posidippus, fr. 1.
26 M en. Epit. 440.
2’ C . C alam e, Les Choeurs de jeunes filles en Grèce archaïque, Rome, 1977, vol. i, passim,

esp. C h . 4.
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charm  of young creatures helped to make them  m inistrants 
especially pleasing to  the gods.28

In  the m yths told by A ttic poets, young people are sacrificed 
(o the gods as well as serving them . O ne text states explicitly 
th a t only the unm arried  can be used for this purpose .29 The 
exp lana tion  m ay be th a t the prim ary  m yths o f this type, which 
estab lished  the story pattern , were reflections of the mock- 
d ea th s  o f in itiates, persons by definition not m arried .30 It is 
h a rd  to see why, in terms of sim ple pathos, the sacrifice of a 
young bride or groom  would not have been equally effective. 
( )n  the o ther hand , since unm arried  children are property of the 
fa ther in a way th a t m arried  are not, the existing pattern  is 
necessary to create A gam em non’s (like A braham ’s) dilemma. 
A t all events, here too status seems a more plausible explana
tion th an  m ere purity .

Som e festivals, though celebrated by the sexually active, 
were characterized .by  an em phatic anti-sexual ethos. T h e  most 
im p o rtan t exam ple at A thens is the T hesm ophoria .31 M en were 
excluded; cau tionary  tales described the repulse, in one case 
even the castra tion , o f m ale in truders .32 T here is evidence, 
p erh ap s not wholly reliable, th a t in some Greek states all the 
p artic ip an ts  were required  to abstain  from sex for a preparatory  
period  before the festival, and it is certainly true tha t in Athens 
th ree  days abstinence was dem anded from the wom en who 
w ere m ost involved in the ritual. T h e  branches or m ats on 
w hich the celebrants sat cam e from a  p lan t believed to have an

28 O th e r  A then ian  ritua l roles reserved lor parthenoi: washing A thena’s image, at the 
P lvn teria  (D eubner, 18 n. 8); celebrating a  pannychis, a t the Panathenaea (ibid., 25); 
m arch ing  in supplica tion  to the Delphinion (ibid., 201 n. 8). Roles reserved lor paides 
(the  ub iqu itous ephebic processions aside): choirs at T hargelia and Dionysia (ibid., 
I9 8 n .2 . 140 n. 1); the O schophoria (ibid., 143 f.); carrying the eiresiônê (ibid., 199n.9); 
being 'bov from the h ea rth ' (ibid., 75). O f  these, purity  is most likely to be relevant to 
w ashing A th en a ’s im age, and  being boy from the hearth.

M Eur. Phoen. 944 f. O n  such sacrifices cf. Schwenn, 121-39.
3U The obvious case is Iphigeneia.
31 B urkert, GR  365-70 ; useful collection o f testim onia in K. Dahl, Thesmophoria, En 

graesk Kvindefest, O puscu la  G raecolatina 6, Copenhagen, 1976; on the anti-sexual ethos 
see especially D etienne, Jardins, 151-5; on feminine self-assertion, idem, Eugénies, 
passim, and  on the dissolution of social o rder W. Burkert, CQ  n.s. 20 (1970). 1-16.

32 H d t. 6. 134.2, A elian, fr. 44, W . Burkert, op cit., 12. Exclusion o f men from 
tem ples/festivals o f  D em eter and  Kore is common throughout Greece, W ächter, 130 f., 
LSC G  63.10, LSA  61 .8 -9 .
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an tap h ro d isiac  effect.33 These regulations seem to have several 
levels o f significance. Repelling the m ale is a kind of symbolic 
p recond ition  for th a t assertion o f independence which, by their 
n a tu re , ‘w om en’s festivals’ in a m ale-dom inated society repre
sent. In  som e cases, such as the Lem nian fire festival, this 
tem p o ra ry  rejection o f norm al patterns of existence seems to be 
th e  r ite ’s m ain  po in t.34 At the Thesm ophoria, however, the 
w om en do not m erely secede for secession’s sake, but because 
they  have specific work to do. In  the ritual context, the ideologi
cal division o f labour between the sexes becomes absolute; as 
w ar belongs to m en, so fertility belongs to women, and  their 
ritu a l labours w ould be ruined by any contact w ith the male. 
S uperim posed  on this simple antithesis, a t least in the case of 
the  T hesm ophoria , is the idea that, in order to ensure the 
h ea lth y  con tinuance of society, w om an m ust subordinate her
se lf to its stric test norm s. T he T hesm ophoria is a festival of 
p ious and  godly m atrons, from which all disorderliness is ex
c lu d ed ;35 w om an is here tam ed, stripped of the apparatus of

”  All partic ipan ts: th e  Pythagorean lady philosopher Theano, asked after how many 
days w ithout in tercourse a  w om an was ’pure enough to go down to the Thesm ophor- 
eion , answ ered th a t after intercourse with her spouse she was pure at once, and after 
in tercourse w ith anyone else, never (Clem. Λ1. Slrom. 4.19.302. 1 -3  St, T heo, Progymn.
5, p. 9 8 .3 -7  Spengel, T heodoret, Graec. A jj. Cur. 12.73; the same mol w ithout reference 
to a  specific sh rine in D .L. 8.43 and  Stob. 4.23.53 H .) By im plication, therefore, ‘going 
dow n to the I hesm ophoreion’ did norm ally require prelim inary abstinence. But the 
anecdo te , unlikely anyw ay to be pre-hellenistic, refers to no specific com m unity or 
festival (on T h e a n o ’ cf. v. Fritz in R E  s.v. Theano, col. 1380). O v id ’s Ceres festival with
9 d ay s of abstinence (Met. 10. 4 3 4 -5 ), often quoted in this context, in fact reflects the 
R om an Sacrum Anniversarium Cereris (H. Le Bonniec, Le Culte de Céres à Rome, Paris. 1958, 
4 0 8 -1 0 ); this cerem ony is G reek in origin (Le Bonniec, 386 f.), but probably derives 
from one o f  the extended D em eter festivals o f M agna G raecia (ibid., 420 -3 ) ra ther than 
d irec tly  from the 1 hesm ophoria. Ar. fr. 317, cf. 329, indicates abstinence at the 
T hesm ophoria, possibly p reparatory . 3 days abstinence: schol. Lucian 276.5 Rabe 
(D eu b n er, 40 n. 5). A ntaphrod isiac plants: Fehrlc, 139—54.

34 Cf. B urkert, loc. cit. B urkert suggests the sam e (or the Skira (H N  164), a t which 
w om en chewed garlic  to keep their men away (Philochorus 328 FGrH  fr. 89), but they 
m ay have had positive work to do. The exclusion o f  m en from Dionysiae rites (W ächter. 
132) is, of course, rebellious. It is alm ost always from rites o fD eineter and Dionvsus 
th a t m en are  shut ou t (W ächter, 130-3). For the concept o f ‘women’s festival' cf. LSCG  
36. 8 -1 2 , Ar. Tkesm. 834 f. O n  the religious role o f women cf. Kur. Melanippe Desmotis. fr.
6. 12— 22 v. A rnim .

35 ^ r - Thesm. 330, cf. O tû tn n e , Jardins, 152, Eugénies, 196 f., quoting Callim . fr. 63.
1 ~ against B urkert to prove exclusion ofparlhenoi. Exclusion of non-slave concubines

is not certain , however: cl. M en. Epit. 749 f. (m ore im portant than Lucian, Dial. Meret. 
2 .1 ), on which D eubner, 54 is special pleading. A thenian exclusiveness was probably a

The Works o j  Aphrodite 83

sexual a ttra c tio n ,36 forced to sit, fasting, on the hard  ground. 
T h e  ce lebran ts o f the T hesm ophoria are term ed ‘bees’, the pure 
type o f ideal w om anhood .37 (T he respectable bees are, of 
course, likely to have relished the conspicuous distinction made 
a t the  T h esm ophoria  betw een themselves and  rowdy dog- 
w om en o f dub ious stock.) A final layer of significance derives, 
p e rh ap s, from  contrast. Sexual abstinence is required  before 
an d  d u rin g  the T hesm ophoria  precisely because, w ithout sexu
ality , there  can be no fertility. T h e  ritual focuses attention on 
the idea o f p roductive sexual union by a paradoxical tem porary 
insistence upon its opposite. Everything m arks the period of 
abstinence  as abnorm al; virgins, who are perm anently  pure, 
have no p a rt in the rites .38

A sim ilar argum en t allows us to see another A thenian 
w om en’s festival, the H aloa, as affirm ing the sam e m oral norms 
as the T hesm ophoria , a lthough by opposite m eans. T he tone 
here was licentious; priestesses whispered to the m arried women, 
urg ing  them  to ad u lte ry .39 T he festival thus challenged the 
ru les, b u t no t w ith in ten t to overthrow  them; once the festival 
w as over, the rules reasserted their claims w ith renewed 
insistence.

For the logical counterpoise to such w om en’s rites, we m ust 
look outside A thens. A t several places in Greece, women were

special developm ent: con trast for E retria L. Doria, Cahiers du centre Jean Berard 5, 
N ap les, 1979,621'.

36 Sacred laws from Peloponnesian cults o f D em eter Thesm ophoros or sim ilar god
desses ban  em bro idered  robes, purple robes, make-up, gold ornam ents: LSS  32, 33, ?
28, LSC G  68, 65. 16-23 . Such garb  denotes the prostitute: Phylarchus 81 FGrH  fr. 45, 
D iod. 12.21.1, C lem . AI. Paed. 2.10. p. ‘220. 6 -9  St. Schol. Soph. O C 680 records: φάαι 
τάς θεάς άνθίνοιςμή κεχρήσθαι άλλά καί ταΐς θεσμοφοριαξούααις τήν των άνθινων στεφάνων 
άπειρήσθαι χρήσιν  ; it is tem pting  to suppose tha t the ban extended to ‘flowered robes’, 
typ ical dress o f  the p rostitu te  (Sud. & Phot. s.v. έταιρ&ν άνθινων). T he long list of 
fem ale garm ents in A ristophanes’ second Thesmophoriazousai (fr. 320, cf. 321) perhaps 
relates to such rules.

37 A pollodorus 244 FGrH  fr. 89, cf. L. Bodson, Ιερά  Ζώια, Brussels, 1978, 25 ff., for 
bees an d  D em eter. Bees and  sexual virtue: M. Detienne, ‘O rphée au miel’, in Faire de 
! 'histoire. e d .J .  L eG o ffan d  P. N ora, iii, Paris. 1974,56-75, H. F. N orth, Illinois Classical 
Studies 2 (1977), 3 5 -4 8 . Cf. the oath of m arital fidelity in LSCG  65.8. Such ideals are not 
confined to D em eter cults, however: cf. the skolion PMG  90i.

38 Cf. Λ. D. Nock, ‘E unuchs in A ncient Religion’, A R W 23  (1925), 2 5 -3 3 , reprinted 
in Nock, i, 7—15.

39 Schol. L ucian  280. 16-17 Rabe (D eubner, 61 n. 5).
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excluded from the cult of H eracles, while, in Phocis, the hero 
bore the title  ‘w om an-hater’.40 W e have no evidence about 
sexual restric tions im posed on ordinary  partic ipants in these 
cu lts, bu t a t Phocis the priest was bound, exceptionally, to a 
y e a r’s celibacy. A t first sight there is a contradiction between 
the  lusts o f the m ythological H eracles and the misogynism of his 
cult. I t  can perhaps be resolved by seeing Heracles as the hero 
w ho perform s m ale activities, including seduction and procrea
tion, suprem ely  well, b u t requires protection from certain kinds 
o f fem inine influence to preserve his excellence. Even 
m ythologically, H eracles is under th reat from women; a god
dess dogs him , a queen  enslaves him , his wife ‘m an-slaughterer’ 
eventually  destroys him . T hrough H eracles, we discern a more 
general sense o f  m asculine force endangered by the arts of 
w om en; the idea is com prehensible on the level of the seductress 
w ho unm ans m en, or the wife who poisons them, bu t also in the 
term s of Book 6 o f the Iliad.*1 Iso lated  from such dangers, the 
w orsh ippers o f H eracles the w om an-hater prepare themselves 
for the work o f m en. Actual sexual abstinence in preparation  for 
h u n tin g  and  w arfare is not dem onstrable in the historical 
period; w here abstinence is attested , as for athletes, it can 
perh ap s be explained pragm atically .42 I t is, however, probably 
significant th a t the separation of the sexes was particularly  
em phasized  in connection w ith certain  characteristically 
m asculine activities: women m ight not set foot in the council 
house o f a t least one Greek state, or in the stadium  at

40 L S S  63, LSA  42 A, Ael. NA  17.46, Plut. De Pyth. Or. 20, 4031' (Phocis). Cf. L. R. 
F arneil, Greek Hero Cults and Ideas o f  Immortality, O xford, 1921, 162 f.; Ch. Picard, BCH  
47 ( 1923), 2 4 6 -9 ; B. Bergquist, Herakles on Thasos, U ppsala, 1973, 85.

41 Seductress: H om . Od. 10.340 f. Poisons: Eur. fr. 464, M en. fr. 718.9. A ntiphon 1, 
D em . 25.79. Iliad 6: J .  K akridis, Homer Revisited, L und, 1971, Ch. 3, Griffin. 6, 
VV. Sehadew alt, Von Homers Welt und Werk4, S tu ttgart, 1965, 207—33.

42 W ar: pace G . M urray , The Rise o f  the Greek Epic4, O xford, 1934, 133. Hes. Scut. 14-22
is a  ra th e r  different case. H unting: Burkert, S H  118, cf. H N  72 n. 12, sees a  reflection in
e.g. H ippolytus; bu t the  w ell-attested link o f hunting  and virginity in Greek mythology
seem s ra th er to reflect the values and activities o f  an age set, cf. M. Détienne, Dionysos
mis à mort, Paris, 1977, Ch. 2. Athletics: Aeschylus Theori/Isthmiastae, 29—31, with
L loyd-Jones’s com m ent, Loeb Aeschylus vol. ii, p. 544; PI. Leg. 839e— 840a: Burkert, 
H N  117 n. 43.
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O ly m p ia .43 I t  was probably  for sim ilar reasons tha t women 
were som etim es excluded from the cults of Poseidon, Zeus, and 
Ares, all em phatically  m asculine gods. A brief en try  in a sacri
ficial ca len d ar from M ykonos is revealing: ‘T o Poseidon 
Phvkios, a  w hite lam b w ith testicles. W om en not adm itted ’.44

W hile these cults tha t em phasized sexual division were quite 
com m on, it was only seldom, to ju d g e  from the surviving evi
dence, th a t the laym an was requ ired  to keep him self pure in 
p re p ara tio n  for a festival. A p art from the Thesm ophoria , only 
two instances are attested  early, and even these, like the 
Thesm ophoria on the m ore sceptical in terpretation, concern 

not the whole body of partic ipan ts, bu t restricted groups who 
were to play an im portan t p a r t in the ritual. At the A thenian 
A nthesteria , the wom en who prepared  the archon basileus' wife 
lor her sacred  m arriage to Dionysus swore that they were ‘pure 
from unclean  things in general, and especially from intercourse 
w ith  a m an ’ .45 T here  seems to be a parody of oaths of this kind in 
the  Lysistrata, and  they m ay well have been m uch more frequent 
th an  we know .46 In  the attested  case, the symbolic point was 
surely  to keep the mystic union w ith the god free from all tain t of 
m erely h u m an  sexuality. For the sam e reason, in m yth, gods 
alw ays chose virgin brides .47 D uring the festival of Zeus Polieus

43 C ouncil house: A th. 150 a (N aucratis); S. G. Miller, The Prytaneion, California,
1978, 11, sta tes th a t the rule applies m ore widely, but w ithout citing evidence. If 
m ag istra tes celebrate  A phrodisia at the end of their term (X en. Hell. 5.4.4), that is 
partly  because A phrodite  is patroness o f m agistrates, but also an expression of re
sponsib ility  laid aside (P lu t. Comp. Cim. et Luculi. 1.3, cf. F. Croissant and F. Salviat, 
B C H  90 (1966), 4 6 0 -  71 ). S tadium  at O lym pia: W ächter, 126 (maidens were adm itted 
b u t no t m arried  w om en, Paus. 6.20.9).

44 LSC G  96.9. W om en excluded from cults o f Zeus: LSCG  109, LSS  88b, 89 (the 
exceptional exclusion o f  women from the cult of A thene Apotropaios in LSS  88a, b 
seem s to derive from her close relationship to Zeus). From cult o f Ares: Paus. 2.22.6 f., 
w ith N ilsson, G F  408. From  the shrine of the Anakes at Elateia: LSCG  82. The 
ch a ra c te r  o f the  violently misogynist hero Eunostos (Plut. Quaest. Graec. 40) is uncer
tain . U ncerta in  cultï'2-SCG’ 124. 18-20. A few further exclusions, W äch ter, 126—9; cf. 
H alliday  on Plut. Quaest. Graec. 40.

45 (D em .) 59.78; on the m arriage, Burkert, H N 255-63. O n  abstinence by laymen cf. 
Fehrle, 126-154, and  p. 82 n. 33 above.

46 Ar. Lys. 181 — 237, note esp. the hieratic word άταύρωτος in 217. And in M en. Epit. 
440 αγνή γάμων γάρ, φασίν, ημέραν τρίτην\ήόη κάθημαι, note esp. φασίν.

47 Cf. P. M aas, Kleine Schriften, M unich, 1973, 66. T he mothers o f Plato and Alexan
der were, in p o p u la r story, avoided by their husbands after the divine visitation that 
sow ed the fam ous sons, D .L .3.2, Plut. Alex. 2.6, Fehrle, 3.
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on Cos, the citizen appoin ted  to sacrifice the bull was required 
‘to keep pure for a night from wom an and  [? m an ]’ .48 In this 
case, it is hard  to find an  explanation in the character of the 
ritu a l, beyond the fact tha t this was a sacrifice o f high dignity 
and  im portance. If m ore evidence were available, we m ight find 
th a t p re lim inary  abstinence could be imposed on any laym an 
w ho was to partic ipa te  significantly in a ritual o f especial sol
em nity , w hatever the source of that solemnity m ight be. It is 
very  plausible, for instance, that there were rules o f this kind for 
the  E leusinian  initiate; no trace, however, remains.

A bstinence was probably  som etimes observed in response to 
oracles or o ther divine signs. W hen he consulted D elphi about 
his childlessness, Aigeus was told not to indulge sexually for a 
fixed period, and  it is not im plausible that the mythological 
response reflects actual o racu lar practice .49 By the logic of 
co n trast, there is an  obvious suitability  in refraining from sexual 
con tac t as a p rep ara tio n  for procreation. Religious fear might 
lead to abstinence, if we accept the implications of the story that 
K ing  Agis shunned  his wife for ten m onths after an  earthquake 
in the  n ig h t.50 B ut in such cases it is not purification from the 
ta in t o f  sexuality th a t is desired.

I f  abstinence is som etim es required of laymen perform ing 
priestly  functions, it m ight a fortiori be expected of priests. T he 
idea of religious abstinence was certainly a familiar one. W hen 
E u rip id es’ E lectra  reveals tha t her husband has never ap
p ro ach ed  her, h er b ro ther asks at once ‘Is he under some sacred 
req u irem en t o f p u rity ?’51 I t should be stressed at once, however, 
th a t  ‘sacred requirem ents of purity ’ th a t imposed long periods 
o f abstinence were exceptional. In the classical period, most 
p riests an d  priestesses throughout the Greek world were either 
m arried  people conducting norm al family lives, who m ay at the

48 LSC G  151 Λ 42—4 (only the ‘slaughterer’ is so bound, not all participants, pace 
Fehrle , 155 n. 1). A ccording to Nilsson, G f  21, chastity  is required because this is a 
gu ilty  sacrifice, like the A thenian Buphonia. Is the link with Hestia (lines 19. 2ii) 
re levant?

49 E ur. Med. 665 -81 , Plut. Thes. 3.5.
50 Plut. Ale. 23.9, Ages. 3.9; the story is based on a m isunderstanding of Xen. Hell. 

3 .3 .2 , bu t m ight none the less reflect a real possibility.
51 Kur. El. 256, cf. Tro. 501; cf. Fehrle, 75-111 (in terpretations very dubious). O n

G reek  p riests see Stengel 3 1 -4 8 , Ziehen in R E  s.v. Hiereis, Burkert. GR  I57-63 : a
m onograph  is required .
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m ost have been bound to tem porary  periods of chastity, or 
m arried  people past the age o f frequent sexual activity. It is 
because they are not the rule th a t we hear specifically from 
Pausanias o f ‘virgin priestesses’ and  the like. Any more rigorous 
requ irem en ts w ould be surprising in a  society w here sacred 
functions w ere often a ttached  to political office, and  tenure of a 
priesthood seldom  formed the centre of the holder’s existence.

A bout the m arital status required  for the m any priesthoods 
in A th en s ,52 explicit evidence is alm ost entirely lacking. O f  the 
careers o f ind iv idual incum bents we sometimes know some
thing, b u t in the case, for instance, o f a statue o f a priestess 
ded ica ted  by her son, it is im possible to be sure w hether she 
a lready  held the office during  her child-bearing period. Plato 
an d  A ristotle agree tha t in the ideal state  priesthoods should be 
assigned to the elderly. P lato’s specification is particularly  in
teresting: ‘T h e  m an who is going to be sufficiently pure for 
d iv ine service, as sacred laws require, should be over 60 years 
o ld .’53 A priesthood, therefore, m ight impose requirem ents of 
abstinence  w hich a younger m an would find hard  to observe 
an d , as P lato does not seek to justify  or explain such require
m ents, they m ust have been fam iliar in A thenian practice. His 
rem ark  does not indicate in itself w hether abstinence would be 
expected  th ro u g h o u t tenure of the office (a year, by P lato’s rule) 
o r m erely for a few days in preparation  for particu lar cere
m onies. A y ea r’s abstinence for a m ale is once attested , bu t that, 
as we have seen, is outside A ttica, and  in the fiercely anti-sexual 
cu lt o f H eracles ‘w om an-hater’ .54 Since m any priesthoods were 
held ‘for life’, it is m ore a ttractive to suppose th a t they entailed, 
a t m ost, sh o rt periods of purity . Eleusis is the only cult for which 
restric tions o f  this kind are m entioned in the sources, and  there, 
though  the view th a t the h ierophant was bound to perm anent 
chastity  from the m om ent of taking up office cannot be formally 
refu ted , it is m ore plausible to suppose, since he could retain  his 
wife w hile in office, that he was simply required  to rem ain

52 The an tiq u a ted  book of J .  M artha , Les Sacerdoces Athéniens, Paris, 1882, has not been 
rep laced , except for Eleusis, on w hich see C linton. For priestesses cf. H. McClees, A 
study o f  women in Attic Inscriptions, diss. C olum bia, 1920, 5 -1 6 , 45; Jo rd an , 28-36.

53 PI. Leg. 759d, A rist. Pol. 1329a 27-34 . P lato specifies the sam e age for priestesses.
54 Plut. De Pyth. Or. 20, 403f.
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chaste  for a  period before the m ysteries.55 Details, unfortu
nately , are  not available either for this or for any other cult in 
A ttica  or G reece as a w hole .56

As the typical im age of the priest in A ttic literature is of an  old 
m an , it is likely th a t P lato and  A ristotle, in their preference for 
th e  old, a re  reflecting a  tendency o f A thenian practice .57 But we 
h ea r explicitly o f aged m inistran ts only in the case of A thena’s 
sacred  lam p, tended  by wom en who had  ‘finished w ith sex’,58 
a n d  there is no d o u b t tha t A thenians could be appointed to 
p riesthoods w hile still in their sexual prime. Lysimache, 
p riestess o f A thena Polias for sixty-four years, obviously took up 
office while still young; she alm ost certainly had offspring, and 
it is scarcely p lausible to assum e tha t the sixty-four years of 
office began only after her child-bearing days were over.59 T he 
first priestess o f A thena Nike perhaps held office for alm ost half

55 cf. F oucart, 171 — 3; TopfFer, 54; Burkert, H N  313; C linton, 44. T he relevant facts 
are: (1) various texts, o f  w hich A rrian, diss. Epict. 3.21.16 is the earliest, refer to the 
h ie ro p h an t’s abstinence, often referring it to the use o f  antaphrodisiac drugs; (2) Paus. 
2 .14.1, in a  list o f  différences between the h ierophants o f Phlius and Eleusis, mentions 
th a t the form er m ay ‘take a wife, if he wishes’; it is hard  to see why Paus. includes this 
p o in t unless it constitu tes one o f the differences. Note, however, that Paus. speaks of 
‘tak in g ’ an d  no t ‘hav ing’ a  wife; (3) num erous children o f  hierophants are attested; they 
m ay , o f  course, have been begotten before their father was hierophant; (4) I G I I2 3512 
show s th a t a  h iero p h an t could have a wife while in office. (2) and (4) are readily 
reconciled on the  view th a t a  hierophant could retain a wife while in office but not 
acq u ire  one. I t is conceivable, though scarcely credible, that the hierophant could have 
avo ided  all sexual con tac t w ith the wife he retained; b u t A rrian, loc. cit. uses the term 
άγνενω , norm ally  applied  to tem porary abstinence. For the idea οϊπροειρημένον ήμερων 
άριθμόν άγνενειν  see Dem . 22.78, quoted p. 97 below.

56 N on-A ttic evidence for ad hoc priestly hagneia is almost non-existent. Nothing in 
L SC G  154 A, 156 A 1-16; LSCG  156 B 2 9 -3 5  may have treated the subject, bu t is 
beyond  reconstruction; LSC G  83.40 is vague (as is LSA  79.6).

*7 Soph. O T  18, an d  in general Hom. //. 1. 26, 6. 298-300 (A ntenor, the priestess's 
h u sb a n d , is a  όημογέρων, 3. 149), Hes. fr. 321. Cf. C linton, 44.

58 Plut. Num. 9 .Î 1; on th is lam p cf. R. Pfeiffer, Ausgewählte Schriften, M unich, I960, 
4—7. B urkert, w ithou t argum ent, seems to identify these aged attendan ts o f the lam p 
w ith  the  ac tual priestess o f  A thena Polias (in whose tem ple the lam p was), H N  168 n. 
59, G R  337; b u t the case o f  e.g. Lysim ache, discussed in the text, refutes this. O ne might 
ra th e r  see the lam p ’s a tten d an t in the kind ol aged διάκονος to the Polias priestess 
m entioned  Paus. 1.27.4 (cf. IG  I I 2 3464). For priestly office held by those who have 
‘don e  w ith  sex’ cf. Fehrle, 95 n. 1, Paus. 2.10.4, 7.25.13, GRBS  14 (1973), 65-73.

59 64 years: Pliny, N H  34.76. Offspring: IG  I I 2 3453, with D. M. Lewis, ABSA  50 
( 1955), 4—6, w ho ib id ., 7—12 collects the evidence for priestesses o f A thena Polias (cf. 
D avies, 1 70 -3 ). T h e  daugh ter o f  Polyeuktos (Lewis, n. 4) had a  husband while 
priestess ( IG I I 2 776. 2 2 -3 0 ); the husband  a t some d a te  had  a son, presum ably by her 
(IG  I I 2 5610, D avies, 72). C hrysis (Lewis, n. 10) had ‘descendants’, IG  I I 2 1136.15. In 
favour o f  seeing the Polias priestess as post-sexual, there is only (Plut.) Λ\ orat. 843b on
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a cen tury , an d  the regulation th a t established her post con
tained  no specification about m arital s ta tu s .60 It has even been 
argued  th a t A ristophanes’ L ysistrata  and  M yrrhine, the latter 
a t least w edded to a dem anding  husband, are none o ther than 
the priestesses of these two cults of A thena .61

T h e  two m ost im portan t m ale officials of the Eleusinian cult, 
the  h iero p h an t and  the daduch , could both be m arried, 
a lthough  the h ierophan t was p robably  not perm itted  to take a 
new wife w hile in office. Priests in o ther cults, it m ay be 
assum ed, will not have been m ore restricted th an  the hiero
p h a n t .62 T h e  ch ief female officials a t Eleusis, the priestess of 
D em eter an d  K ore and the hierophantids, had norm ally been 
m arried , and , though it is not dem onstrable th a t their 
m arriages continued  while they held office, there is no positive 
evidence to the contrary; the fact th a t they m ight live in special 
‘houses of the  priestess(es)’ does not seem necessarily to exclude 
the presence o f a h u sb an d .63 T he priestess of Nemesis at 
R h am n u s could be a m other, bu t here too it is possible tha t she 
had  ‘finished w ith sex’ before assum ing office.64 For the cult of 
D em eter T hesm ophoros, however, an  honorific decree fortu
nately  pays trib u te  to a lady indisputably equipped with a 
h u sb an d  w hile serving as priestess.65

P hilippe (Lewis, n. 11) w ho ‘afterw ards becam e priestess o f Athene, but before that 
D iokles m arried  her an d  begot . . In view of the o ther evidence cited, that must 
rep resen t an  isolated case, or a t most a la ter development. O th er m arried women 
involved in A thene cult: S E G xxiv 116, IG  I I 2 2342.31.

60 First priestess SEG  xii 80; regulations IG  I '  35 =  M /L  44. For the chronological 
prob lem s see M /L . O r  was this post annual?

61 D. M . Lewis, A USA 50( 1955), 1 — 7; note however K .J . Dover, Aristophanic Comedy, 
L ondon , 1972, 152 n. 3. Jo rd a n  believes (35) that A thena Partheiios m ust have had a 
d istinc t priestess, a  virgin.

62 H ierophan t: p. 88 n. 55 above. D aduch: Clinton, 67. T here rem ains, as a  possible 
E leusin ian  celibate, the m ysterious ίερενς παναγής (Clinton, 95 f.), but we can only 
guess w hat restrictions governed him, and his very existence before the late 1st century 
BC: relies on a restoration  in IG  I3 6 C  48. For o ther Athenian priests who had wives 
w hile in office cf. e.g. IG  I I 2 3629, 4076 (exegete), 4851.

63 Priestesses o f  D em eter and  K ore with children: nn. 3, 6, 10, and 16 in Clinton's 
catalogue (68—76). H ierophantides with children: nn. 3 ,4 ,5 , 7, 10, 11 (8 6 -9 ). Houses: 
C lin ton , 20, 71 (the celibate Pythia had a  special house at Delphi, Parke/W orm ell 44 n. 
84). Cf. n. 65 below.

64 I G I I 2 3462. F o ra  priestess o f Helios dedicated by her son cf. ibid., 3578.
65 Hesperia 11 (1942), p. 265 n. 51, whose evidence rem ains im portant even if the cult 

is o fa  dem e and  not, as its editor thinks (270-2), o f  the state. I lC lin ton , 71, were right 
th a t this priestess o f the Thesm ophoroi was none o ther than the priestess o f Demeter
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In  con trast to the considerable evidence for those who were 
o r had  been m arried , it is very hard  to identify virgin priests or 
priestesses a t A thens. T he priestess of Artemis a t B rauron was 
p e rh ap s  one, b u t m ight, if so, have renounced her office at 
m arr ia g e .66 V irgin priestesses o f A rtem is reflect the nature of 
the  goddess and , m ore particularly , of her young adherents; 
ra th e r  th an  reflecting a general ideal o f virginity, they embody 
the  values of a particu la r age se t.67 T h e  priestess of Demeter 
T hesm ophoros has now been released, as we saw, by inscrip- 
tional evidence from the perpetual virginity to which a  scholion 
on L ucian  condem ned her; and  scholars have been too hasty in 
estab lish ing  a com m unity o f celibate priestesses at Eleusis.68 A

a n d  K ore (bu t why then the different title?), the problem  about the m arita l status o f  the 
la tte r  would be resolved. A t all events, the new text refutes the wild fantasies (surpris
ingly accepted  by B urkert, GR  368) o f schol. Lucian Dial. Meret. 7.4, p. 279. 21 Rabe, 
an d  Timon 17, p. 11‘2.5 R. Lucian him self in Tim. 17 (the other passage is vaguer) refers 
to a m an w ho does not approach  his young bride, bu t neglects her, καθάπερ ιέρειαν τή 
Θεσμοφόρφ τρέφων ôià παντός τοϋ βίον. I am  not sure that this implies more than 
tem p o rary  abstinence ( ‘for life’ can be referred to the boorish m an, not the priestess), 
b u t even if  it does, it will not make the priestess o f Thesm ophoros a  virgin. Anyway. 
L ucian  surely alludes not to A ttica but to the kind of rite that lay behind the Sacrum 
Anniversarium Cereris (p. 82 n. 33), in which sim ilar regulations for the priestess are found 
(un less indeed we a re  dealing  with a late developm ent that alfected the cults both ol 
‘C e res’ and  ‘T hesm ophoros’). F urther evidence for priestesses m arried while in oilice: 
IG  112 1316 (cf. SE G  xvii 36), 3607, 3725, Posidippus, fr. 26.21 ap. Ath. 377b.

66 There is no d irec t evidence (for the allusions to h e rd . Jo rd an , 34; the identification 
o f  a  m arried  incum bent in CJ 74 (1979), 361 is unfounded.) Indirect evidence, not 
conclusive, com es from  E ur. I T  1462— 3 (the virgin Iphigeneia to be first priestess, cl. 
130— 1 ). H er responsibilities (Linders, 52 f.) seem too g reat for a young girl. IG  112 2874 
gives a  lifelong priestess o f  A rtem is, probably in the cult a t O inoe (cf. S. Solders, Die 
ausserstädtischen Kulte und die Einigung Attikas, L und, 1931, 30).

67 O n  virgin priestesses o f Artem is cf. Fehrle, 9 8 - 1 0 2 - whose argum ent, however, 
th a t the presence o f  virgin m inistrants proves the goddess to have been originally a 
fertility  m other is qu ite  m isguided. T h is relation o f  contrast between god and servant 
docs occur (Paus. 2.10.4 is the  paradigm  case, cf. Burkert, GR 162), but perhaps not lor 
c o n tra s t’s sake; F ehrle’s ow n m aterial shows virgin priestesses to be much commoner in 
the  cu lt o f  virgin goddesses, m arried women observing abstinence, or women finished 
w ith  sex’, in the  cult o f D em eter and the like. U . Pestalozza, Religione mediterranea, 
M ilan , 1951, 2 3 5 -5 9  (=  SM SR  9 (1933), 173-202) has wild speculation on ‘Saeerdotie 
S acerdotesse im puberi nei culti di A thena e di A rtem ide’.

68 Pollux 1.35 reads in Bethe’s text: ιεροφάνται, όςιόοϋχοι, κήρνκες, σπονόοφόροι,
ίέρειαι, παναγείς. T h e  com m a before παναγείς should probably go, as there is nothing 
distinctively  E leusin ian  abo u t ϊέρειαι, but 2 M SS o f Poll, give not ίέρειαι bu t ιερείς, and
th is should  surely be accepted , as the ΐερεϋςπαναγής is inscriptionally attested (Clinton, 
96), and  παναγής  for Pollux ( 1.14) is a male title. Entries like Hesych. παναγείς ΑΘήνηοι
ϊέρεια ι, ib id ., παναγία ιέρεια ήτις ον μίσγεται άνόρί (cf. Foucart, 214 η. 5), seem to be
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fine im aginative p o rtra it of a virginal tem ple servant we do 
have, how ever, in E urip ides’ Io n .69 This fresh, innocent, de
voted you th  w arns us against in terp re ting  the ideal of purity, in 
the case o f the young, too narrow ly. In  Ion, an in tact body 
houses a m ind  uncon tam inated  byjoyless and cynical thoughts. 
Io n ’s chaste  tem ple service, however, is no more than  a stage in 
his life.

A fter this survey of the evidence, some tentative conclusions 
ab o u t cultic chastity  can now be draw n. A possible line of 
in te rp re ta tio n  w ould be s tru c tu ra l.70 T he Greeks, like other 
societies, d iv ided the affairs of the world into sacred and  pro
fane, and  this basic dichotom y was naturally  extended into the 
sexual sphere. Profane life is, necessarily, sexual; to approach 
the sacred m en m ust therefore become asexual. A m inim um  
division from the profane is achieved by the w orshipper who 
w ashes before access to the tem ples, a m axim um  by the lifelong 
virgin priestess. Such an  account is probably an  accurate  de
scrip tion  o f som e p art of a G reek’s sentim ents: the closer a 
m ortal com es to sacred objects, the more acute becomes his 
need for sexual p u rity .71 I f  an  explanation is needed as to why 
sexuality  is d raw n  into the contrast between sacred and profane 
a t all, it m ust lie in tha t em barrassm ent about bodily functions 
discussed earlier, which naturally  aligned sexuality with the 
less honourab le  pole in the antithesis. We m ust emphasize, 
how ever, th a t the opposition betw een gods and  m ortals is not 
the  only one in play; there is also tha t between statuses (unm ar
ried  and  m arried) and  between sexes. T he significance of 
chastity  or abstinence varies accordingly: the h ierophant before 
the m ysteries seeks to free h im self from the tain t of the physical: 
the  Phocian H eracles priest shuns women to protect his god

based  on co rrup t texts o r m isunderstanding and are perhaps influenced by C hristian
ity. References to 'p riestesses' in an E leusinian context (Foucart, 215) can be applied to 
the h ierophan tids and the priestess o f D em eter and  Kore (so too the probably Eleusi
n ian  ίρ εία ς . . .  σαόφρονα Κνπριν ίχούσας o i  IG  112 3606.15, which anyw ay does not imply 
abso lu te  celibacy). For probably chaste D em eter priestesses in Herm ione, but only 
a tte s te d  late, cf. T h . R einach, BC H  32 ( 1908), 505.

69 H is virginity, 150. O th e r virginal temple servants in Eur. I T  130.
70 E. R. Leach, Culture and Nature or La Femme Sauvage, Stevenson Lecture for 1968,11.
71 W hence, in the p ractice of later an tiquity , most magical acts dem and preliminary 

abstinence: Fehrle, 50 n. 6.
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from  con tam ination  by the feminine: the virgin priestess of 
A rtem is provides a model of virtue appropriate  to young girls 
n o t yet in flower. T h e  language of ‘purity ’ is used in all three 
cases, bu t it can indicate resistance to several d istinct forms of 
con tam ination .

It is also im p o rtan t to note tha t these ritual rules give rise to 
no positive ideal of chastity. Abstinence, though equipping the 
w orsh ipper to app roach  the tem ples and sacred objects of the 
gods, does not render him godlike himself. Even H ippolytus by 
his purity  wins the favour of bu t one goddess. I t is less in order 
to  be a  certain  kind of person th a t chastity is required than  in 
o rd e r to en ter certain  places, touch certain objects, view certain 
sigh ts.72 I t m ay have been more common to appoin t hum ble 
sacris tans th an  ac tua l priests from am ong those who, by 
reason  o f their age, were necessarily pure, because their 
m u n d an e  duties brough t them  into m ore frequent contact with 
the  tem ple.73 C onnected with this is the failure to assign positive 
value to the self-denial tha t continence dem ands. Control over 
sexual desire w as indeed, in Greek values, an im portan t part of 
bo th  m ale an d  female excellence, bu t this was ra ther because 
indu lgence m ight divert both sexes from their essential virtues 
th an  because self-mortification was esteem ed in itself. T he 
answ er o f the C ynics to the problem  of lust was submission 
w ith o u t em otional com m itm ent, not resistance.74 In ritual 
p ractice, it is h a rd  to find even a lim ited a ttem p t to present 
continence positively as an  aspect o f  self-mastery. Young 
ch ild ren  an d  the aged are chosen for the posts th a t would 
im pose real restra in ts  on the sexually m ature, while sacred fires 
a re  g uarded , no t by perpetual virgins, bu t by wom en who ‘have 
done w ith  sex’.75 Purity  and  innocence m ay be associated with 
th e  ‘in tac t boys and girls’ of cult, bu t they are treated  as the 
v irtues o f  a p articu la r stage of life ra th e r than  as a general ideal, 
o r a necessary consequence o f celibacy. It is for m arriage that 
A rtem is’ ‘b ea rs’ are preparing  themselves.

T o  these generalizations, the ‘virgin priestess for life’, where

72 Dem. 22.78 (entering, touching); (Dem.) 59.73, 85 (sacrificing, seeing, entering, 
d o ing ), 78 (touching).

73 e.g. Plut. Num. 9.11, Eur. Ion 150, Paus. 2.10.4.
74 Dover, 208, 212 f.
75 E ur. Ion 150, Plut. De Pyth. Or. 20, 403Γ, Pl. Leg. 759(1, Plut. Num. 9. I I.
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she existed, w'as an  exception. T here  is a significant distinction, 
seldom  d raw n  sufficiently sharply , between the virgin priestess 
w ho laid dow n her office a t m arriage, and the ‘virgin priestess 
for life’; for the one, her office was a mere prelim inary to the 
n a tu ra l goal of w om en’s life, while in the o ther case it was a 
su b stitu te  for it. It m ay thus be no coincidence that firm evi
dence for the ‘virgin priestess for life’ is very hard  to find .76 The 
p rophetess a t  D elphi was in theory a m aiden (the god could not 
possess a body given over to the pleasure of a m ortal) and was 
certain ly  bound to strict chastity  during  her tenure of office, but 
in practice the post was norm ally filled by an old wom an, who 
will, since spinsterhood was not a recognized estate, certainly 
once have been m arried .77 As we have seen, no such priesthoods 
are  securely a ttested  a t A thens. T he most interesting evidence 
com es once again  from Euripides. His Theonoe is and will 
rem ain  a virgin; she is w rapped  in a m ysterious sanctity, pecul
iarly righteous, and  has abnorm al understanding of the inner 
counsels o f the gods. T here  is no doub t tha t positive religious 
capacities a re  here being trea ted  as dependent on virginity.78 It 
m ight be w rong, however, to relate Theonoe’s powers merely to 
p u rity  from  a physical taint. W ithdraw al from the sexual 
s tru c tu re  o f society brings w ith it w ithdraw al from the social 
s tru c tu re , and  it seems tha t T heonoe can subm it herself to the 
gods so com pletely because like submission is not required of 
her by a h u sband . T here is a kind of analogy between such a 
w om an and  sacrificial anim als, or sacred land, ‘let go’ by m or
tals for the use o f the gods.79 T his conception m ay often have

76 T h e  only case I can  find is Paus. 9.27.6, H eracles’ priestess a t Thespiae. In the 
m ore reliable trad ition  the ‘Locrian m aidens’ served for a year only, cf. F. Graf, SSR  2 
( 1978), 61 — 79 (w ith persuasive initiatory interpretation).

77 P arke/W orm ell, 1.35; cf. 36 for a Pythia with progeny. Apollo’s prophetess at 
A rgos, γυνή άνόρός εννής είργομένη (Paus. 2.24.1), was perhaps also post-sexual. T he 
conception  o f  the prophetess as the god’s bride (Fehrle, 7 IF., 79; K. Latte, H T R  33 
(1940), 9 -1 8 , R E  18. 84Ü; Burkert, H N  143) is hinted at mythologically, esp. in the 
ligure ol C a ssan d ra  (Aesch. Ag. 1202—12), but was certainly not enacted ritually in 
( »rcece; the sacred m arriage in Patara  is for H dt. ( 1.182) a foreign custom, tinged with 
ch arla tan ism . It is in a  less precise sense th a t the prophetess is reserved for the god (on 
th is reservation cf. Kur. Tro. 251 -8 ). O ld  women a t Dodona too, S trabo 7.7.12, cf. 
L. Hod son, Ιερ ά  Ζώια, Brussels, 1978, 101 1Γ.

78 E ut. Hel. 1 0 -1 5 ,8 6 5 -7 2 ,8 7 6 -9 1 ,8 9 4 ,9 3 9 , 1006-8. R. K annicht {EuripidesHelena,
I leidolberg, 1969, i, 75) points out that T heonoe’s vocation appears as a substitute for 
m arriage  in 12 f.

79 Set* Kur. Tro. 41 2.
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been im p o rtan t w here virgin priestesses existed; and the inde
p endence  th a t virginity offered was certainly significant in 
form ing the im age o f virgin goddesses.80 But it is hard  to know 
how  far fam iliar G reek attitudes are expressed through the 
exotic T heonoe.

T h e  regula tions we have considered so far have been con
cerned , alm ost exclusively, w ith sexuality, not sexual morality. 
O n ly  in the hellenistic period, as we have noted, does in ter
course w ith  an o th er m an ’s wife becom e more polluting than 
in tercourse  w ith  one’s own. A C oan law  cited earlier shows, if 
correctly  restored , th a t on the ritual level no distinction is 
d raw n  betw een heterosexual and  hom osexual contact.81 N ot all 
the  forms of union, however, w hich create im purity  in the later 
law s w ere subject to m oral stigm a in the classical period. In  
sleep ing  w ith  a  courtesan, or a boy, there was no necessary 
disgrace. A t A thens, it is really only the adulterous m ale who 
w as subject to legal penalties and  m oral disapproval, bu t free, 
so far as the evidence goes, from ritual disabilities. And it is 
w orth  s ta tin g  w ith som e em phasis that the two classes of sexual 
o lfender w hom  society m ost savagely condem ned were perm a
nen tly  excluded from the shrines. T here  was no question of the 
convicted  adulteress, or the m ale prostitu te , acquiring the right 
to  w orship  w ith  respectable citizens through a sim ple period of 
ab s tin en ce .82

T hese  exclusions are, of course, aspects of atimia, deprivation 
o f  citizen rights, and  sim ilar restrictions were placed on other 
classes o f d iscredited  persons, such as state debtors and 
d ese rte rs .83 D eserters are excluded from the shrines not because 
they are  pollu ted  an d  dangerous, bu t because they have sacri
ficed their righ t to a place in the com m unity of citizens. It is

80 See W ilam ow itz on Eur. / / / '  834, Burkert, GR 284 f.
81 LSC G  151 A 42 (addressed  to a  m an), άγνεύεσθαι γνναικάς και ά  [ ]ς where either 

άνόρός  o r αρσενος is hard  to avoid (άμίόος Paton-H icks, cf. Ath. 150a, too dem and- 
ing ly). T h is  text ap a rt, the  possibility o f hom osexual contact seems not even to be 
envisaged in early  ritua l rules.

82 A dulterous w om an: (Dem .) 59. 85—7; Aeschin. 1.183; prostituted male: Aeschin.
1. 19 ,21 , 160, 164, 188; Dem . 22.30, 73, 77; 24.126.

83 H arrison , ii, 168-76; Ci. E. M . de Ste. Croix, The Origins o f  the Peloponnesian War,
L ondon , 1972, 397 f.
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n a tu ra l to in te rp re t the case o f the sexual offenders in the same 
way; a lth o u g h  their deeds are  described in the language of 
po llu tio n ,84 it is because they are disgraced, not because they 
are  dangerous, tha t they are banned  from religious life. T he 
p o in t is an  im p o rtan t one, as it distinguishes the position in 
G reece from  th a t of the m any societies where sexual irregu
larities a re  indeed seen as sources of religious danger, causing 
d isease o r crop failure.85 T he Greeks very probably saw incest 
as a  pollu tion  o f this kind, a lthough this is surprisingly hard  to 
d em o n stra te ; b u t in expressing the wish th a t sodomy and 
ad u lte ry  could becom e unth inkable acts like incest, Plato ack
now ledges their ac tual status to be different.86 I t  is hard  to show 
th a t the adulteress or m ale p rostitu te  is endangered or danger
ous on any  su p ern a tu ra l level. If  the people o f C ym e avoided as 
‘im p u re ’ the stones on w hich they exposed adulteresses to 
h um iliation , the ascrip tion o f im purity  was itself p art of the 
process o f hum iliation. O ne can im agine th a t a wronged A the
n ian  h u sb an d  m ight have purified the m arriage bed, or might 
have feared the consequences if he disobeyed the legal require
m en t to p u t his ‘po llu ted’ wife aw ay, bu t such unease would 
be a  consequence of society’s m oral condem nation of the 
adu lteress ra th e r than  its cause. T h e  worst au tom atic punish
m en t for sexual crim es is no m ore th an  attack  by bees; hostile to 
sexuality  in any form, they especially abhor adulterers, and 
sting  them  savagely, disgusted by their smell.87

A question  arises abou t the application of the term  ‘pollu
tio n ’. I f  we m ean by it behaviour that is felt to subvert the moral 
foundation  o f society, so th a t the guilty persons m ust be ex-

84 A dultery  ‘pollu tes’ the bed: Eur. Hipp. 1266, Or. 575, Hel. 48 (of. Hec. 366), Anth. 
Pal. 3.5.2; it pollutes those threatened by it: Eur. Hipp. 601 -6 , 6 53-4 , 946, ? Soph. 
Inachus, fr. 269 a 24 R adt. Αίσχύνω  sim ilarly used: Hes. fr. 176.7, Eur. Hipp. 408, 420, 
944, 1165, 1172, M en. Sam. 507, and regularly to denote rape. A dulteress excluded from 
shrines ‘to preven t pollutions’, (Dem.) 59.86. M ale prostitute ‘im pure in body’: 
Aeschin. 1.19, 188; 2.88; on the ‘unclean m outh’ he acquires see below.

85 D ouglas, C h . 8.
86 PI. Leg. 8 3 8 a -9 a .
87 Cym e: Plut. Quaest. Graec. 2, 291e-f; for archaic institutions preserv ed a t Cym e see 

A rist. Pol. 1269a 1 -3 , Latte , H R  32, and for public hum iliations o f  adulterers (and 
o thers) H alliday  on Plut. loc. cit.; Latte , Hermes 66 (1931), 155—8 =  Kl. Sehr. 290—3; 
Lloyd-Jones in Dionysiaca, Studies presented to Sir Denys Page, C am bridge, 1978, 58 f.; p.
195 below. Purifying the bed: cf. Prop. 4.8.83—6. Legal requirem ent: (Dem.) 59.87. 
Bees: Plut. Quaest. Nat. 36.
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pelled  if th a t  society’s essential values are to be preserved,88 
m ale  p ro stitu tio n  and  female adu ltery  are clearly pollutions; 
they  u n d erm in e  respectively the essential qualities of the m an -  
his m asculin ity89 -  and  of the w om an -  her stew ardship of the 
p u rity  o f the stock.90 W ith in  pollution so defined, however, we 
will also have to include desertion, deb t to the state, and most 
o f  the  cap ita l crim es. I f  we require of pollution tha t it be con
tag ious, an d  dangerous on a  supernatu ral level, all these 
offences, including  the sexual ones, will be excluded. W hat 
m atte rs , o f course, is not d ispute abou t the presum ed essence 
b eh in d  a w ord, b u t a clear distinction between separate 
phenom ena . For the sake of such clarity  it m ight be helpful to 
p u t  the sexual offences in a category of ‘m etaphorical moral 
po llu tio n s’: pollutions because they are so described,
m etap h o rica l because they are not contagious or dangerous in 
th e  sam e sense as, for instance, m urder, and m oral to em phasize 
th a t the im p u rity  of the adulteress has quite d istinct origins 
from  th a t o f the  corpse. W e are dealing w ith breaches of social 
ru les — ju s t  like desertion in battle  — which are spoken of as 
p o llu tions because they derive from ‘d irty ’ acts.

T h e  response to these offences is interesting. T h a t there 
shou ld  be unchaste  wom en and  boys in the world is no m atter 
for concern; they provide, indeed, a useful outlet for the not 
u n reaso n ab le  desires of honest men. I t  is only am ong the pos
sessors o f ‘h o n o u r’ (full citizen rights) th a t they are out of place. 
O ffenders a re  not exiled or p u t to death  b u t deprived of 
‘h o n o u r’ an d  forced to find a place am id the flotsam o f foreign
ness an d  vice th a t laps around  the citizen body.91 T h e  atimoi are 
in  an  alm ost literal sense the ‘out-casts’ o f A thenian  society.

In  respect of the relation betw een ritual purity  and  morality, 
th e  conclusion m ust be that, even i f ‘p u rity ’ is in itself am oral, 
s tro n g  factors o f  a different kind kept the m orally discredite^ 
from  the a lta r. I t  is quite m isleading to view Greek religion, at

88 A eschin. 1.183, adulteress excluded tva μή τάς άναμαρτήτονς τών γυναικών 
άναμιγννμένη όιαφθείρη.

89 Political enem ies revealed by their sexual practices as ‘w om en’: Aeschin. 2. 129, 
179, H yp. fr. 215, (D em .) Ep. 4.11.

W om an as stew ard  in general: T . E. V. Pearce, Eranos 72 (1974), 16—33.
91 Cf. W hitehead , 67 n. 109. But citizens m ust go ou t to enjoy the floating world: to

in tro d u ce  meretrices to the m arita l home is appalling , Andoc. 4.14, T er. Ad. 747.
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least in its pub lic  aspects, as stand ing  beyond or beneath  the 
m oral dem an d s o f society. T h is religion was rigorously status
conscious, an d  status, as we have seen, could be affected by 
m oral conduct. Like its m agistrates, those who prayed on the 
c ity ’s b eh a lf h ad  to be truly representative of it; they were 
req u ired  to be o f especially pu re  stock,92 and they could not 
have lived licentiously, since those who did were unfit to be 
citizens a t all, let alone to represent the citizen body. Aeschines 
tells the  A thenians not to be surprised  at the failures th a t beset 
them , w hen they have a m an like T im archus to draft prayers on 
th e ir behalf. T h u s forms of behaviour that are, in themselves, 
sham eful b u t no t dangerous, becom e actual sources of religious 
d an g e r w hen p erpetra ted  by those holding an office tha t de
m an d s an  honourable incum bent. D em osthenes’ denunciation 
o f  A ndro tion  concludes: ‘you have A ndrotion as repairer of 
sacred  vessels. A ndrotion! w hat could be a worse offence 
ag a in st the gods? T he m an w'hose jo b  it is to en ter temples, 
touch  lu stra l w a te r and  sacred baskets, and take charge of the 
cu lt we pay to the gods, ought to have kept pure not ju s t for a 
fixed n u m b er of days, b u t th roughout his life, from the things 
A n dro tion  has d o n e .’ Dem ochares, having prostitu ted  ‘even the 
u p p e r p arts  o f his body’, was ‘unfit to blow the sacred fire’. T he 
speech  aga inst N eaera is extended testim ony to the shock felt a t 
ten u re  o f an  im p o rtan t priesthood by a wom an of shameful 
life.93 O n e  m ay add  th a t it is very doubtful w hether a convicted 
ad u lte re r, ritually  pure though he m ay have been, would have 
been  considered a suitable cand idate  for a priesthood.94

As was no ted  earlier, it is difficult to prove tha t incest is a 
‘po llu tion ’. H ere, too, problem s arise about the definition of the 
term . Incest is now here spoken o f as a miasma, and  it does not 
seem  th a t it was even formally illegal a t A thens, m uch less that 
the  offender was publicly expelled to purify the state .95 In  one 
passage in E urip ides, however, O edipus is said, im mediately 
a fte r a reference to his m arriage, to be ‘polluting the city’, and

92 (D em .) 59.92, PI. Leg. 759c, Ar. Pol. 1329a 29 I'., LSA  73.4-8.
93 A eschin. 1.188, Dem . 22.78, Archedikos, fr. 4 =  Polyb. 12.13.7 (same point against 

D em osthenes 76 FGrH  fr. 8, and  cf. Aeschin 2.23, 88), (Dem.) 59.72-117.
94 cf. A ndoc. 1. 124-9, on Callias.
95 See H arrison , i, 22 n. 3, M. Broadbent, Studies in Greek Genealogy, Leiden, 1968, 155. 

A dkins, 110 n. 17 excludes incest from the pollutions on these grounds.
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the  idea of religious danger is p resent in the com m on claim that 
such  a m atch  is anosios, offensive to the gods.96 T he incestuous 
could  be socially isolated w ithout exile, by exclusion from sacri
ficial com m unities an d  m arriage exchanges.97 It was believed in 
la te r  an tiq u ity  th a t C im on incurred  actual ostracism  because of 
his relations w ith Elpinice, and  the recently discovered ostra- 
con th a t urges him  to ‘get ou t and  take his sister w ith him ’ 
suggests th a t this m ay indeed have been a  factor. T he Aeolus of 
E urip ides, s te rn e r than  H om er’s, p u t his incestuous daughter 
to d e a th .98 O n  an  im aginative level, an  analogy is clearly felt 
betw een  incest (and  other gross sexual offences) and  the worst 
pollu tions. In  the m yth of O edipus, it is associated with parri
cide. A connection between sex and  eating, and  thus between 
fo rb idden  sexual contact and  forbidden food, is said to be found 
th ro u g h o u t the w orld, and  becomes alm ost explicit in the myths 
o f T hyestes, T ereus, and  C lym enus. Thyestes seduced his 
b ro th e r’s wife, T ereus his wife’s sister, C lym enus his daughter; 
all w ere subsequen tly  forced to eat their ch ildren’s flesh. Plato, 
too, associates cannibalism  and  incest, while Aeschylus’ 
D an a id s  ask, in reference to a forced and perhaps incestuous 
m arriage, ‘H ow  could a bird th a t eats ano ther bird be pure?’99 
Incest, particu la rly  th a t between generations, is, therefore, one 
o f the  suprem e horrors of the im agination that define by con
tra s t the norm s of ordered existence. I t lies in a sense beyond 
pollu tion , because it is beyond purification.

In  m ost societies, sexual behaviour is regulated, in addition 
to the restra in ts  o f decency and  m orality, by a canon of the 
‘n a tu ra l’. T h is  canon m ay declare illicit any form o f sexual 
re la tion  betw een certain  classes of people, such as m em bers of 
the  sam e sex, or it m ay forbid certain  acts even when performed 
by those betw een whom  sexual contact is in itself permissible. It

96 Kur. Phoen. 1050; Soph. Ö C946, Ar. Ran. 850, PI. Leg. 838b; pollution language in 
A d . N A  6.39. cf. too (P lu t.) Par. Min. 19a, 310b.

97 G lotz in D ar.-Sagl. s.v. Incestum, 450.
98 C im on: first in (A ndoc.) 4.33, Plut. Cim. 4 .5 -7 . T h e  ostracon: see p. 270 below. 

O th e r  im pu ta tions o f  incest in orators: Lys. 14.28, Lys. fr. 30 G ernet, and  cf. Andoc.
1 .124 -9 , (A ndoc.) 4.22, ? Isae. 5.39. Aeolus: see N auck, TGF, 365 f.

99 PI. Res p. 571c-d ; Aesch. Supp. 226, cf. μιαίνειν γένος in 225. O n  the relevance o f
incest to Supp. see A. F . G arvie, Aeschylus'Supplices: Play and Trilogy, C am bridge, 1969,
216—20; J .  K . M acK innon , CQ  28 (1978), 74—82. N ote tha t απτομαι is used both of
sexual an d  d ie tary  crim e.
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is h a rd  to know  q u ite  w hat belongs in such a category in Greece. 
T h e  ‘u n n a tu ra l vice’ most fam iliar from our own culture was, it 
seem s, no t seen as such, w hether perform ed homosexually or 
heterosexually , before P la to .100 O ral sexual acts done by a man 
conform  to the definition in th a t they are considered revolting 
even w hen not m orally sham eful. ‘Anyone who doesn’t abom i
na te  such a  m an ’, says an  A ristophanic chorus about 
A riph rades, w hom  it revealingly describes as the ‘inventor’ of 
such  practices, ‘will never drink  from the sam e cup as us.’ As we 
have seen, an o th er comic poet declared that D em ochares had in 
the sam e way m ade h im self‘unfit to blow the sacred flam e’. A 
cook m ight, it seems, claim  th a t a rival indulged in these 
p leasures, an d  so w ould ta in t the food, while the kiss of such a 
m an  was to be avoided .101 T hese texts agree in expressing 
revulsion against the practice through a strikingly physical view 
o f  the ‘po llu tion ’ th a t it causes. T he state is not endangered by 
th e  fact th a t people do such things, but those who do them 
becom e very d irty , and  their m isused m ouths contam inate all 
they  touch or b reathe  on. T h e  source of the revulsion seems to 
be the offence against the body’s hierarchy. T he m ost honour
ab le  p a rt o f the body, and  the purest, is the head, and of the 
head  the pu rest p a rt should be the m outh, which receives food, 
u tte rs  p rayer, and  im plants chaste kisses;102 it is thus in particu 
la r d an g e r o f contam ination  by contact with dirty  and shameful

100 K . J .  Dover, Greek Homosexuality, London 1978, 60, 165—170; heterosexual anal 
in tercourse , ibid. 100—1, an d  note H dt. 1.61. 1 (‘irregular’, n o t‘unna tu ra l’). T h is is not 
su rp ris in g  in a  cu ltu re  w here hom osexuality was probably once a  required phase in a 
y o u th ’s education: J .  N . Brem m er, ‘An Enigm atic Indo-European Rite: Paederasty’, 
Arethusa 13.2. (1980), 279-98 ; cf. P. Cartledge, P C P S n.s. 27 (1981), 17-36.

101 A riphrades: Ar. Eq. 1280-9; he ‘pollutes’ his tongue, and  ‘soils’ his chin, licking 
th e  ‘d isgusting  dew ’. D em ochares (and Dem osthenes): p. 97 n. 93. A cook: Posidippus, 
fr. 1.5—6 ap. A th. 662a (some textual uncertain ty). A kiss: Ar. Eccl. 647. O ral sexual acts 
by the m ale a re  not portrayed  on vases, G. H enderson, The Maculate Muse, Yale, 1975, 
51, Dover, op. c it., 99—102. H enderson’s belief (5 1 -2 ) that no disgust is felt about such 
practices is based  on a  failure to distinguish between oral sex performed by men and 
w om en; the la tte r  is not disgusting, a t least when performed by hetairai, but might 
pe rh ap s becom e so if perform ed by citizen wives (H . D. Jocelyn, PCPS n.s. 26 (1980),
1 2 -6 6 , proves the  abusive term  laikazein to refer to fellation by the woman; in later texts, 
for w hich see C ourtney  on Juvenal 6.51, and  A rtem id. 4.59, p. 283. 8—16 Pack, oral sex 
pollu tes m an an d  w om an alike).

102 O n  the head  cf. L SJ  s.v. κεφαλή-, the fact th a t it can becom e/ζίαρά proves its normal 
p u rity . Religious im portance o f ‘pure m outh’: Aesch. Eum. 287, Supp. 696. Kisses: Kroll 
on C a t. 79.3.
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organs. C onsiderations of social hierarchy, however, become 
confused w ith  this sim ple h ierarchy o f the body. W hen per
form ed by a w om an, such acts are not revolting, because 
w om an  is n a tu ra lly  degraded in relation to m an; even when 
do n e  by a m an, it is only when com bined w ith the absolute 
se lf-degradation  o f hom osexual prostitu tion  th a t they are suffi
cien tly  ou trageous to become a focus for political abuse .103 
Incest, finally, though it was pronounced ‘n a tu ra l’ by n a tu re ’s 
aggressive supporters, was surely in  conventional beliefjust the 
opposite , as it violated an  unw ritten  law .104

T h ro u g h o u t this discussion o f sexual m atters, one idea tha t 
h as p layed no p a r t is th a t of the inherent im purity  of women, 
m anifested  th rough  m enstruation . This absence is surprising, 
b o th  because m enstruation  is viewed as a pollution by innum er
ab le  societies, an d  particu larly  because it com m only acts as a 
sym bol on w hich m en’s attitudes of suspicion an d  hostility 
tow ards w om en can focus.10S For its status as an  unconscious 
sym bol o f this kind, evidence from New G uinea in particu lar is 
q u o ted , w here, it is said, fear o f m enstrual pollution is m uch 
s tro n g er am ong  tribes who ‘m arry [the daughters of] the people 
we figh t’ th an  am ong those who m arry  from friendly tribes;106 
th a t m ay be an  extrem e case, bu t a connection o f some kind 
betw een m enstruation  and w om an’s status as an  inferior, 
th rea ten in g , o r m istrusted  being is w idespread .107 T here un-

103 W om an: see n. 101. Political abuse: no orato r, to my knowledge, accuses oppo
nen ts  o f  doing such th ings to women.

104 X en . Mem. 4.4 .19—23, PI .Leg. 838a—b;: n a tu re ’s supporters: SVF  1.256, 3. 743—6, 
cf. E ur. fr. 19.

105 D ouglas, 173 fF., cf. her Implicit Meanings, Essays in Anthropology, London, 1975, 
C h . 4.

106 M . J .  M eggitt, ‘M ale-F em ale  R elationships in the H ighlands o f A ustralian New 
G u in e a ’, American Anthropologist, 1964, vol. 66, special publication on New Guinea, the 
Central Highlands, ed. J .  B. W atson, 204-24 ; cf. e.g. M . S trathern , Women in Between, 
L ondon  an d  New York, 1972, Ch. 7, and, for fu rther references on sexual pollution in 
th is area , A. S. M eigs, Man n.s. 13 (1978), 304— 18. M . R. Allen, however, Male Cultsand 
Secret Initiations in Melanesia, M elbourne, 1967, 54, draw s attention to societies that 
m arry  friends b u t have strong  sexual pollution beliefs, and E. F aithorn  (in Towards an 
Anthropology o j  Women, ed R. R. Reiter, New York and  London, 1975, 127-40), points 
o u t th a t m enstrual blood is only one of a  num ber of dangerous bodily wastes, produced 
by bo th  sexes.

107 See, to cite only m odern  M editerranean  parallels, J .  Pitt-R ivers, People o f the
Sierra2, C hicago, 1971, 197; J .  C utileiro, A Portuguese Rural Society, Oxford, 1971,99, 276;
B lum , 46 (12), cf. 99( 16); J .  du Boulay, Portrait o f a Modem Greek Village, Oxford, 1974,
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d oub ted ly  existed in  G reece considerable unease and suspicion 
ab o u t w om en th a t could have found expression in this way. T he 
first w om an cam e to m an as ‘a beautiful evil in place o f good’, 
b ring ing  w ith  h er disease an d  old age .108 As we have seen, 
w om an th rea ten ed  m an ’s virility, his valour, and  his life. A part 
from  the d irec t dam age she could do him, there was also, more 
th rea ten in g  still, the pow er she possessed to bring dishonour on 
his nam e. Lustful and  uncontrollable, she was the weak link in 
the fam ily chain of h onour.109 A nd when she abandoned the 
m odest, subm issive role through w hich society wisely sought to 
restra in  her volatile nature , the whole structu re  of ordered 
existence w as throw n into jeopardy . P rudent states had insti
tu ted  a special m agistracy o f ‘w om en-contrailers’.110

It does no t m atte r that this a  tendentious selection from the 
m any ways in w hich Greeks could view women. Such attitudes 
existed, an d  could readily have been expressed in term s of 
im purity . W e do occasionally find women spoken of as ‘d irty’ or 
‘revolting’; and  the fact th a t the ideal wom an was com pared to 
the p u re  bee perhaps indicates w hat m ight be thought of the 
re s t.111 W h a t cannot be dem onstrated  is a connection between 
this idea an d  m enstruation , or any strong fear of m enstrual 
blood as a pollu ting force. Purity  from m enstrual contam ina
tion only appears as a condition for entering a tem ple in late

102—3;J .  O kely in S. A rdener (ed.), Perceiving Women, London, 1975,55—86. A dm ittedly 
here too, as in the R om an agricultural w riters disc ussed in the text, though m enstrual 
blood sym bolizes the dangers inherent in female sexuality, what is directly imperilled 
by it is the  life o f  farm  and  field.

108 Hes. Op. 57 -1 0 5 , Theog. 570—602, cf. Dover, 99—102 (woman shameless, deceitful, 
‘p ro m p t to devise evil’, vindictively jealous, ungrateful, spreader o f m alicious gossip), 
and  particu larly  J .  G ould , ‘Law, C ustom  and M yth: Aspects of the Social Position o f 
W om en in C lassical A thens’, J H S  100 (1980), 38-59.

109 E ur. fr. 662; ‘po llu tion’ inflicted on m arriage bed, p. 95 n. 84 above; ‘doglike 
m in d ', Hes. Op. 67 with W est’s note, P. F riedrich, The Meaning o f Aphrodite, Chicago, 
1978,135.

1,0Je o p ard y : e.g. Aesch. Cho. 585-638. M agistracy: Ar. Pol. 1322b 3 7 - 1323a 6 , 
B usolt/Sw oboda, i, 494 n. 1.

111 Ale. fr. 346.4, w ith particu lar reference to lust (D. L . Page, Sappho and Alcaeus, 
O xford, 1955, 305; W. Rosier, Dichterund Gruppe, M unich, 1980, 258 n. 344, unconvinc
ingly suggests a specific reference to lubrication); Ar. Lys. 253, 340; Men. fr. 718.6; but 
in all these the sense ‘revolting’ -  a sense in which miaros is often applied to individual 
m en -  is m ore prom inen t than that o f d irty . For d irty  types of women see Semonides 7. 
Fem ale sexual secretions dirty, Ar. Eq. 1285 (whence, in part, revulsion a t cunnilingus).
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sacred  laws of non-G reek cu lts .112 M enstruation  is, in fact, 
som eth ing  ab o u t w hich, outside m edical texts, we hardly hear. 
I t  seem s alm ost certain  th a t there will have been rituals relating 
to  it, b u t no th ing  of the kind is recorded .113 Possibly it was a fact 
so secret an d  sham ing  th a t it could not be alluded to a t all, even 
to  the  ex ten t o f  requiring  purity  from it in a sacred law. I t is, 
certa in ly , a lm ost the only bodily function w hich O ld  Com edy 
never m en tio n s.114 C hance allusions in scientific texts, however, 
suggest th a t the w idespread taboo against intercourse during 
m en stru a tio n  was not observed .115 T his is particularly  sur
p rising  in th a t, although  the process of m enstruation was 
com m only spoken o f as a ‘purification’, one m ight, by analogy 
w ith  o th er purifications, expect the waste m atter discharged 
th ereb y  to be particu larly  im pure.

W h a t seems to  be the only early evidence for m agical proper
ties o f m enstrua l blood comes, curiously, from Aristotle, who 
asserts  th a t the m enstruating  w om an dim s the m irror in front of 
w hich  she stands. T h is  detail reappears in Rom an agricultural 
w riters in com pany w ith further powers; m enstrual blood sours 
w ine, blights trees and  crops, b lunts knives, kills bees, rusts

U2Z,5554. 7 -8 . ? 91.16, 119.13, LSCG  55.5, B C H  102 (1978), 325 line 9. Cf. Porph. 
Abst. 2.50, and  probab ly  H eliodorus Aeth. 10.4.5.

1.3 A  connection  betw een m enstruation  and the T hesm ophoria is suggested by 
K . K erenyi, Zeus and Hera, London, 1975/6, 157, cf. Burkert, GR  369 f., and  Detienne, 
Eugénies, 213. A. M om m sen, Philol. 58 (1899), 343-7 , argues that, in the temple 
inven tories o f A rtem is B rauronia, ράκος som etim es indicates a valuable garm ent. H e 
suggests th a t it acqu ired  th is m eaning, via that o f offering, from a custom  o f young girls 
ded ica tin g  their first m enstrual rags to A rtem is [ράκος in this sense Geopon. 1. 14.1,
10.67.3, Plut. Quaest. Conv. 700e,j cf. Goltz, 229 f.) But there is no evidence for such a 
custom , and  A eolian βράκος m eans ‘robe’ in Sappho, fr. 57, Theoc. 28.11. Linders 
a rg u es (58 I.) th a t ράκος does mean ‘rag’ in the records. I suspect there was originally a 
connection  betw een the three ‘polluted days’ a t the end o f the m onth (p. 158) and 
m enstru a tio n . M enstruation  naturally  fell, according to Aristotle, a t the m onth’s end 
(Hist. An. 582a 35—6 ,  Gen. An. 738a 16—22, 767a 1—13); on the moon and m enstruation 
cf. Cl. P reaux, La Lune dans la pensée grecque, Brussels, 1973, 88 f.

1.4 K. J .  D over, Greek Homosexuality, London, 1978, 173, m entioning the possi
bility  th a t the ‘th ings a  m an may not nam e’ dedicated by a  retired hetaira in Philetas 
1.5 G ow /P age (Anlh. Pal. 6.210) are m enstrual towels. If  so, th a t is relevant to 
A. M om m sen’s theory m entioned above; but one ra ther expects the reference to be to 
som eth ing  salacious.

1.5 A rist. Gen. An. 727b 12— 23, H ippoc. Nat. Xlul. 8 (7 .324 L ittré). T h e  excuse in Ach. 
T a t .  4.7.7. (άνόρί σννελθεΐν ον θέμις during  period) comes therefore from some other 
trad itio n . O f  course, w illingness to have intercourse during  m enstruation does not 
necessarily  m ean th a t m enstruation  is positively evaluated (cf. Blum, 46 (12)), al
though  it m ay (Buxton, 212).
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m etals and  m addens dogs. (I t can be put to beneficial use too, 
b u t even here its utility, like th a t o f a poison, lies in its destruc
tiveness. Locusts fall dead to the ground a t sight o f a girl a t her 
first m en stru a tio n .116) I t is unfortunately impossible to tell 
w h e th e r this whole complex of beliefs already existed in Aris
to tle ’s tim e .117 W hatever their date, it is not to m ale health  and 
potency th a t the m enstruating  w om an poses a th reat.

O ne m igh t o f course argue, not im plausibly, th a t it is indeed 
m ale fear o f wom en tha t endow s m enstrual blood w ith such 
fearful pow ers, and  only by a F reudian  process o f  displacem ent 
is its destruc tive  force d iverted  to operate against p lants and 
field. T h e  only text, however, th a t makes wom an, by her mere 
physical na tu re , a source of d anger to m an is ‘H esiod’, who 
w arns ‘Let a m an not clean his skin in w ater a wom an has 
w ashed  in. For a hard  penalty  follows on tha t too for a tim e.’118 
T h ere  is no reason to see in th a t a reference to m enstruation. It 
is none the less in teresting, as contain ing the idea of contam ina
tion; b u t it finds no echo in la ter texts. In the classical period, to 
ju d g e  from the surviving evidence, the th rea t which wom an 
poses to ordered  society proceeds not from the dark  recesses of 
her body b u t of her m in d .119

116 A rist. de somniis 459b 23 -460a 23; Pliny, H N  7.64, 28. 78-80, Colum ella 11.3.50, 
Geoponica 12.20.5, 25.2; locusts: Col um. 10.357 IT., 11.3.64, Ael. N A  6.36, Pliny, H N  
17.266, 28.78, Geop. 12.8.5 f.; m enstrual blood, o r indecent exposure by a woman, 
averts hail and  w hirlw inds from vineyard: Plut. Quaest. Conv. 700e, Pliny, H N  28.77, 
Geop. 1.14.1; m edicinal powers: Pliny, H N  28.82—6. Cf. H. W agenvoort, Roman 
Dynamism , O xlbrd , 1947, 173-5.

117 F or the locust charm , C olum . a t 10.358 cites ‘D ardanus’, a t 11.3.64 ‘Dem ocritus' 
o n  an tipa th ies (for the link o f the two cf. Pliny, H N  30.9); Pliny, H N  28.78 cites 
M etrodorus o f Scepsis, who claim s the  discovery to have been m ade in C appadocia. 
O n  m edicinal pow ers Pliny, H N  28. 82—6 quotes various unrevealing authorities.

118 Hes. Op. 753—5 . T o  the same kind of context belongs the idea o f  woman ‘burning 
u p ' an d  ‘w ithering’ m an, Op. 704—5, cf. Detienne, Jardins, 224 f.

119 But note Sim on, 242, 260—6, on the H ippocratic doctor’s ‘need to be ignorant' of 
the  inside o f  the female body.



THE SHEDDING OF BLOOD
4

T h a t  the blood o f his victim  clings to the hand  of a m urderer, 
an d , un til cleansed, dem ands his seclusion from society, is a 
belief a ttested  in a bew ildering variety  of literary, oratorical, 
h istorical, m ythographical, and  pictorial sources -  although 
o th e r sources preserve a stolid an d  no less perplexing silence on 
the  sam e subject. Tw o texts illustra te  the m atter in some detail, 
Book 9 o f P la to ’s Laws, and the Tetralogies ascribed to A ntiphon. 
T h e  Tetralogies are an  obvious starting-poin t for a discussion, 
a lth o u g h  not an  ideal one. T h e ir sophistical au thor, w hether 
A n tip h o n  or ano ther, is perhaps not him self com m itted to the 
doctrines he m anipulates, and m ay not know where to draw  the 
line in his im itation  o f belief; and  the relation of these hypotheti
cal cases to ac tua l legal process is a long-standing difficulty. O n 
th e  o th er h an d , it is now generally agreed that the audience to 
w hich  they are  addressed is A th en ian ,1 which m eans tha t they 
can  be confronted w ith the one body of hom icide law th a t is well 
know n to us; an d  the very form o f the tetralogy, designed to 
show  how the sam e topic o f argum ent can be exploited and 
re-exploited  by both  parties, m eans tha t the full potential o f the 
a rg u m e n t from pollution is here displayed as in no o ther text.

I t  m ay be useful to give a sum m ary o f such argum ents in the 
o rd e r in w hich they appear. T he ‘you’ of the speakers refers to 
th e  ju ro rs . T h e  first tetralogy concerns a  case of prem editated 
hom icide; the defendan t denies his involvement.

First speech fo r  the prosecution: I t would be against our interest to 
p rosecu te  an  innocent m an and  let the guilty escape. T he whole 
city  is po llu ted  by the guilty m an until he is prosecuted, and if 
we connive a t this by charging the innocent, the guilt for this 
po llu tion  o f the city becomes ours, and  the punishm ent for the

1 S e e G e rn e t, Antiphon, 8 -1 3 ; K .J  . Dover, C Q 44 (1950), 58; M. G agarin, ORBS 19
(1978), 291-306 .
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m istake you w ould make falls upon us. T hus the whole pollu
tion falls upon  us if we act unjustly  (3). I t  is against your interest 
to allow  this pollu ted  m an to en ter divine precincts and pollute 
th e ir sanctity , or pass on his contam ination to the innocent 
by ea ting  a t  the sam e table w ith them . This is the kind of thing 
th a t causes crops to fail, and  affairs in general to go wrong. T he 
vote you are ab o u t to cast concerns your own interest: m ake this 
m an  b ea r his sins on his own head, and  purify the city (10-11).

First speech fo r  the defence: As I am  innocent, I will not pollute 
the shrines. I t  is m y opponents who, by prosecuting the inno
cen t and  letting  go the guilty, cause crop failure (11).

Second speech fo r  the prosecution·. As his guilt is manifest, in 
seeking acq u itta l he is merely asking you to transfer his own 
pollu tion  upon yourselves (9). If  you acquit him unjustly, the 
d ead  m an  will not be a visitant against us, bu t you will have him 
upon  your m inds. So avenge the victim , punish the killer, and 
cleanse the city. T h u s will you be free o f the pollution you would 
otherw ise in cu r on the guilty m an ’s behalf (10-11).

Second speech fo r  the defence: R em em ber the victim ’s right to 
vengeance. I f  you condem n me, the real culprit will never be 
found (11).

T h e  second tetralogy concerns a boy killed by ano ther a t a 
javelin  practice. Both parties agree that the death  was acci
den ta l.

Prosecution 1: M y son’s death , if unavenged, will be a source of 
religious anxiety to us. Exclude the killer from the places the law 
requires, and  do no t allow the whole city to be polluted by him 

<2>·Prosecution 2: Even if the killing was a simple accident, the 
killer should pay the penalty; it may, however, be a ta in t sent 
aga inst him  by the gods for some act of im piety (8). As the whole 
pollu tion  is liable to be transferred to you, take great care. D on’t 
involve yourselves in the killer’s pollution (11-12).

Defence 2: T h e  victim  killed himself, in effect; thus he cannot 
be said to be unavenged (8). T he dead boy, punished by his own 
fault, can leave no form of visitant against anybody. But if an 
innocen t boy is destroyed, this will be a source of religious 
anx iety  to those who condem n him (9).

T h e  th ird  tetralogy relates to a death  in a brawl. T he fact of 
the killing is agreed, bu t the degree of provocation disputed.
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Prosecution 1: T h e  victim  o f m urder leaves behind him the 
an g er o f the avenging spirits, w hich acts as an  agent of god’s 
vengeance on beha lf of one robbed of the divine gift of life. 
T h o se  w ho ju d g e  unjustly bring this anger, a pollution tha t does 
no t belong to them , into their own houses (3). I f  we, the dead 
m a n ’s n a tu ra l avengers, prosecute the innocent, we will have 
the  v isitan ts o f  the victim  acting  as avenging spirits against us; 
an d  we will ourselves be guilty o f m urder (4). W e have therefore 
prosecu ted  the guilty party; do you punish him  and  cleanse the 
city (5).

Defence 1\ C onsider your own interest. Should you acquit p ie 
un justly , because the prosecution has failed to convince you, 
the  dead  m an ’s visitant will tu rn  against the prosecution and 
not aga inst you. B ut if you condem n me unjustly, it is against 
you an d  not the prosecutor th a t I shall tu rn  (?) the anger of the 
aveng ing  spirits (8). A cquit me: thus shall we all avoid defile
m en t as best we can (9).

Prosecution 2: W e adjure you, on behalf of the victim, to 
appease  the w ra th  o f the avenging spirits by this m an ’s death, 
an d  so cleanse the whole city (7).

Defence 2\ D o n ’t kill an  innocent m an. If  you do, the dead 
m a n ’s avenging spirit will still be a visitant against the guilty 
(perhaps — the text is corrupt), and  the innocent m an by his death  
will double the pollution o f the avenging spirits against his 
killers (10).

T h e  first question  raised by these texts abou t the pollution of 
b loodshed  is the apparen tly  sim ple one of w hat it is. This 
question  has, o f course, an  obvious answ er, which is fundam en
tal to the way in w hich the m urderer is norm ally described, 
im agined , an d  portrayed: his pollution is the blood o f his victim 
clinging to his h an d s .2 In  these speeches, however, this obvious 
answ er is en tirely  disregarded. M ost openly, perhaps, in the 
th ird  tetralogy, b u t by im plication throughout the work, pollu
tion ap p ears  not as a mess of blood, bu t as the anger o f the 
v ictim , or o f avenging spirits acting on his behalf, against the 
m an  w ho has robbed  him  of the life tha t is his right. ‘Appease 
the  w ra th  o f the avenging spirits by this m an ’s death , and  so 
cleanse the w hole city’, ‘the pollution of the avenging spirits’,

2 e.g. Aesch. Eum. 41 f., and  the com m on expression ον καθαρός τάςχείρας.
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‘bring  upon them selves the anger o f  the avenging spirits, a 
pollu tion th a t does not belong to them ’ -  such expressions 
illustra te  unam biguously , in the case of m urder, th a t ‘dem onic’ 
in te rp re ta tio n  of pollution w hich we noted to be unattested  for 
b irth  an d  d ea th .3 T h e  literal im age of m urder-pollution as a 
sta in  on the hands, w here it does appear, is manifestly a symbol 
o f som eth ing  beyond itself, since the stain is invisible; the 
Tetralogies unabashedly  substitu te  the thing sym bolized for the 
sym bol.

T h e  idea th a t it is his victim ’s anger that makes the m urderer 
dangerous or endangered is not confined to the Tetralogies. Plato 
refers to an  ‘ancien t m yth’ w hich explains the killer’s exile in 
just these term s, while X enophon’s Cyrus can even appeal to 
the m urdered  m an ’s pow er to send out ‘avenging dem ons’ as 
an  acknow ledged fact which will support the m ore doubtful 
general p roposition  of the soul’s survival.4 Legend told how the 
regent P ausan ias was haun ted  by the ghost of a B yzantine girl 
lie had  sum m oned ‘for her sham e’ and  accidentally killed.5 The 
identification betw een pollution and  the victim ’s anger is ob
vious in an  expression like ‘the pollution coming from the dead 
m an ’.6 T h e  Erinyes, above all, are anim ate agents of pollution 
who em body the anger ofone slain by a kinsm an. A lthough they 
are not form ally identical w ith pollution (rather they ‘arrive 
w here a m an  hides bloody h an d s’),7 there is no difference 
betw een its effects and  theirs, an d  the operations o f the two are 
norm ally co-extensive; even w here, in the exceptional poetical 
conception o f A eschylus’ Eumenides, they continue their assaults 
a lte r the m u rd e re r’s hands are clean, the evils w ith which they 
(h reaten  A thens for harbouring  the m urderer are familiar 
clfects of po llu tion .8 This co-extensiveness of pollution and  the 
v ictim ’s anger is im plicit in the formal rites of purification, in 
w hich ‘w ashing off the blood’ is followed by appeasem ent; the

3 Tetr. 3 y 7, d 10 (cf. K . J .  M aidm ent’s note, ad loc. in the Loeb), a 3; cf. Rohde, 215 
... 176:

4 PI. Leg. 8 6 5 d -e , cf. 872e-873a; X en. Cyr. 8.7.18.
5 Plut. Cim. 6.4—7, De sera 555c, Paus. 3.1 7.8—9. O n haunted houses in antiquity  see

I )odds, Progress, 157 n. 2.
6 Soph. 07"313 -  unless the genitive is objective, as it seems to be in Eur. fr. 82. Cf. 

Soph. Ο Π 012.
7 Aesch. Eum. 316-20 .
“ 778-92 .
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sam e is true  o f the savage self-protective devices of m urderers, 
w ho ‘w ipe off’ or ‘spit o u t’ the v ictim ’s blood, and seek to 
in cap ac ita te  him  for revenge by m utilation.9 In exempting 
from  all legal sanctions, therefore, the killer who had been 
p a rd o n ed  by his dying victim, the A thenians were not bidding 
defiance to po llu tio n ,10 bu t acknow ledging its source.

A gainst the identification o f pollution and angry spirits, it has 
been  objected  tha t such spirits are  virtually confined to tragedy 
an d  the Tetralogies. In  forensic oratory, history, and  comedy, 
alastores and  alitêrioi are not supernatu ral beings bu t polluted, 
sacrilegious, dangerous h u m an s .11 T h e  contrast, however, be
tw een A eschylus and  the Tetralogies on the one side, and the 
o ra to rs  an d  com edians on the other, perhaps reflects the differ
ence betw een different ages as m uch as tha t between literature 
an d  life. T h e  atm osphere o f Aeschylus and  the Tetralogies is too 
th ick  w ith  sp irits for everyday habitation ; but they perhaps, by 
th e ir im aginative exaggeration, set before us the fundam ental 
s tru c tu re  o f p o p u la r belief. T h e  evidence of language is re
v ea lin g .12 T h e  sam e word (prostropaios) can be used of the pollu
ted  killer himself, o f the victim ’s polluting blood, and of the 
v ictim  h im self in his anger, o r his avenging spirits;13 palamnaios 
is app lied  to the killer, the dem ons th a t attack him, and  the 
(dem onic) pollu tion  th a t rad ia tes from him ;14 words likemiastôr,

9 Cf. Ap. R hod. Argon. 4. 699-717 , 4 7 7 -9 ; Rohde, 180 f., 582-6 .
*° D em . 37.59, E ur. Hipp. 1447—51 (explicitly said to purify T heseus), PI. Leg. 869a 

(w here a  requ irem en t o f  purification rem ains). Similarly, Iolaus would be polluted by 
th e  sacrifice o f  his d au g h te r but not by her voluntary self-oblation, Eur. Heracl. 558 f.

11 M oulin ier, 2 5 9 -7 0 . But there are exceptions: for supernatural alitêrioi cf. Andoc.
1.130, PI. Ep. 7. 336b; su p e rn a tu ra lpalammioi, Xen. Cyr. 8.7.18. M oulinier’s position is 
critic ized  by V ernan t, Société, 127, 132 f.

12 O n  m ost o f  these w ords see W. H . P. H atch , HSCP  19 (1908), 157-86.
13 K iller: Aesch. Eum. 176,237,445; Eur. H F \ 259, ? cf. Heracl. 1015. T he word is also 

used o f  supp lian ts , Aesch. Ag. 1587, Soph. Aj. 1173, Phil. 930, OC  1309, esp. killers, 
A esch. Eum. 41, 234. T here  has clearly been sem antic interference between the ‘turn
in g ’ o f  the su p p lian t to an  a ltar, and the ‘tu rn ing ’ o f pollution against those it infects. 
V ic tim ’s blood: E ur. H F  1161, Ion 1260. V ictim , or his spirits, as visitant: ? Aesch. Cho. 
287, A nt. Tetr. 1 y 10, 2 <5 9 (a ‘p re-anim isdc’ neuter), 3 a 4, /38, δ  10; polluting visitant, 
w ithou t specific reference to m urder, Aeschin. 2. 158, Eupolis, fr. 120. προατρέπομαι of 
th e  victim  tu rn ing  h is ang er against the killer: A nt. Tetr. 3 β  8 (by conjecture), PI. Leg. 
866b.

14 K iller: Aesch. Eum. 448, Soph. El. 587, Tr. 1207, Phryn. Com . fr. 58. Demons:
X en . Cyr. 8.7.18. D em onic pollution: Eur. /7 Ί 2 1 8  (doubted by J .  Diggle, Studies on the
Text oj Euripides, O xford , 1981, 88 f.; bu t for dem ons shootingout from a polluted person 
see e.g. Eur. Med. 1333).
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alastör, and  alitërios work in very sim ilar w ays.15 T hese are 
rem arkable sets o f  m eanings. T h e  killer is prostropaios, b u t so is 
the victim ; the killer, a palamnaios himself, is also attacked by, 
and  em anates, supernatu ral palamnaioi. T he unifying factor is 
(he po llu ting  act, which sets up a chain of abnorm al relations 
betw een hum ans — victim , killer, associates of killer — the con
necting links in w hich are supernatu ral powers. I t  is hard  to 
believe th a t sem antic configurations o f this kind correspond to 
no felt reality.

T h ere  are, certainly, m any passages where the pollution of 
m u rd er is referred to and  yet there is no suggestion that the 
avenging spirits o f the victim are a t work. Often, no doubt, the 
claim  th a t a particu la r individual ‘has im pure h ands’ is a 
reproach  or a  sim ple description o f w hat, in custom ary terms, 
his ritual s ta tu s  now is, ra ther than  a r  expression of a real belief 
(hat su p ern a tu ra l dangers threaten . Even where the idea of 
d an g er is certain ly  present, however, it is not necessarily de
rived from the dead  m an ’s anger. N othing is said about the 
victim  in the fam ous passage o f the forensic A ntiphon that 
explains how the ships that a m urderer sails in run into danger, 
an d  the sacrifices he a ttends go aw ry .16 Even though the 
Erinyes take account, rem arkably, of the fact that O edipus slew 
his fa ther unw ittingly, and  do not in the extant texts pursue 
him , O ed ipus rem ains one of the great polluted figures o f Greek 
lite ra tu re ; in the Hercules Furens, it does not seem to be the 
w ra th  o f his tiny children th a t makes the m ighty H eracles so 
pollu ted . In  the la tte r two cases, both of them  instances of 
kin-killing, it seems that pollution derives not from the wrong to 
the victim , bu t from the violation of the order of the family; 
there is expressed through it universal shock, not the particular 
an g er o f the victim  and his kin. O f the A ntiphon passage, and 
o thers like it, we can perhaps say that although m urder- 
pollu tion  derives its dynam ic charge from the victim ’s w rath, it 
can  to som e exten t retain  tha t dynam ism  even when separated

15 O n  alitërios see H atch , op. cit., 157-62; on alastör, Fraenkel on Aesch. Ag. 1501, and 
on Zeus A lastoros, Cl. Rolley, BC H  89 (1965), 4 54 -6 . Killers are miastores, Aesch. Cho. 
944, Soph. El. 275, 07*353, Eur. El. 683, Andr. 615; they are threatened by miastores, 
Aesch. Eum. 176 f., Soph. EL 603, Eur. Med. 1371. Erinys can work similarly, cf. Soph. 
EL  112 w ith 1080.

16 A nt. 5. 8 2 -4 .
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from  it. I f  it seems a rb itra ry  to represent the ‘avenging’ pollu
tion  o f the Tetralogies as prim ary, and  o ther forms as derived, the 
ju stifica tio n  m ust be tha t it is as an avenger tha t m urder- 
po llu tion  ap p ears  in the texts w here its threats are most vividly 
presen ted .

T h e  significance o f this identification with the victim ’s anger 
is th a t it affects the way in w hich pollution is diffused. Accord
ing  to the logic o f the m etaphor o f ‘defilem ent’, it ought to 
op era te , in D odds’ phrase, ‘w ith the sam e ruthless indifference 
to  m otive as a typhoid germ ’, 17 and  there are certainly texts in 
w hich it is regarded  as liable to do ju s t this. In Euripides, for 
instance , the barbarian  king covers his head when Orestes 
passes ‘so as not to get a polluting spirit upon m e’.18 (The 
p ro tec tive  device is as m echanically conceived as the threat.) In 
the  Tetralogies, by contrast, pollution appears as a stern and 
d iscrim in atin g  upholder o f the m oral order. A lthough diffusion 
by physical con tac t is not excluded, the pollution th a t is em 
phasized  a ttaches to those who, by omission or commission, 
o b s tru c t the v ictim ’s right to revenge. It threatens in the first 
in stan ce  the dead  m an ’s kin, should they fail to find and prose
cu te  the true  killer, and  secondly the ju ry , should they fail to 
condem n him . In  this case the prosecution would have done 
th e ir du ty , an d  be safe, bu t the ju ro rs, and through them  the 
city  w hich they represent, deeply endangered. For Plato too, 
po llu tion  ‘comes round to’ kinsm en o f the victim  who fail to 
b rin g  a prosecution . Because they make pollution operate in 
th is d iscrim inating  way, both au thors can identify it with the 
‘v engeance’ o r ‘enm ity ’ of the gods.19 Before courts existed, it 
was the th rea t o f the sam e fierce but purposeful pollution that 
im posed on O restes his terrible revenge.20 Even when pollution 
is sp read  by sim ple contact, it rem ains purposive, though in a 
different sense; the purpose is to impose social isolation upon 
the killer, and  those who suffer through involuntary association

17 D odds, 36.
18 Eur. I T  1218.
19 A nt. Tetr. 1 a  3, y 9,11; Tetr. 2 γ  11-12; Tetr. 3 a  3,4, β  8; PI. Leg. 866b, 871b. 

Identification : A nt. Tetr. 3 a 3 , PI. Leg. 871 b (in Eur. fr. 82 the gods ‘avenge’ pollutions).
20 Aesch. Cho. 2 6 9 -9 6  (cf. Eur. Or. 5 8 0 -4 ); ‘attacks o f the Erinyes’ are spoken of, but

th e  sym ptom s are  precisely those of pollution. It was the same with Alcmaeon: Eur. fr.
69 w ith the testim onia.
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with him  are unlucky victims o fa  rule chiefly aim ed a t o thers.21
In tu rn ing  to consider how m urder-pollu tion is incurred, we 

en ter a qu icksand. T h e  prosecutor in the second tetralogy states 
in ten tion  to be irrelevant to pollution; Sophocles’ O edipus can 
declare, ‘pu re  before the law, unknow ing did I come to this.’22 
All m urderers are excluded from sacred places; yet the chorus 
in the Agamemnon in one place imply that it was only the 
com plicity o f his wife in the m urder of Agam em non tha t caused 
‘pollution o f the land and  the country’s gods’.23 C reon in Sopho
cles a t first supposes that, by leaving a few scraps of food in the 
lom b to w hich he consigns A ntigone, he is ‘pure in respect of 
lliis g irl’; la te r in the play, hum bled, he acknowledges him self 
her killer.24 I t is possible to a ttach  pollution either to the physi
cal agent, or to the person ultim ately responsible for the act. A 
d ialogue in E urip ides presents this tension in extrem e terms:

Menelaus: Do you m ean to say you deserve to live?
Orestes·. Yes, and  be a king . . .
Menelaus: Yes, y ou’d be ju s t the m an to handle holy water.
Orestes: W h a t prevents me?
Aienelaus: A nd perform  sacrifice before battle.
Orestes·. H ave you the right to do so?
Menelaus: O f  course. M y hands are clean.
Orestes: B ut not your heart.25

Sucn contentions were no doub t often heard. W hen Euripides’ 
Achilles, ou traged  to learn of the proposal to sacrifice 
Iphigeneia, says th a t he him self is polluted by the abuse of his 
nam e in the plot to lure her to Aulis, he is obviously expressing 
m oral revulsion in ritual term s.26 Since the stain on the m ur
d e re r’s h an d  is in fact invisible, it is ju s t as possible to dispute 
w he ther a p articu la r person is touched by pollution as by guilt, 
an d , since its social consequences are serious, ju s t as necessary.

21 In PI. Euthphr. 4c Euthyphro , not obviously by way of paradox, in fact confines 
pollu tion  to conscious association.

22 Tetr. 2 a  2; Soph. OC  548.
23 Aesch. Ag. 16441'.
24 Soph. Ant. 7751*., 889, 1339-46.
25 Eur. Or. 1600—4. For the ascription o f pollution to a person only distantly  responsi

ble lo r a death  cf. Eur. Andr. 614 f. Persons m orally responsible for a death (even one 
th a t doesn’t occur) spoken o f  as ‘killers’: Soph. Aj. 1126, O T  534, Eur. Hel. 280, Med.
1364, Andoc. 1. 58.

26 Eur. ΙΛ  938-47 .
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A m id all this am biguity, it w ould be reassuring to turn  to the 
p recision  o f a code of rules. A t A thens, both sets o f the exegetes 
could  be consulted  on religious questions arising from violent 
d ea th ; o f their traditions, unfortunately, virtually nothing is 
know n. A law of the early sixth century  from Cleonai probably 
trea ted  m urder-pollu tion , bu t no certain or even probable in
form ation  can  be extracted  from it. T he Gyrene cathartic law 
con tains regulations for the purification of the autophonos; it is 
fru stra tin g  th a t we cannot be sure w hether this m eans ‘kin- 
k iller’, ‘killer w ith one’s own h a n d ’, or merely ‘killer’. A hel- 
lenistic sacred  law from Lato in C rete  seems to declare pure the 
p e rp e tra to r o f certain  forms o f involuntary hom icide (pushing a 
person  in a fire, or pouring  boiling w ater over h im ).27 From such 
desu lto ry  scraps o f inform ation there is little to be learnt. For an 
ex tended  code we m ust tu rn  to P lato’s in Book 9 of the Laws. Its 
m ost strik ing feature is the acu te sensitivity to circum stances 
w ith  w hich he credits pollution. H e lists a series o f conditions 
u n d er w hich ‘the killer would rightly be p u re’: killing of a night 
thief, o r o f a footpad in self-defence: killing o f a person sexually 
v io lating  a relative of the killer: killing in defence of a relation.28 
(E lsew here he declares pure the m an who kills in self-defence or 
d u rin g  civil strife, even, rem arkably, if the victim is a brother; 
re tr ib u tio n  aga inst a hom icidal slave is also non-polluting.29) 
P la to  has lim ited the A thenian category of justified killing to 
acts w hich positively serve social o r family solidarity. Those 
acciden ta l killings, in athletics, m ilitary training, or war, which 
a t  A thens fell in to  the sam e justified category, have been trans
ferred  to the lowest level of his class of ‘involuntary acts of 
violence!; they carry  no penalty, bu t require purification.30 
T h u s  P latonic pollution can distinguish between deliberate, 
ju s tif iab le  hom icide, wholly pure, and  non-culpable, acciden
tal hom icide, w hich by robbing the state of a useful life31 causes 
a m ild pollu tion. P lato continues to legislate for the manifold 
form s o f hom icide w ith sim ilar casuistry. T he killer of a slave, by

27 Exegetes: Ja co b y , 4 1 -5 1 . Cleonai: LSCG  56, with bibliography. Cyrene: LSS  115 B 
50, cf. p. 351 below. Lato: LSS  112.

28 874 b -c .
29 869c - d ;  868 b - c .
30 865 a - b .
31 Cf. 831a.

The Shedding of Blood 113

acciden t or in anger, m ust undergo ‘m ore and g reater’ purifica
tions th an  the p erp etra to r o f accidental non-culpable homicide, 
bu t ap a rt from  com pensating the ow ner is subject to no further 
sanc tion .32 A nyone who ‘involuntarily’ kills a free m an, except 
in the p articu la r m itigating circum stances already m entioned, 
m ust suffer exile, w hich is for P lato a form of purification, for 
periods varying according to the character of the deed.33 The 
whole g rad u ated  scale o f purification and punishm ent reaches 
ils cu lm ination  in the deliberate parricide, for whom death  itself 
is too little; the m agistrates carry his naked corpse to a 
crossroads outside the city, take each a stone and  cast it a t his 
liead, to ‘cleanse the whole city’, and then hurl the body un- 
I juried over the boundaries of the land .34

It w ould be m isleading to say tha t P lato has moralized 
pollution, a lthough  he is m oving in th a t direction. T races of a 
m ateria l, objective conception rem ain .35 Purely accidental 
killings m ay requ ire  purification, and  even exile. T he m an who 
m urders th rough  a hired assassin is, Plato insists, ‘polluted in 
soul’ an d  m ust be punished exactly like the physical killer; but 
P lato allows him  th a t burial in his native land tha t the delib
e ra te  m u rd ere r is norm ally denied.36 Pollution distinguishes in 
term s o f social o rder as well as m oral intention, and reacts 
differently to the killing of slave by free m an and free m an by 
slave. It is clear, however, th a t though Plato surely regards 
pollution as a real thing and  no legislator’s fiction, he is not 
m oved by an  indiscrim inate horror o f shed blood.

M any  o f the P latonic differentiations undoubtedly derived 
from A ttic practice. For A thenians, as, apparently , for all 
G reeks a t all times, blood shed in battle could sim ply be washed 
off.37 T h e  p e rp e tra to r o f ‘justified hom icide’, or a t least certain

32 865 c, 868 a.
33 See the table in W . K noch, Die Strafbestimmungen in Platons Nomoi, W iesbaden, I960,

162 f.
34 873 b.
35 Cf. R everdin, 177 if.
36 872a.
37 T h e  only text suggesting that G reek soldiers purified themselves formally after 

b a ttle  is Aesch. Sept. 679—82. It cannot be allowed to weigh against the total silence of 
the h istorians, whose im plication is echoed by Eur. Ion 1334 καθαρός άπας τοιπολεμίονς 
υς  αν κτάνη, PI. Leg. 869 d καθάπερ πολέμιον άποκτείνας εστω καθαρός; cf. Andoc. 1. 97, 
an d  the declaration  o f  w ar on the Spartan  helots by the ephors. A regular purification 
after hun ting  is claim ed only by Arr. Cyn. 33.
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categories of it, was formally considered pure; private scruples 
m igh t have caused him to seek purification, bu t no one could 
p rosecute him  for entering the tem ples w ithout it.38 C ertain 
killings in lite ra tu re  th a t fall into no precise legal category are 
p ro b ab ly  tho u g h t o f in roughly these terms. T hus in Euripides, 
though  H eracles does speak o f ‘cleaning his hands’ from the 
killing o f Lycus, it is clear th a t this absolution will be autom atic 
an d  final; the sim plest ritual can efface the blood of a villain.39 
T h e  ‘in v o lu n ta ry ’ killer, by contrast, incurred exile, and could 
not re tu rn  before he had ‘sacrificed and  been purified’.40 P lato’s 
p a rtia l extension o f pollution to the au th o r of a m urder as well 
as its ag en t is also Attic. By law, ‘the deviser was subject to the 
sam e penalties as the m an who did it w ith his h an d ’ and, since 
‘the  deviser’ could thus be prosecuted for m urder, he will have 
been  excluded from the shrines for the period before the trial. 
VVe hear o f an  inform er, whose m urders were perform ed by 
legal process, being shunned ‘like a polluting dem on’, ‘as a 
m u rd e re r’, an d  eventually  being brought to trial for entering 
th e  sacred  places although ‘m anifestly’ a killer.41

T h e  real problem  that the subject presents has begun to 
em erge in this discussion. In  assessing the intensity of pollution, 
we have been appealing not merely to ritual criteria bu t also to 
legal penalties. T h is  has been in accord with the practice of 
A ttic  au th o rs , who com m only trea t exile itself as a form of 
pu rifica tion .42 T o  consider merely the num ber and intensity of 
ritu a l lustrations th a t a particu la r act required would be quite 
to  miss their conception of w hat the im plications o f pollution 
are . R itual an d  legal s tatus are assim ilated to the extent that in 
contex ts o f hom icide ‘p u re’ and  ‘not subject to legal sanctions’ 
a re  often synonym ous.43 A few acts, such as the killing of a

38 See A ppendix
39 Kur. H F  940. T he ritua l envisaged is unclear; 923 speaks o f ‘rites to purify the 

house ', 940 an d  1145 of ‘cleansing the han d s’, but w hat Heracles seems to be preparing 
is a  norm al sacrifice (R u d h ard t, 270, M oulinier, 88). O dysseus purifies his house, but 
no t himself, a fter the m urder o f the suitors (Od. 22. 481-94).

40 Dem . 23.72.
41 Deviser: A ndoc. 1. 94, cf. Aeschin. 1.172 w ith 2.148. Informer: Lys. 13.79,81,85-7 

(cf. M acD ow ell.Homicide, 131-3).
42 e.g. Aesch. Ag. 1419 f., Cho. 1038, Kur. Hipp. 35, Ant. Tetr. passim, PI. Leg. 865d —e; 

see too Nie. D am . 90 FGrH  fr. 45.
43 See A ppendix  5.
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dependen t, m ay have required  purification, and even some 
seclusion o f the killer, w ithout being subject to legal penalty, 
h u t an  A then ian  would probably  have said tha t they were 
‘polluting, b u t not sufficiently polluting to require exile’, ra ther 
th an  acknow ledging them  as a real exception to the principle. 
(A nother special case, which will be m entioned later, is that of 
kin-killing.) T h is  correlation between legal and ritual require
m ents, however, imposes the question of the causal relation 
betw een the two. Do they coincide because the th rea t o f pollu- 
tion is one factor am ong others, o r even the dom inating factor, 
tha t the legislator took into account? O r has pollution, a religi
ous idea and  not, in itself, a powerful determ inan t of action, 
w rapped itself round the law like ivy round the oak and proudly 
claim ed the shade the la tter casts to be its own?44

T h e  difficulty w ith  the first approach  is that it is hard  to give 
m eaning to the idea of a fear o f pollution that is somehow quite 
d istinct from all the o ther motives th a t determ ine responses to 
hom icide. I f  it is fear of pollution alone tha t causes the killer to 
be exiled, the unattractive  conclusion seems to follow that, 
w ithout it, his victim ’s kin would let him  live on unm olested. It 
is also im possible on this hypothesis to explain why, in Greek 
society, som e forms of killing are entirely pure, while even in 
societies th a t require purification after w ar and the hun t these 
socially approved  forms of killing are m uch less polluting than  is 
m urder. Som e have supposed that, though Greek responses to 
hom icide derive in origin from such familiar motives as the desire 
lor revenge, pollution in truded  a t a particu lar historical 
m om ent to push  the institu tion  in a new direction. T hus it has 
often been argued  th a t the first codification of m urder laws by 
D raco in the seventh century was a response to the growth of 
h ith erto  unknow n fears of pollution.45 If  this were true, the 
novel fears w ould themselves aw ait an  explanation. But the 
postu la ted  transform ation, sudden and  otherw ise inexplicable,

44 Λ view close to this is well put by M acDowell, Homicide, 1—5, 141-50; but no tcT . J  . 
Saunders, J H S  85 (1965), 225. G agarin, Drakon, 164-7 sees doctrines of pollution as 
post-D raconian .

45 e.g. by E. M eyer, Geschichte des Altertums, I I I 2, S tu ttgart, 1937, 528—34; 
W ilam ow itz, Das Opfer am Grabe3, Berlin, 1907, 8 f.; Bonner/Sm ith, i.53. Vigorous and 
elVective criticism  in C alhoun , 25-41 ; a  subtle discussion by L. G ernet, Annales 10 
(1955), 530—3. G lotz, 225—37 has a  m ore ingenious variant, well criticized by 
I \ Fauconnct, L'Année sociologique 10 (1905-6), 475-8 .
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in the  trea tm en t o f killers sim ply does not occur. D raco passed a 
hom icide law , b u t in a society in which authority  was gradually 
being  cen tralized , m urder was unlikely to be left uncontrolled 
by law , since public cognizance o f hom icide seems to be a 
d istinc tive  m ark  o f a centralized political system .46 H e or a 
successor p robab ly  forbade the acceptance of blood-money (the 
details a re  qu ite  obscure)47 bu t such a restriction on the power 
o f ind iv idual citizens to barte r with life and dea th  could also 
have been pred ic ted  as p art of the process of centralization of 
au tho rity . Even if these reform s were justified as a defence 
aga inst pollution (as is the ban on accepting com pensation in 
the  O ld T es tam en t) ,48 a self-moving fear of pollution was 
clearly  not their true  inspiration. But it has often been noted 
th a t there is no m ention of pollution in the surviving portions of 
D raco ’s law, and  o ther au thors o f the period who have m uch to 
say ab o u t ju stice  and  the welfare o f  the com m unity (Hesiod, 
A rchilochus, A lcaeus, Solon) do not seem to be haunted  by the 
spec tre  o f the unpunished  m urderer lurking in its m idst.

T h e  a lte rna tive  conception, w hich makes pollution a kind of 
shadow y sp iritual Doppelgänger of the law, is therefore more 
attrac tive . N ot ju s t  D raco’s bu t all surviving hom icide laws 
ignore it alm ost entirely .49 Sometim es the appeal to pollution in 
classical au th o rs  appears as alm ost a rationalization of an  in
stitu tio n  whose historical origins we can actually  see to be 
different. T h e  ‘invo lun tary ’ killer under A thenian  law was re
q u ired  to go in to  exile until pardoned  by the v ictim ’s kin, for a 
period  th a t could in theory be indefinite although it seems 
norm ally  to have been fixed a t a  year. T his w ithdraw al can be 
explained  as a  response to pollution. Plato quotes an  ‘old m yth’: 
the  free m an, freshly dead an d  angry a t his p rem ature and

46 J .  B eattie, Other Cultures, London, 1964, 156. O n  the introduction o f legal process 
for hom icide see E. Ruschenbusch, Φόνος, Historia 9 (1960), 129—54; Latte, Λlord; 
G ag arin , Drakon; above all H . J .  Wolff, ‘T h e  O rigin o f Judicial Legislation am ong the 
G reeks’, Traditio 4 (1946), 31-87 . T he 6 th-cen tury  Sicilian homicide law SE  G iv 64 is 
un fortunate ly  too m utila ted  to be revealing.

47 See for different views Rohde, 211 n. 154; G lotz, 314 f., 439 f.; Bonner/Sm ith, ii. 
196—8; L atte , Mord, 284 =  Kl. Sehr. 387 (a different nuance Kl. Sehr. 274); M. G agarin, 
G R B S  20 (1979), 303. Survival or revival of blood-money outside Attica: lnscr. Prien. 84; 
M ichel 524 C  20 f. (Ilion).

48 N um bers 35 :31-3 .
49 T h e  only A ttic  exception (M acDow ell, Homicide, 148) is Dem. 23.72.
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violent end, canno t bear to see his killer a t large in the places he 
h im self frequen ted , and m ay seek revenge.50 In mythology and 
I lom er, however, we find the involuntary and even the 
justified’ killer (of later classification) subject to perm anent 

exile, an d  the  force tha t drives him out is not ju s t pollution but 
p u rsu it by the victim ’s kin.51 T he classical institu tion is a 
m itigated  survival o f the pre-legal procedure. T here  is, of 
course, an  elem ent in such a case th a t in m odern term s appears 
irra tiona l, an d  th a t some m ight wish to explain through fear of 
pollution. T h e  victim ’s kinsm en, faced by the m onstrous fact of 
Iiis extinction, decline to take account o f motive. ‘H e did it 
invo lun tarily ’, says the prosecutor in the second tetralogy, ‘but 
I he affliction he brought upon m e is not less th an  it would have 
been had  he done it with in ten t.’ (H e adds that even apparen t 
accidents m ay be instrum ents of divine vengeance; the sugges
tion is m ost revealing, bu t not essential to his point.52) An 
innocent m an  has suffered violent death , and  his death  m ust be 
la k e n o u t on its ‘cause’, regardless o f w hether an intention to kill 
was p resen t or even possible.531 n Athens, anim als or inanim ate 
objects th a t had  caused death  were tried a t the Prytaneum  and, 
if found guilty, expelled beyond the boundaries of A ttica.54 The 
acciden ta l killer had therefore to try to dem onstrate, not that he 
was m orally  innocent, but th a t he was not causally responsible 
for w hat occurred at all.55 But the basis of the institution seems 
not to be fear of pollution but the urge to exact retribution, and 
be seen to exact it, for an injury that has been received. 
S im ilar practices are  found in societies which lack the m etaphor 
o f blood pollution, and  the reason why the irrational or inani
m ate killer is ‘cast outside the lan d ’ is by assim ilation to the fate

50 Leg. 8 6 5 d -e .
51 II. ‘23 .8 5 -8 , Od. 22 .27-32. Kxile lor accidental killing in the m yths e.g. οΓ'Aetolus, 

C ephalus, O 'xylus, Perseus (Appendix 7), and the story of A drastus (H dt. 1. 35), tor 
justifiable hom icide in the myth of’H yettus (Hes. fr. 257). Cf. Glotz, 491'. Life-exile tor 
acciden tal hom icide in classical Sparta , X en. An. 4.8.25.

52 Tetr. 2 a  2, γ  7 -8 .
53 See G ernet, 3 0 5 -8 8  on the 'objective crim e’, also Dover, 152 f., 159; on ‘the cause 

o l'd e a th ’ G ernet, 3 6 8 -7 1 , Adkins, 103-7.
54 M acD ow ell, Homicide, 8 5 -9 , cf. PI. Leg. 873e-874a. Sim ilar practices elsewhere 

in G reece, Paus. 5.27.10, 6.11.6.
55 Adkins, 103—7. Such evasions are, however, primitive, not sophisticated, cf. e.g. 

the  pun ishm ent o f  the axe at the Bouphonia (Paus. 1.24.4), and tor the form of 
a rgum en t already Aesch. Cho. 923.
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o f the ra tiona l killer. (By a sim ilar assim ilation, hom icidal pigs 
in the M idd le  Ages were hung .56) T he idea tha t the homicidal 
axe is pollu ted , or tha t the victim  would be angry if his acciden
tal killer were not expelled, is a secondary elaboration upon the 
p rim ary  desire for retribution .

A n o th er clear instance of the way in which the concept of 
pollu tion  fits round  the legal or pre-legal institution is the status 
o f  the killer in exile. His taint, ineffaceable at home, disappears, 
o r a t least becom es open to purification, as soon as he reaches 
foreign soil. T h e  victim  is only angry, it is said, a t seeing the 
k iller roam ing  a t large in the places he him self once frequented 
(he shares, therefore, the probable feelings o f his surviving 
k in ).57 A few crim es were, it is som etimes claim ed, so horrend
ous th a t no city w ould provide refuge for their perpetrato rs58 
(th e re  is a h in t in Sophocles th a t a t A thens the A reopagus may 
have in tervened  in such cases), bu t in general the principle of 
‘b u t th a t w'as in ano ther coun try ’ m ust have applied. ‘Those 
w ho are  in exile for killing, once they move to ano ther city, are 
no t trea ted  as enemies by those who receive them ’, says 
L ycurgus.59 But while the perm anen t exile was pure in respect 
o f  his new surroundings, b u t still polluted should he seek to 
re tu rn  hom e, for the involuntary  killer tem porary exile was 
itse lf a kind o f cleansing, during  which his pollution ‘was rub
bed off’ or ‘fell asleep’ (since ‘tim e purifies all things’),60 ready 
to be finally rem oved by purification when he cam e back to his 
native  soil.

A fu rther instance w here pollution offers an  ex tra explana
tion o f an  institu tion  th a t can also be explained in o ther terms is

56 E. P. Evans, The Criminal Prosecution and Capital Punishment o f Animals, London, 
1906; on d eodand  (penal surrender o f  hom icidal objects) see K enny’s Outlines o f 
Criminal Law , 19th edn. by J .  VV. C. T u rn e r, C am bridge, Î966, 7 f. In old English law 
‘Legis enim est qui inscienter peccat, scienter emendet’ vel. sim. (Leges Henrici Primi, cd. L. j .  
D ow ner, O xford, 1972, 88.6a, 9 0 .11a, 70.12b: followed however in each case by a 
recom m endation  to m ercy, see D ow ner’s references on 70.12a), ‘the thought o f man 
shall no t be tried , for the devil him self know eth not the thought of m an’ (a late medieval 
law yer cited Pollock /M aitland , 2.474).

57 PI. Leg. 865e; for the  k in’s sentim ent cf. the quotation in C am pbell, 198: ki 
sudden ly  saw  him  there, drinking and pu tting  on airs. I rem em bered that his brother 
V asili d rew  blood from m y brother. I could not stand it.’

58 Soph. O C  9 4 4 -5 0  (A reopagus), Eur. El. 1194-1200, H F  1286-90, Hipp. 1066 Γ, 
Med. 847—50, Lys. 12.35, (Lys.) 6.16,30, Lvc. Leoc. 133.

59 Leoc. 133, cf. Dem . 23.39.
60 Aesch. Eum . 238, 280, 286.
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th a t o f the m inor A thenian  court ‘a t P h rea tto ’, w hich heard  the 
case o f  anyone accused o f deliberate m urder while already in 
exile for hom icide. It met on the shore, and  the accused m an 
app ro ach ed  it from the sea; he was not allowed to set foot on 
land, bu t pleaded his case from the boat.61 Obviously these 
regulations can be in terpreted  as a device to protect the land 
from pollution, and  this is no doubt how m any A thenians 
understood  them . Equally, however, they protected the exile 
h im self who, if he set foot in the forbidden territory, becam e an 
ou tlaw  to be killed with im punity. T h e  site of the court em pha
sizes w ith formal archaic sym bolism  that the exile is not break
ing bounds.

Pollu tion’s lack o f real coercive force of its own is clear from 
the case o f the victim  w ithout a patron, m entioned by A nti
p h o n .62 H e is p robably  thinking of the slave killed by his own 
m aster, a lthough  it is not im possible that the child killed by his 
fa ther is also envisaged. ‘Even when a m an kills somebody he 
controls himself, so that there is no one to avenge him, he still, in 
respect for custom  and the gods, purifies him self and keeps 
aw ay from the places laid dow n by law, thinking tha t this will be 
best for h im .’ U nless A ntiphon is being disingenuous, we m ust 
assum e th a t the killer here avoids the forbidden places not for 
fear o f a prosecution  by seizure, bu t from private scruples. 
H av ing  shed blood, he fears the consequences (disease, m ad
ness?), an d  hopes to escape them  by voluntary submission 
(A ntiphon  does not say for how long) to the restrictions that 
w ere norm ally im posed on the killer perforce. This is indeed 
m ost striking, and  warns against too external a view o f what 
pollu tion  m eans. T h e  danger, however, seems to be confined to 
the killer himself, since his pollution does not require him  to be 
driven  into exile or subjected to any legal restraint. T he son who 
ac tua lly  prosecutes his father for causing an unprotected de
p e n d e n t’s dea th , claim ing to fear pollution, is branded thereby 
as a fanatic .63

61 M acDowell, Homicide, 8 2 -4 , cf. Paus. 2.29.10, PI. Leg. 866c-d , 867e (scrutiny at 
th e  frontier).

62 (i.4, cf. 5.87. Plato requires no more than  purification in such cases, Leg. 865d, 
868a.

63 PI. Euthphr. 3e—4d. T he killing o f one dependent by another, the same passage 
show s, required purification, and  punitive m easures against the homicide, but not of 
course legal process.
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Pollution by itself makes nothing happen. B ut to speak o f it as 
a ra tiona liza tion  is unjustified, because there is no reason to see 
it as chronologically secondary, while to treat it as merely the 
religious shadow  of a legal institu tion  would separate the two 
areas  in a way th a t seems un true  to archaic G reek attitudes. 
I t  m ay be helpful a t this point to seek guidance from ethno
g ra p h y .64 T h e  belief tha t killing pollutes is very widespread 
an d , in its detailed  application, very diverse. T his diversity is 
itse lf  im p o rtan t. Some pollutions th reaten  the killer only, others 
th e  killer and  his v ictim ’s kin, others again the whole society. 
Som e can  be cleansed im m ediately or after a short period, while 
o th ers  dem and  the expulsion o f the offender from the group. 
T h ese  divergences are found both  between societies and in the 
trea tm en t by the sam e society of different forms of killing. Often 
socially approved  killing causes a mild pollution and shameful 
killing a very severe one. A nother and  even m ore im portant 
po in t th a t em erges from any careful ethnographic account is 
th a t  po llu tion  is a kind of institu tion, the m etaphysical justifi
ca tion  for a set o f conventional responses to the disruption of 
n o rm al life th rough  violent death . K illing causes pollution ju s t 
as, am ong  us, dea th  causes m ourning; because o f pollution 
various avoidances are practised, ju s t as because of m ourning 
black suits a re  donned. C lassical scholars, by contrast, have 
ten d ed  to in te rp re t the phenom enon in term s o f emotions, 
cred iting  the Greeks w ith th a t horror of spilt blood tha t they 
im agine they them selves m ight in  the circum stances have felt. 
B u t though  such horro r is no doub t the source o f the imagery of 
po llu tion , it can n o t explain the way in which ‘the polluted’ 
con tin u e  to perform  a set o f s tandard ized  acts, and  continue to 
be avoided by outsiders, however little horror m ay be felt in the 
p a rtic u la r  case. A clear exam ple o f pollution as a kind of insti
tu tio n  comes from the N uer.65 W hen a killing occurred, the

64 See e.g. J .  G . F razer on Pausanias ‘2.7.7, idem., The Golden Bough3, iii, London, 
1911 ,165-90 ; P. B ohannan (ed.), African Homicide and Suicide, Princeton, 1960; 
references in I. S chapera , ‘T he Sin o fC a in ’, Journal o f  the Royal Anthropological Institute, 85 
(1955), 33—43; references in following notes. For differential pollution note e.g. G. M. 
W ilson, in P. B ohannan , op. cit., 182 (m anslaughter pollutes the killer, m urder the 
w hole com m unity ); D ouglas, 106 f. (only the killing o f fellow-tribesmen causes hunting 
failure).

65 See E vans-P ritchard , 2 93 -7 , idem, The Nuer, Oxford, 1940, 152—5; similarly
am ong M an d ari, B uxton, 227 f.

m u rd erer h im self required  im m ediate purification. He received 
it from a chief, in whose house he then  lived until the feud was 
settled . T h ere  rem ained a kind of relation of pollution between 
the kin o f the victim  and  of the killer. I f  a m em ber o f either camp 
a te  or d ran k  from a vessel belonging to the o ther, he would 
surely  die. T h e  pollution w ould also come into effect if a third 
p arty  inadverten tly  used the vessels of both sides. T his state 
con tinued  until cattle  were paid in com pensation, to buy the 
d ead  m an  a  levirate bride, and  the feud was wiped out by 
sacrifice. T hese  sanctions obviously gave symbolic expression 
to the social gu lf created  betw een the two sets of kin by the act of 
killing. W hen  the order dislocated by the m urder was restored, 
the po llu tion  ended. T hey also operated as a discreet pressure 
tow ards settlem ent, since the need to guard  against a third 
party  setting  the pollution off im posed tiresome restrictions on 
all concerned.

Pollution, therefore, is not so m uch a rationalization as a 
vehicle th rough  w hich social d isruption  is expressed. N aturally 
it is closely associated with the dead m an’s anger, bu t even this 
is ju s t  an o th er w ay of expressing the same sense of disruption. 
Since the d iso rder is the pollution, any action th a t restores the 
norm al equ ilib rium  of things becomes a purification. A word 
th a t is often found in this context is the verb hosiö or aphosid, 
w hich conveys the idea of restoring religious norm ality and 
thereby  p u ttin g  oneself in the clear. T he ways of doing this are 
various. T h e  verb  is used in relation to exiling a killer, to 
bring ing  him  to court, and to hurling stones at a parricide’s 
naked corpse. A householder who cannot prosecute the killers 
o f  an  elderly female dependent, because she is unrelated to him, 
can  only purify his house, but, since this is all he can do, even 
this pu ts him  in the clear.66 T h e  crucial point is tha t whatever 
can be done should be done. As we have seen, pollution nudges 
the v ic tim ’s relatives into bringing a prosecution to avenge their 
kinsm an, an d  then  turns its attentions to the ju ro rs and, 
th rough  them , the entire com m unity.

T h e  o rd e r whose restoration pollution dem ands is not simply 
a m atte r o f peace and  quiet. T he solution for which it works is 
not the easiest, bu t the one which reflects the society’s sense of

66 E ur. Or. 515, PI. Euthphr. 4c, Leg. 873b, 874a, Dem. 23.73,47.70. Cf. Appendix 1.
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w h a t is p roper. T hus, though the N uer pollution encourages an 
h o n o u rab le  settlem ent between the two sets of kin, it renders 
sham eful connivance w ithout paym ent of cattle impossible. 
S tro n g  religious sanctions of the sam e kind are also found in 
G reece. A n tiphon  explains th a t m urder trials are held in the 
open  a ir not m erely to protect the ju ro rs from pollution, b u t also 
‘so th a t the prosecutor should not share a roof with his kins
m a n ’s slayer’,67 and  num erous texts speak of voluntary associa
tion w ith  a k insm an’s killer as the worst of crimes, compulsory 
associa tion  as the bitterest o f degradations. In  Euripides’ 
Andromache, M enelaus can profess to be shocked that Peleus is 
p rep ared  to en te r the same roof as Androm ache, ex-wife of the 
b ro th e r o f the killer of Peleus’ son tha t she is.68 T his sense of a 
special co rrup ted  relation created  between families by the act of 
killing is reflected sem antically  in the word authentês, which in 
early  usage is constructed  w ith a  dative of disadvantage: X  is 
authentês to Y if  he has killed one o f Y ’s kin.69 M urder within the 
fam ily creates the sam e kind o f relationship of pollution be
tw een the killer and  the surviving relatives. For expiable forms 
o f  kin-killing (fratricide in anger, killing of child by parent, but 
n o t the reverse, in anger) Plato in the Laws imposes restrictions 
on the killer even after his re tu rn  from exile. He m ay not resume 
an y  form o f association with his family, because he has de
stroyed  one o f their relatives, and  if he does, both he and they 
a re  liable to prosecution for im piety. Plato is certainly reflecting 
A th en ian  sen tim ent here, a lthough we know nothing o f the 
form al legal position .70 ‘T he law ’ forbids Heracles to bury the

67 5. 11, cf. A rist. Ath. Pol. 57.4. O . W einreich, Herm es 56 ( 1921 ), 326—31 ( =  Kl. Sehr. 
i, A m ste rdam , 1969, 5 5 2 -7 )  refers this custom  to the purifying power o f sun and rain 
(cl. 532 FGrH , p. 513 para . 2); A ntiphon’s explanation in terms o f  the symbolic 
m eaning  o f  the sh a red  roof (cf. II. 9.640, LSS  115 A 16-20, and many texts about to be 
cited  on the ‘authentês re la tion ’) is far superior.

68 Kur. Andr. 654—9. O n  the ‘authentês relation’ between families and social groups cf.
. Soph. El. 2 6 2 -7 6 ,3 5 8 ,5 8 7 ,1 1 9 0 , Ο Γ821 f., Eur. Andr. 170-4, Thuc. 3.58 (!), Isae. 9.20, 

(A ndoc.) 4.22, A rist. Ath. Pol. 18.6, Dem. 18.257: all this abhorrence lies behind Horn.
II. 24.505 I. T h e  relation  d isregarded, Hes. Scut. 11.

69 1,. G ernet, Droit et société dans la Grèce ancienne, Paris, 1955, 2 9 -38  (=  REG  22 (1909),
13—32); see esp. H dt. LI 17.3, Soph. El. 272, Eur. Andr. 172, ΙΑ  1190, Tro. 660, Rhes. 
873, A nt. 5.11. T h e  special usage with dative o f disadvantage (expressed or implied) 
th a t G ernet establishes rem ains a  fact even ifC h an tra in e  ( ’Αφιέρωμα Τριανταφυλλίόη, 
T hessalon ik i, 1961, 8 9 -9 3 ) is right to make the basic m eaning ‘responsible’. F. Zucker, 
‘A u then tes und A bleitungen’, Sitz. Leipz. 107.1962.4, does not yet know Chantraine.

70 PI. Leg. 868c-869a. But cf. n. 79 below.
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children  he has slain, and  it would be sinful (not themis) for 
A gam em non, having sacrificed one o f his children, to em brace 
the o thers;71 in a  historical case, continued association by the 
victim ’s b ro th er w ith  a presum ed father-killer leads to a prose
cution  for im pie ty .72 Society’s practical power to insist upon 
w hat it believes to be right is here very weak. K in-killing is 
u tterly  abom inab le ,73 bu t since revenge (and subsequently pro
secu tion74) belongs exclusively to the victim ’s relatives, who are 
also relatives of the killer, the pressure towards connivance is in 
practice very strong .75 T he father with two sons, one o f whom 
kills the  o ther, is left helpless in  his old age if he expels the 
offender as he should. Pollution does its best to reassert the 
claim s o f the victim  against those of convenience (or even, as in 
the Oresteia, aga inst those o f b roader social order). Family 
m em bers w ho disregard  it invite divine punishm ent. Too m uch 
tru st is placed in the gods’ clem ency, we hear, by the ‘father 
who shares his house with sons who have shed kindred blood’.76 
I ts p ractical success, of course, in forcing kin-killers into exile is 
h ard  to assess. Expulsion of hom icidal relatives by the rest of the 
clan, and  voluntary  w ithdraw al ‘in obedience to the law ’, are 
both  found in m ythology,77 bu t about the fate o f actual kin- 
killers in A thens there seems to be no scrap of evidence.

71 E ur. H F  1361, IA  1191 f.; cf. Aesch. Cho. 909, H d t. 3.50.3.
72 D em . 22.2. T h a t ‘A thènes app liqua systém atiquem ent ce principe’ (Reverdin, 

188, cf. G lotz, 436—8) the evidence of one m alicious prosecution does not dem onstrate. 
M acD ow ell, Homicide, 9 f. goes too far in inferring that failure to prosecute in any 
hom icide case could lead to an impiety charge; the case in question in Dem. 22.2 is one 
o f  parricide, an d  the ollence is ‘association’ with the killer, not failure to prosecute; 
w here the killing had occurred between families, ‘association’ would not normally 
arise. T h e  analogy w ith Plato (Leg. 866b, 87 lb , etc.) is misleading here, as P lato is very 
free w ith im piety charges.

73 O n  the  h o rro r o f  kin-killing, which is in fact ‘self-killing’ (cf. p. 351 below on aulo- 
com pounds), see e.g. Aesch. Sept. 681 f., Eur. H F  1074—6, Med. 1268—70, fr. 82, PI. Leg. 
872c -  873b. Its tain t m ay persist abroad, cf. most o f  the passages cited p. 118 n. 58. 
P arric ide forbidden burial in native land?: Soph. OC  407. For discussion see Glotz, 44 
f., 2 3 2 -6 , 3 2 1 -3 ,4 3 4 -8 .

74 See m ost recently M. G agarin, O R B S 20 (1979), 302-13.
75 See I. Schapera, op. cit.; Black-M ichaud, 228-34.
76 Eur. fr. 645.4.
77 Expulsion: Horn. II. 2.665 f., 16.573 f., H dt. 1.35.3, Apollod. 3.12.6; Glotz, 44 f. 

V olun tary  w ithdraw al by tyrants m historical romance: Nie. Dam. 90 FGrH  fr. 45, 61, 
P arth , Amat. N an . 14.5. O th e r  voluntary responses to pollution, Apollod. 2.4.12, 2.7.6. 
N ote too the m oral pressure supposedly exerted on the tyrant Periander, who had killed 
liis wife, by his son, H dt. 3.50—53.
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Because pollu tion  expresses a sense of disorder, little or none 
o f it results from killings tha t are felt to be quite appropriate. 
T h is  is w hy its dem ands and those of the law norm ally coincide 
so closely. W here public sentim ent swings in favour o f a 
p a rtic u la r  form  of killing (of the adulterer, or the tyrant) there 
pollu tion  gives way w ithout a fight. Even in civil strife, pollution 
w as held e ith e r not to be incurred  a t all, or to be willing to yield 
to a  sim ple collective purification.78 In  the occasional cases 
w here there is a clash of interest between pollution and moral 
feeling or the law, pollution is still standing  out in favour of a 
p rincip le  o f o rder whose validity in norm al circum stances is 
universally  accepted. Parricide is the m ost appalling of acts. A 
slanderous im pu ta tion  o f it is one of the ‘unsayable things’ and 
liab le to legal action, and  the possibility that it m ight occur 
in ad v erten tly  is an  objection o f self-evident validity to the sex
ual com m unism  o f the Republic.19 (T he particu lar horror is that 
such  cases w ould not even be recognized, and thus the ‘custom 
ary  solu tions’ could not be applied; this danger impressed 
A risto tle  himself.) In  contrast to the norm al pattern , such a 
v io lation o f the order of the family can, it seems, be polluting 
th ough  legally p u re .80 It would be hard  to prosecute Oedipus, 
w ho killed his fa ther unknowingly in self-defence, and yet he is a 
dangerous m an  to encounter. B ut it is, of course, the crucial 
im p o rtan ce  o f the fa ther’s inviolability tha t causes the pollution 
to spill over even on to involuntary  cases; the horror is even 
increased  by the fact th a t the violation of fundam ental o rder has 
o ccu rred  a t random . In the sam e way, it is because the m other’s 
righ t not to be killed by her son is in general unquestioned that 
po llu tion  a ttach es to O restes and  Alcmaeon, even though in the 
p a rtic u la r  case their act may be justified.

It is obvious th a t m urder-pollu tion differs in im portan t re
spects from those caused by b irth  and death. All these pollu
tions are  p roduced  by breaches o f order, bu t the source of 
d is tu rb an ce  is q u ite  distinct in the different cases. M urder- 
p o llu tion  is caused by an  u nnatu ra l act, and for this reason is 
v irtua lly  identified, as we saw, w ith the anger o f the m an

78 PI. Leg. 869c, X en. An. 5.7.35, Paus. 2.20.2. In most cases o f  stasis we hear nothing 
a t all of ritua l consequences.

79 Lys. 10, passim; Ar. Eccl. 638—40; Arist. Pol. 1262a 31 f. ‘Solutions’: exile followed 
by dissolution o f  the family, as in Plato, G lotz suggests, p. 234.

80 Soph. OC  548.
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u n n atu ra lly  killed. T h is  anger then directs itself in ways that in 
theory  enforce the expulsion o f the killer from the com m unity, 
liir th - and  death-pollu tion , by contrast, merely cause those 
m ost affected to lie low for a while.

T h e  ap p ro p ria te  context for beliefs of this kind about 
m urder-po llu tion  is surely a society th a t lacks m ore formal legal 
institu tions. T hey  express and  focus concerns tha t cannot be 
d ischarged  th rough fixed channels of procedure: if O restes had 
been taken in charge by a policem an, there would have been no 
need for the Erinyes. (In  this modified sense, there is tru th  in the 
often expressed view that m urder-pollution is too ‘prim itive’ a 
belief to be an  innovation of the seventh century.) As a result, 
m any aspects of the institu tion’s original workings m ust remain 
obscure. B ut one detail th a t we can point to with some plausi
bility, because it survived w ith various ramifications into the 
age o f the o ra tors, is the proclam ation against the killer.81 As 
D raco ’s law takes fam iliarity w ith it for granted, it is evidently 
very ancien t. In  the historical period, the proclam ation by the 
v ic tim ’s kinsm en was supplem ented by one by the archon 
basileus, w hich formally excluded the killer, in the period before 
tria l, from ‘lustral w ater, libations, mixing bowls, shrines, 
a g o ra ’.82 I t  is scarcely rash to infer th a t the original relatives’ 
p roc lam ation  was to the sam e effect. O edipus’ proclam ation 
against L aius’ killer in Sophocles probably gives a fair im pres
sion: ‘I forbid anyone in the land . . .  to receive or address the 
m an , or adm it him  to prayers to the gods or sacrifices, o r give 
him  lustral w ater; bu t let all th rust him from the house.’83 It 
seem s th a t proclam ations of this kind were often respected in 
the early period, because there is no real trace in legend of 
the kind o f blood feud fam iliar from m any non-centralized 
societies.84 Instead  o f rem aining with his kinsmen to fight it out, 
o r seeking refuge w ith a powerful lord in his own land, the killer 
p ersuades the victim ’s relatives to accept blood-money, or flees

81 /6 ' I3 104 (M /L  86) 20, M acDowell, Homicide, 23—6; on the origins see Latte. Mord, 
283 f. =  Kl. Sehr. 386; G ernet, Anthropologie, 227-9 .

82 Dem . 20.158.
83 Soph. Ö T  2 36-41 ; cf. H dt. 3 .50-53.
84 T h is  point, crucially im portant (and constantly neglected) in relation to the 

supposed H om eric indifference to pollution, is emphasized by Nilsson, G F  99 n.l, 
W ilam ow itz, Kleine Schriften, 5.1, Berlin, 1937, 120. Clontrast the protection that for 
o th er offences could be sought within the sam e com m unity, Hom. Od. 16.424-30.
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to an o th e r country  w here he is purified and starts life anew. T he 
advan tages of such a convention, which saved the Greeks from 
the  ravages o f feud, are obvious, bu t its im aginative vehicle 
m ust have been the ‘pollu tion’ of the killer, which debarred  his 
coun trym en , how ever sym pathetically  disposed, from shelter
ing the shedder o f a ‘fellow tribesm an’s’ blood.85

I f  the p ro p er place for a belief in m urder-pollution is in a 
society w ithou t courts, we w ould expect it to w ither away or 
ch an g e  in m eaning once courts are established. T his would not 
necessarily  happen  im m ediately, because time would be 
needed  for the courts to en trench  themselves and  win recogni
tion as a satisfactory form o f procedure. Pollution tem porarily 
acqu ires a new function, as a th rea t directed by the origi
nal avengers aga inst the surrogate avengers, the jurors, and 
th ro u g h  them  against the city th a t they represented. W e see this 
m ost clearly in the Eumenides, w here the Erinyes, defeated in the 
first o f all m u rd er trials, a t once propose to tu rn  their malice 
ag a in s t the whole city by w hich O restes has been acquitted. 
(N orm al prosecutors, like those o f the Tetralogies, can merely 
w arn  o f the dangers of pollution, bu t because of their dual 
n a tu re  as prosecutors and  an im ate  pollution the Erinyes can 
also  inflict it.) T h e  num erous and  distinctive oaths sworn at 
hom icide trials seem to have been in tended to transfer responsi
bility  for a false decision from the ju ro rs  to the perjured 
p a rtic ip a n ts .86 After Aeschylus and  A ntiphon, however, the 
d an g ers  o f pollution seem to recede. Even w ithin ‘A ntiphon’, 
th ere  is a noticeable contrast between the Tetralogies, where the 
a rg u m e n t from pollution recurs w ith obsessive regularity, and 
its m erely in term itten t presence in the forensic speeches. T he 
speech  Against the Stepmother (adm ittedly  a weak case probably 
u n d ertak en  only in obedience to the dead m an’s order) contains 
no reference to the tem ples she pollutes, no a ttem pt to trace the 
w orking o f the divine curse in her life after the m urder, no 
th rea ts  o f divine vengeance against the prosecutor’s conniving 
half-bro thers; a lthough  the crim e itself is repeatedly spoken of

85 For the concept o f  killing an  emphylos (adm ittedly designating, in some cases, 
kinsm an  ra th e r  th an  tribesm an) see Horn. Od. 15. 273, Hes. fr. 190.2, Pind. Pyth. 2.32, 
PI. Resp. 565e, Leg. 871a, E phorus 70 FGrH  fr. 100, P. Oxy. 1241, col. 3, 28 if., Theophr. 
ap. Porph . Abst. 2.27, Paus. 2.20.2.

86 M acD ow ell, Homicide, 90—100. O n the m otivation see Aeschin. 2.87 f.
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as an  im piety , the only suggestion th a t its consequences m ay be 
su p e rn a tu ra l is the final sentence, ‘I think the gods below too 
care for those who have been w ronged.’ T he defendant in the 
H erodes case does indeed advance the celebrated argum ent 
from safe contact as a p roof o f  his innocence (8 1 -4 ), but, 
though  he rem inds the ju ro rs  tha t they have often in the past 
com e to regret capital sentences (6 9 - 71,91), and speaks of such 
a false verd ic t as ‘no t ju s t a m istake bu t also an  im piety’ (88,91, 
92), he does not claim  tha t they have suffered as a consequence, 
or will necessarily do so if they go wrong in the present case. O n 
the con trary , w hen a m an is unjustly executed, ‘along with his 
body his hope o f revenge dies too.’ H is friends will not care to 
avenge him ; even if they do, ‘w hat good will tha t do him  once 
h e ’s dead?’ (95). T h e  defendant in the speech On the Choreutês 
po in ts ou t to the ju ro rs  the solem nity o f their charge (3—6), but 
does not advance further tow ards a th rea t than  the rem ark that 
a  co rrect verd ic t is desirable ‘principally  for the sake of the gods 
an d  piety, b u t also for your own sakes’ (3). A rgum ents familiar 
from  the Tetralogies recur, bu t in the most m uted tones. An 
u n ju st acq u itta l is ‘less religiously offensive’ (kosiôteron) than an 
u n ju st condem nation; in the Tetralogies, it is a question of which 
w ay the avenging spirits will tu rn .87 T he ju ry  cannot ‘transfer 
the responsib ility ’ for an unjust decision upon anybody else; 
here  too, in the Tetralogies, it would be pollution or spirits that 
the  ju ro rs  could not evade.88

In  o th er orators, supernatu ra l threats have receded even 
from  the position they occupy in the forensic A ntiphon. 
G org ias’ Palamedes contains only the faintest hint th a t an  unjust 
condem nation  m ight be a source of danger to the assembled 
G reeks; the consequences on which the ora tor really insists are 
those o f rem orse and  everlasting disgrace.89 T he idea that the 
gods are w atching  the ju ro rs as they vote is not extinguished in 
fou rth -cen tu ry  oratory  — it occurs particularly  in cases of im
piety — b u t it has settled down as no more than  one argum ent

87 5.91; Tetr. 3/3 8. X en. Hell. 1.7.19 makes an unjust capital condem nation ‘a great 
offence against the  gods’ w ithout explicit m ention o f  pollution.

88 6.6, cf. 5.89; Tetr. 3/38.
89 G orgias B 11.34-6. T h e  ‘impious deed’ they will have on their consciences perhaps 

h in ts a t danger.
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am o n g  m any .90 Even in religious cases, the injustice of the deed 
is often em phasized m ore th an  the im piety.91 T h e  first speech of 
Lysias, a defence in a case o f justified  killing, is quite free from 
the  language o f pollution, and  it appears only fleetingly even in 
th e  prosecution  o f E ratosthenes.92 A com parison is difficult 
because o f the acciden t93 th a t has preserved for us three m urder 
speeches of A ntiphon  bu t none o f la ter date except for Lysias I, 
w hich is a defence. But it is reasonable to suppose that, in a 
fo u rth -cen tu ry  prosecution, m urder would have been presented 
as a th rea t to society on a secular far more than  on a religious 
level. T h is secularization probably  has complex causes, but it is 
tem p tin g  to suggest as one o f them  th a t m urder-pollution had 
ou tlived  its utility. T h e  prom inence o f pollution in the Laws is 
ch a rac te ris tic  of th a t w ork’s profound religious conservatism.

T h e  app ro ach  adopted  here pu ts no em phasis on fear and 
ho rro r. T h e  pollu ted  m urderer is by definition dangerous, but 
th is does not m ean th a t fear was the origin of the belief, nor even 
th a t, provided  the proper procedures were followed, the danger 
p resen ted  by the killer wras any m ore a source of anxiety than 
the  high-voltage cables th a t run  through our cities. T he idiom 
w as, o f course, well suited to express any fear or horror that 
m igh t ac tua lly  be felt, as in the case o f O edipus, bu t that does 
n o t tell us any th in g  abou t the origin of the belief.

O n  the o ther hand , since the doctrine of pollution does 
p o stu la te  in tense dangers, it w ould always be possible for an 
ind iv idual o r a com m unity to worry w hether the custom ary 
p rocedures were adequate  in order to cope w ith them. T he 
po llu ted  m u rd erer lurking undetected  could become a source of 
im aginative  terror. T here  is obviously a question here about 
in tim a te  feelings th a t we are scarcely equipped to answer, but 
such  evidence as is available suggests tha t intense anxiety was 
n o t the  norm . I f  we consider the different sets o f people in
volved, it is the killer him self whose peril is most frequently

90 (Lys.) 6 .13 μή βούλεσθε εις υμάς τήν αιτίαν ταύτην περιτρέψαι, Dem. 19. 220 (cf. 239) 
μή ■ ■ ■ ύμείς τήνάρά νκα ϊ τήνέπιορκίανοίκαό'Ιείσενέγκησθε, Dem. 29.4, ? 43.84, 59.109 (cf. 
126), Lycurg. Leocr. 146 (these last two texts both claim that public responsibility 
before the gods for an  ind iv idual’s m isdeeds only begins once they are brought to trial), 
A eschin. 2.87 f.

91 e.g. Lysias 30.
92 12.99.
93 K .J .  D over, Lysias and the Corpus Lysiacum, Berkeley and Los Angeles, 1968, 6.
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m entioned. T h e  m urderer goes m ad, and not in the elaborate 
m ythological histories of O restes and  Alcmaeon alone; in the 
Hippolytus, the nurse reacts to P h aed ra ’s derangem ent by asking 
‘Are your hands clean o f blood, child?’ and A m phitryon in the 
Heracles supposes for a m om ent, rem arkably, that the hero has 
been driven  m ad  even by his justified  revenge against Lycus. 
The sam e belief is still attested  in fourth-century texts.94 T he 
killer of a p aren t, according to a ‘doctrine of priests o f old’ 
recorded by P lato, is surely destined him self to perish a t the 
hands o f a child, in this incarnation  or ano ther.95 For the th reat 
to the v ictim ’s kin, should they fail to seek revenge, the most 
e loquent testim ony is Apollo’s oracle to O restes in the Choephori, 
w hich m entions cancerous diseases, leprosy, and m adness.96 
W e do not hear, however, o f any defaulting avenger, mythologi
cal or historical, who was actually  believed to have been 
afflicted in this way. As to the dangers undergone by those who 
associate w ith  the killer, A ntiphon states that they are dem on
stra ted  by num erous instances, while O restes too, in Aeschylus, 
can poin t to his ‘harm less association’ with m any households as 
proo f of his p u rity .97 But it is interesting that the only specific 
risk w hich A ntiphon refers to is that of shipwreck. There is no 
suggestion th a t disease or m adness is contracted by contact 
w ith  a m u rd erer and, though the possibility is envisaged in 
tragedy ,98 no exem plary m ythological tale is based upon it. 
W hen in m yth a purification proves ineffective, this is revealed 
th rough  the k iller’s renewed m adness and not the affliction of 
his associates. X enophon offers a purely secular version o f the 
belief: ‘So far have men gone in their precautions against m ur
d e r th a t m any have m ade a law tha t not even the m an who 
associates w ith  the m urderer should be pure .’99 T here is, 
finally, the d an g er to the com m unity at large. T his appears to 
be excellently attested ; the prosecutor in the first tetralogy

94 M u rd er m adness: sec Appendix 7 on the m yths o f Alcmaeon, Heracles and 
Iph itus, Ixion, and  O restes; Aesch. Cho. 1055 f ,  Eur. Hipp. 316, H F 966 f ,  Or. 339, Xen. 
Cyr. 8.7.18, PI. Leg. 865d—e, Plut. Cim. 6.4. But m urder-m adness is a common belie lin  
societies th a t do  not talk o f m urder-pollution.

95 PI. Leg. 872c.
96 278-96 .
97 A nt. 5. 82, Aesch. Eum. 285. In Ael. VH 8.5 blood-guilt causes contrary winds.
98 Eur. Or. 793.
99 Hiero 4.4.
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w arn s the ju ro rs  th a t unavenged m urders lead to crop-failure, 
while the Oedipus Tyrannus opens w ith all nature out ofjo int as a 
consequence o f the d ea th  o f Laius. Specific instances, however, 
prove surprisingly  hard  to discover. In  m yth, when plague 
follows upon the m urder of an  individual, the victim  is normally 
som eone especially dear to the gods (priest, prophet, or poet), 
the  gu ilty  p arty  not a private citizen b u t the whole com m unity, 
a n d  the p u rp o rt o f the story aitiological. H istorically, we do not 
find afflicted states institu ting hunts for the m urderers in their 
m idst; the com m onest religious explanation for public disaster 
is sacrilege, and  the only kind of killing tha t seems to be 
identified  as a  cause is the collective m assacre, with num erous 
v ictim s and  com m unal responsibility, which was already a 
source o f scandal before the affliction occurred .100 Even in 
Sophocles, p lague w ould not perhaps have bitten  so deep had 
n o t bo th  victim  and  killer been kings, and one the father of the 
o th er. I t  seem s th a t the au th o r of the Tetralogies has taken the 
d o ctrin e  o f pollu tion to a theoretical extrem e some way beyond 
the  level o f unease th a t in practice it created.

W e tu rn  in conclusion to the factor tha t has long bedevilled 
d iscussion  o f this issue, the ‘silence o f H om er’. I t has delib
era te ly  been postponed  to the end, so that readers with little 
tas te  for speculation  abou t the unknow able can pass straight on 
to the following chapter.

H o m er’s silence was first noted in antiquity . ‘W e don’t find 
the killer being purified in H om er, bu t either going into exile or 
being  killed in tu rn  (or, paying com pensation)’, says one 
scholiast, and  ano ther, detecting a t one point an  allusion to 
purifica tion , com m ents ‘perhaps an  anachronism , like “ the 
tru m p e t so u n d ed .” ,|01 I t should be em phasized tha t these two 
texts, a lthough  often taken to indicate th a t H om eric m an’s 
a ttitu d e  to hom icide was relaxed, adm it the opposite interpre
ta tio n  ju s t  as readily. T he H om eric killer cannot merely be 
purified , b u t m ust flee instead. It is interesting to contrast the 
first securely a ttested  purification, tha t of Achilles in the

100 See pp. 273 il', below.
101 Schol. T . //. 11.690 (the am biguous word is άντιτίνοντα); schol. T . II. 24.480.
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Aethiopis (a poem  perhaps o f the m id-seventh cen tu ry ).102 H av
ing, u n d er provocation, slain T hersites, Achilles sailed to 
Lesbos (a tem porary  symbolic exile), sacrificed, was purified, 
an d  rejo ined the G reek arm y. W e see here, some say, the first 
im p rin t o f  the novel doctrine of pollution: Achilles would not 
h ith e rto  have been incom m oded for pu tting  down such a low 
fellow. T h e  a lternative  to purification for Achilles, however, 
m ight well have been perm anen t exile, hounded out by 
T hersites’ cousin, Diom ede. It has similarly been suggested 
th a t the A then ians first established their exëgêtai pythochrêstoi to 
m ake possible the re tu rn  of the tain ted  A lcm aeonids. ‘You were 
all too lax’, exclaim s O vid of the ancients, ‘in thinking that the 
g rim  crim es o f bloodshed can be w ashed away in river w ater.’103

Purification is no t m entioned in Hom er; the custom ary re
sponses to hom icide tha t ap p ear in the poems, however, are 
q u ite  reconcilable w ith the institu tion we have postulated, and 
m ay even be taken to presuppose it .104 T here is no possibility for 
the  H om eric  killer, any m ore than  for the ‘pollu ted’ killer of 
classical tim es, o f finding refuge w ithin his own country. He 
m ay, it is true, be able to persuade the victim ’s kin to accept 
com pensa tion  (this was probably  particularly  com m on in cases 
o f acciden ta l k illing)105 but, as the African evidence shows, the 
pay m en t o f blood-m oney is not irreconcilable w ith a  doctrine of 
pollution. No absolute m oral revulsion is felt against deliberate 
killing, w hich m ay even be a subject for boasting,106 but this

102 O C T  H om er v, p. 105. 28 1Γ. The argum ents advanced for dating  A rctinus (W. 
S ch m id /O . S täh lin , Geschichte der Griechischen Literatur, i.i, M unich, 1929, 211 f., G. L. 
H uxley, Greek Epic Poetry, London, 1969, 144) are  fragile. O ther purifications ascribed 
by la te  sources to early poets (adduced by Lloyd-Jones, 73) m ust be treated with 
cau tion  (C alhoun, 26—9). W hereas in Hes. Scut. 13 A m phitryon merely ‘supplicates’ 
the T hebans, in Apollod. 2.4.6. and  hyp. D, E to Hes. Scut. (pp. 269-71 , Rzach, ed. 
maior) he is purified there. W e cannot therefore be confident that Procris was really 
‘purified’ a t T hebes in the Epigoni (O C T  H om er v, p. 115, fr. ii). O n the supposedly 
H esiodic story in Schol. D. II. 2.336 see p. 382 below. But the purification ascribed by 
Proclus to the Aethiöpis is unlikely to be a  late accretion, as subsequent accounts o f 
Thersites’ dea th  ignore it (R E  s.v. Thersites, 2461-3). Stengel, 157 claims that the 
purification  is o f early  and  untypical form because sacrifice precedes purification; but 
cf. D em . 23.72, ? LSS  115 B 58.

103 Exegetes: Jacoby , 40 f., 272 n. 225. O v. Fast. 2.45 f.
104 For the evidence see Bonner/Sm ith, i. 15-22.
105 Cf. H asluck, 239 f. But the definition o f the ‘accidental’ can depend as much on 

the m utual disposition of the two kin groups as the facts of the case, Black-Michaud, 19 f.
106 e.g. Od. 13. 258 11'.; cf. Hasluck, 228, and  for public indifference Cam pbell, 201.
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could scarcely be looked for in a society w ithout centralized 
au th o rity , w here the th rea t o f violence is the individual’s only 
final p ro tec tion  against encroachm ent by his neighbour. In  the 
classical period, by contrast, killing is m uch closer to being the 
sam e absolutely  horrific ac t th a t it is today. I t is ‘im pious’, a 
‘pub lic  offence’, ‘am ong the worst of crim es’.107 ‘M an-slayer’ is, 
like ‘tem p le-ro b b er’, a term  of everyday abuse, and orators 
concoct m urderous plots in which they claim their opponents to 
have been involved .108 T his change in a ttitu d e  is obviously due 
to the developm ent o f alternative institutions through which 
th e  ind iv idual can vindicate his rights. Arms are no longer 
w orn, an d  the only motives for killing th a t can rem ain are 
sham eful. B ut it is again clear from the ethnographic evidence 
th a t pollu tion  m ay an teda te  m oral revulsion against killing. 
T h e  d iso rder th a t it expresses is not m oral bu t social, a d isturb
an ce  o f the equilibrium  betw een two family groups. It may 
becom e a  vehicle for m oral revulsion once this is felt, bu t this is a 
k ind  o f reap p lica tio n .109 Even in H om er, however, as in most 
n on-cen tra lized  societies th a t condone honest killing,110 there 
exists a special category o f sham eful killings th a t are fiercely 
condem ned. (M ost o f the m urders o f m odern society would fall 
in to  this category.) K illing ‘by stealth ’, later condem ned in all 
c ircum stances, is still adm issible in defence o fhonour, but it is 
c lear from  the case of Aegisthus th a t killing for m aterial and 
sexual gain invites divine punishm ent; we see the gods

107 See e.g. A nt. Tetr. 3 a 2, A nt. 5.10, D em . 21.45. Am ong the W est Locrians, by the 
early  5th cen tury , the killer and his genea were exiled in perpetuity , and his house 
destroyed (M /L  13. 12—14); a t A thens the property o f the deliberate killer was 
confiscated, in a p p a ren t contrast to the H om eric practice (Od. 13. 258 f.) -  a penalty- 
reserved for serious crim es against the com m unity.

108 M an-killer: M en. Dysc. 481 w ith S andbach’s note, and note PI. Euthphr. Id 
Im p u ta tio n s  o f m urder: Lys. 10 .1 ,26 .8 -13 , Isae. 8.41, 9.17, Isoc. 18.52, D em 21. 104,
22 .2 ,59 .9 , A eschin. 1.172,2.148.

I t is tem pting  to suppose that in G reece a  pollution originally confined to killer 
a n d  victim ’s kin becam e extended for this reason to the whole com m unity (so 
D urkheim  in his review o f G lotz, L ’Année sociologique 8  (1903-4), 469), particularly 
th ro u g h  the in stitu tion  o f  courts; but the killer’s exile suggests that he was always 
generally  polluted. For the sam e reason it is unsatisfactory to suppose that pollution 
o rig inally  a ttach ed  only to sham eful killers (miaiphonoi).

110 See e.g. H asluck, 2 4 4 -5 ; P. P. Howell, A Manual o f  Nuer Law, Oxford, 1954,40,42,
55; P o llock /M aitland , i.52, ii.458n. 1 ,486on non-em endable offences; Black-M ichaud,
117 f.
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them selves discussing it .111 Kin-killing, strongly condem ned by 
public opinion, will surely not have escaped the notice of the 
Erinyes, an d  the th reat of divine anger is a powerful deterrent 
from guest-k illing .112 It is very revealing th a t legalistic 
s tra tagem s, ra th e r like th a t of C reon in the Antigone, are em
ployed to avoid the literal ta in t o f  these kinds of m urder. The 
offensive person is m arooned, or d ispatched abroad to be killed 
by a stran g er, or sent out to face impossible dangers in the 
h u n t.113 T h e  superna tu ra l dangers th a t are app aren t in these 
cases are  not m entioned in connection with ordinary  killings, 
because the ch ief responsibility for achieving revenge lies not 
w ith the gods bu t w ith the victim ’s kinsmen. Fear o f disgrace is 
(he ch ief pressure th a t drives the H om eric kin to seek revenge, 
an d  in som e m odern M editerranean  feuding societies it is the 
only o n e .114 (T here is therefore no reason to see the Hom eric 
p ictu re as an  idealized aristocratic rendering of an institution 
whose real basis is the peasan t’s fear of ghosts.115 T here is less 
evidence for fear of the dead in Hesiod than in Hom er.) But in 
H om er the dead  can intervene to nudge the living and remind 
them  o f their duties; m altrea tm ent o f a corpse provokes divine 
revenge, and  the Erinyes ensure that each m em ber of a family

Stealth : Od. 13. 258 ff.,//. 7. 142-6, contrast Soph. Tr. 274-9 , Pind. Pyth. 2.32. It 
was particu larly  after όολοκτασίαι tha t the killer sought to protect him self by ‘spitting 
o u t’ the blood, Etyrn. M a g n p. 118. 31—6 citing Aesch. fr. 354 and Ap. Rhod. 4.479. 
A egisthus: Od. 1. 3 5 -4 7 ; tor possibly violent public response to a shameful killing cf. Od. 
16. 376-82 .

1,2 Especial inhib itions against kin-killing: //. 9 .461, Od. 10.441. T h e  Erinyes uphold 
rights, w hether o f paren ts, elder brothers, or beggars ( Lloyd-Jones« 75), living or dead 
( Öd. 1 1. 280). G uest-killing: Od. 14.406, 21. 28, II. 24. 5 83 -6  (cf. Kur. Hec. 2 5 - 7,714 (f., 
789 fr.)

113 Soph. Ant. 775 f., Od. 3. 267-72 , II. 6. 155 (Γ., with Tzetzes on Lycophron 17. An 
e rra n t sent aw ay to be killed: Apollod. 1. 8. 4 (=  Hesiod, fr. 12, Periboea); given away 
for killing: Apollod. 3. 9. 1 (Auge); exposed to mortal dangers: Apollod. 3. 13. 3 (Peleus). 
For m arooning cf. the Philoctetes m yth, Eur. Hec. 1284-6, Paroem. Gr. Coislin., p. 123 
G aisford s.v. Ά νάγνρος  (testim onium  to A ristophanes Άνάγνρος).

1.4 Od. 24. 433—6. Cf. e.g. Hasluck, 219—260, Cam pbell, 193—203, Black-M ichaud, 
passim.

1.5 So e.g. Stengel, 156: ‘und wo ritterliche Adelsgeschlechter herrschen, trotzig ihrer 
K raft vertrauend , wie die homerischen basileis, findet der ängstliche G laube der 
niedrigen Bürger schw er E ingang’. For em phasis on the ‘peasant’ basis o f Homeric 
society cf. H . S trasburger, Gymnasium 60 (1953), 97— 114; P. A. L. Greenhalgh, Historia
21 ( 1972), 532 f.; P. W alcot, Greek Peasants Ancient and Modern, M anchester, 1970, 16—19.
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pays to the o thers their d u e .116 It seems inevitable that the 
v ic tim ’s kin w ould have been exposed to supernatural danger as 
well as public  scorn if they failed to seek revenge.

T h u s, o f  the bundle of phenom ena that constitute, or are 
exp lained  by, pollution in the classical texts we find in H om er 
the  k iller’s exile, divine anger provoked by particu lar forms of 
killing, an d  the potential a t least for ghostly sanctions against 
inactive kin. T h e  actual m etaphor of pollution is absent, but 
th ere  exists an  ep ithet miaiphonos (it is applied to Ares) which 
m eans, p resum ably , ‘one who kills in a polluting w ay’ and in 
la te r  texts is applied  to the m ost culpable m urderers .117 T he 
ce lebrated  silence, therefore, reduces itself alm ost entirely to 
the m a tte r  o f the actual rite o f purification. O f the exiled killer, 
H o m er says m erely th a t he ‘m akes supplication to ’ a powerful 
p rince , w ithou t m ention o f purification .118 Even in later texts, 
how ever, the request for purification appears merely as a sub
division o r special aspect o f supplication. Zeus is god o f the one 
because he is god o f the other, and in ritual rules from both 
A thens an d  C yrene the killer seeking purification is a ‘sup
p lia n t’.119 H is m ost pressing requirem ent is for a home in which 
to s ta rt life anew . By consenting to purify him, the foreign lord 
accep ts the obligation to provide one, and this is the source of 
the purified m a n ’s strong indebtedness tow ards h im .120 But 
th is, the really im p o rtan t service, is already provided by the 
H om eric  lord  who ‘receives’ a hom icidal ‘supp lian t’. I f  the 
ac tu a l rites o f  purification were in troduced in post-H om eric 
tim es —an im porta tion  from Lydia, perh ap s121 — the im portance 
of this innovation  was slight. I t is hard  to accept, however, that 
such  rites were a com plete novelty, though modification and 
ex tension in their application there m ay well have been. They 
a re  not p roduc ts  of the sam e kinds o f anxiety as the compulsive

116 11. 23.65—107, 22.358; lor the Erinyes see Lloyd-Joncs, 75. For the dead m an’s 
claim s see E. Bruck, Totenteil und Seelgerät im griechischen Recht, M unich, 1926, 27-34, 
R ohde, 38, G lotz, 5 9 -7 6 , above all II. 24. 592-5 .

' 17 LSJ s.v. μιαιφόνος
1,8 e .g ./ / .  16.574.
' 19 356 FG rH  fr. 1; LSS  115 B 5011'.
120 t o r  this see H d t. 1.44, Eur. Stheneboea, prologue 22—5, p. 44 v. Arnim , Apollod.

3.13.3, and  e contrario Ix ion’s crime against Zeus.
121 G. G rote , History o f  Greece2, London, 1883, i.25, citing H dt. 1.35 -  but sceptics

m igh t regard  H d t.’s rem ark as a story-teller’s im provisation.
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w ashings o f the pa tien ts of F reud, b u t cerem onial expressions, 
exploiting concrete sym bolism , o f social realities. Bloodshed 
has caused the killer’s exclusion from society and, to perm it his 
readm ission, tha t blood m ust be w ashed away. T hese rites are 
perform ed in the classical period not by vagabond priests but 
by h igh-born  representatives o f the com m unity; a Nestor would 
doubtless have been happy to preside over such a cerem ony.122 
Purification  o f the supplian t in his new home abroad  is deeply 
em bedded  in m ythology and , in the autonom ous prince who 
acts as purifier, presupposes a figure who was becom ing extinct 
in the archaic  p erio d .123 I f  H om er had been lost, indeed, and 
only the m ythological evidence survived, no one would have 
d o u b ted  for a m om ent th a t these rites were prim eval. It is 
tem pting  to revive the unfashionable view that, in ‘supplicat
ing’ a foreign lord, the H om eric killer implicitly requests puri
fication; the actual ritual is om itted  by the poet, not by the 
society the poet describes.124 T h e  au tho r of the Hesiodic Shield, 
w ho certain ly  lived in a period when purifications were 
perform ed, was content to describe a killer’s arrival in a new 
coun try  in term s o f supp lica tion .125 T he passages th a t have 
been q uo ted  to prove th a t H om er cannot have been familiar 
w ith  these practices are quite inconclusive.126

122 See A ppendix  6. Dodds designates the rituals 'e laborate and  messy’ (36); were 
H om eric  ritua ls as a  ru le anything else?

123 See A ppendix  7. T h e  myth o f Ixion is based upon the archaic institution ol 
b ride-price  (D iod. 4 .49 .3 ; on bride-priced '. A. M. Snodgrass,JH S94(1974), 114-25).

124 K. O . M uller, Aeschylos Eumeniden mit erläuternden Abhandlungen, G öttingen, 1833,
137. For the subsequent debate cf. references in G lotz, 228 n. 3, Bonner/Sm ith, 16 n. 1, 
C a lh o u n , 16 ii.2. N ilsson, G G R 91 f., L loyd-Jones, 83 revive M uller’s position, without 
c iting  him. M üller’s positive argum ents for the presence o f m urder purification were 
fallacious. H e observed (134 n. 10) th a t schol. T . II. 24.480 apparently  read άνάρύς ές 
άγνίτov; it notes τάν όέ καθαίροντα καί άγνίτην ελεγον. But thé tradition makes excellent 
sense, as supp lica tion  w as m ade άνόρός ές άφνειοϋ (see A ppendix 7), and m urder 
purification  was not perform ed by a  specialized ‘purifier’; άγνίτης, which first appears 
in Lycophron 135, is a  form ation of a kind very common in technical and poetical 
H ellenistic G reek, ra th er rare in Hom er: cf. G. R edard, Les Noms grecs en -ΤΗΣ, -ΤΙΣ, 
Paris, 1949, 110-15, 260 n. 2. (But M üller’s reading is accepted by E. Fraenkel, 
Geschichte der griechischen Nomina agentis auf -τήρ, -τωρ, -της. ii, S trasburg, 1912, 128 n. 2, 
and  defended by W illiger, 49-52 .) T he thambos o f  the spectators in II. ‘24.482 need imply 
no m ore th an  surprise  and curiosity, cf. Od. 7. 144—5. N or does Od. 23.118 1Γ. support 
M üller, cf. L ipsius, 9 n. 25.

125 Hes. Scut. 13.
126 Od. 15.223 11'., ‘22 .480-94. As to the first, the sea-shore was no place for a formal 

purification (T heoclym enus does not even perform a formal supplication, contrast Od. 
-7.133 11'.); as to the second, O dysseus considers the killing o f the suitors justifiable 
hom icide w ith no com pensation payable (cf. Appendix 5).
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W e have so far discovered no really surprising discontinuity 
betw een H om er an d  the fifth century. I t  is, however, sometimes 
claim ed th a t those heroes whose m onstrous pollution fills the 
A ttic  stage a re  viewed by H om er and other early poets with a 
ce rta in  com plaisance.127 In  the Odyssey, O restes is an  exemplary 
figure, u n troub led  by Erinyes. Still in the Odyssey, O edipus lives 
on as king in T hebes after the discovery of his crimes, while in 
th e  Iliad  he is honoured  w ith funeral gam es like any other hero; 
he  perh ap s even, in one o f the old T heban  epics, makes a new 
m arriage. A no ther early poem  m ay have let A lcmaeon, with his 
m o th er s blood upon him, m arch out against T hebes at the 
h ead  o f the Epigoni. K illing a paren t is, it seems, ju s t one of the 
o rd in ary  ups and  downs o f a hero ’s career.

Such a conclusion becomes paradoxical, if one considers the 
ch a rac te r ol the m yths themselves; is not their point to imagine 
the  un im aginab le?128 We would have to suppose th a t the trage
d ian s  rediscovered in these stories tha t original significance 
w hich  the early  poets had forgotten. I t does not seem, however, 
th a t  H om er was unconscious o f the horror of the events he 
a lludes to, even though it does not suit his im m ediate purpose to 
em phasize it. H e presents O restes as a glorious and prosperous 
figure, as do all the fifth-century poets, in the long term , except 
E urip ides; to do so, however, he finds it necessary to focus 
a tten tio n  on the d ea th  of Aegisthus, and  suppress all allusion to 
the  m atric id e .129 (Som e have even supposed tha t it did not yet 
form  a p a rt o f the legend.) His O edipus, though king, is suffer
ing all the pains th a t the Erinyes o f a m other can create;130 if 
H o m er knew  o f any  further m arriage, this detail too he suppres
sed. As for lost poem s, we canno t assess their m oral colour, or 
how  they trea ted  these delicate incidents in their heroes’ 
careers. T h e  m ere existence o f a m yth that allowed O edipus to 
m arry  again  can n o t properly be used as an  argum ent, because

127 G lotz, 233 1'., D odds, 36. For the evidence on these legends see Appendix 7.
O n  O restes d ilem m a see Hasluck, 217. The correct response would have joeen lor 

M enelaus to kill C ly taem nestra ; was it to prevent this tam e solution that h<? was sent 
w and erin g  so long in Egypt?

129 Cf. A. Lesky, R E  s.v. Orestes, 968 f.; M. Delcourt, Oreste et Alcm'eon, Paris, 1959, 21, 
89; J .  Griflin.y/ZV 97 (1977), +4 n. 32; con trast the clear sta tem ent ol'Hes. fr. 23 a  30.

130 Od. 11. 2 7 5 -8 0 : all here is mysterious and  dire. For the sufferings cf. Hes. fr. 193.4
πολνκηόίος Οίδιπόόαο (p robably  in the context o f his funeral gam es), Ibvcus SLG  S
222.5.
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m ythical persons a ttra c t to them selves stories o f diverse origins 
an d  tendencies, and  it is left to  the poets to ex tract from them 
such coherence as they can .131 Even O edipus’ life as a w ander
ing ou tcast, sublim ely im agined by Sophocles, seems to have as 
its origin noth ing  m ore significant than  A thenian  pretensions 
to possess his grave.

B ecause these stories have noth ing  to do w ith w hat is typical 
o r legally exem plary ,132 the im aginative response to them  of 
poets becom es elusive evidence. For the fifth-century tragedian, 
O restes’ situation  has been further removed from everyday 
experience by the fact tha t an  O restes of the day would perhaps 
have sought redress through the courts.133 To ask w hat trea t
m en t an  actual O edipus would have received is a rather 
fan tastic  question , b u t it is clear even from the Oedipus Coloneus 
th a t the issue would have been controversial;134 the poet, how
ever, has o th er interests th an  the precise ritual status of in
vo lun tary  incestuous parricides. T o  descend to this level, it 
is instructive  to com pare the chorus’s horrified response in 
A eschylus’ Septem to the im pending fratricide with P lato’s regu
lations on the subject in the Laws. ‘T he dea th  like this of two 
b ro thers, one slain by the o ther -  this is a pollution which can 
never grow  o ld ’, say the chorus. For Plato, fratricide is ‘pu re’ in 
civil strife, and  requires three years exile, adm ittedly  associated 
w ith  dissolution o f the family, when it occurs through anger; 
only the m u rd er o f a b ro ther in cold blood dem ands the severest 
p en a lties .135

131 Cf. M. D elcourt, Oedipe, ou ία légende du conquérant, Liège, 1944, ix: ‘Il n ’y a pas 
d ’O edipe  prim itif. Ce qui est primitif, ce sont les thèm es qui, en s’articulant les uns aux 
au tre s sont devenus d ’abord  les gestes d ’O edipe, puis sa vie et enfin son caractère.’
H. Je a n m a ire , Rev. Phil. 213 ( 1948), 163, speaks o f ‘une biographie rom anesque dont il 
é ta it réservé à  de grandes artistes de dégager l’élément tragique’.

132 In the case o f O restes, L. G ernet, the legal historian, insists on this. Annales 10
(1955), 531.

133 Kur. Or. 5 0 0 -4 . For the possibility o f  prosecuting a  kinsm an (denied by Glotz, 
437) cf. Ar. fr. 585, PI. Euthphr. 4a, Poll. 8.117.

134 Soph. O C 4 2 7 -4 4 , 765-71 (cf. 07*1438 f., ask the god). T h e  reception o f O edipus 
a t A thens is sim ilarly  contentious, con trast 225 If. (chorus), 5 5 1 -6 8  (Theseus), 944- 
50 (C reon).

135 Aesch. Sept. 681 f., PI. Leg. 868c, 869c-d, 873a-b. Cases o f wholly accidental 
kin-killing Plato unfortunately does not consider. Sentim ental tradition w as eventually 
to declare  the d augh ters o f Pelias pure from the accidental killing o f  their father, see 
A ppendix  7 s.v. Peliades.
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T h ere  is no need therefore to postu late a sudden transform a
tion  in the eighth  or seventh centuries. But it is w orth consider
ing som e o f the explanations tha t have been offered by those 
w ho believe in this transform ation, because of their relevance to 
o u r m ain  them e. T h e  m ost popu lar has been the nascent influ
ence o f D elphi, an d  a chronological observation seems to lend 
su p p o rt. D elphi rose to prom inence in the post-Hom eric 
period , exactly w hen, it is claim ed, the need for purification was 
first m aking itself felt. T he first attested  purification from m ur
d er, th a t o f Achilles in the Aethiopis, was preceded by sacrifice to 
‘A pollo, A rtem is an d  Leto’.136 T he character o f D elphi’s influ
ence has been defined in various ways. Some see the essence of 
th e  D elphic d octrine  as the absolute debt of vengeance to the 
d ead  m an ’s soul, and  detect its expression in D raco’s ban on 
co m p en sa tio n .137 O thers stress ra th e r the need for purification 
an d  expiation. D id not Apollo him self serve A dm etus for a year, 
an d  subm it to com plicated rites after the m urder of the dragon 
Pytho? T h ere  has even been talk o f ‘the new religion o f expia
tio n ’ (Sühnereligion), founded by ‘the Delphic church’ in the 
e igh th  cen tu ry .138 Some appeal, w ithout specific reference to 
D elphi, to the ch arac te r of Apollo as the god par excellence of 
p u rity  an d  cleansing, whose prophets, the archaic M en of God, 
ca rried  to all corners of G reece their mission of healing, 
ap p easem en t, an d  purification .139

T h e  Greeks, o f  course, spoke o f Apollo, the ‘ancestral exe- 
g e te ’, w ith  im m ense respect, and would not have scorned the 
idea th a t he h ad  exercised a civilizing influence upon their lives. 
N one the less, w hen the word ‘chu rch ’ appears in the context of 
G reek  religion, it is hard  not to discern behind Apollo and his 
D elphic servants the im age o f prophets and priests of a very 
different kind. Apollo, it seems, in troduced into Greek religion 
th a t sp iritual and  m oral elem ent in which it had  been hitherto 
so lam en tab ly  deficient.

136 O C T  H om er v, p. 105.28 Ii.
157 W ilam ow itz, Das Opfer am Grabe3, Berlin, 1907, 14 ff.; Glaube, ii. 36. Similarly 

R ohde, 1 74 ΙΓ.
158 L. D eubner, Neue Jahrb. 43 (1919), 403; more cautiously Nilsson, GGR 632—7, 

6 4 7 -5 2 , Burkert, GR  232, and  cf. G lotz, 237.
139 I.. G ernet, Annates 10 (1955), 541. In his com m entary on Laws IX  (Paris, 1917,

122) he had  credited ‘la religion apollinienne' with the doctrine of graduated  pollution
acco rd ing  to responsibility. F urther doxography in D eliadas, 12 f.
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A categorical denial o f all D elphic influence is ou t of the 
question , w hen so little is known, but it is surprising how 
m eagre the solid evidence in favour of it turns ou t to be. I t is 
unsafe, for instance, to draw  an argum ent from the natu re  o f  the 
god himself. Apollo, it is true, is in the fifth century the ‘purifier 
o f m en ’s houses’, he who ‘washes aw ay’ evil; from his epithet 
Thoibos verbs m eaning ‘purify’ are form ed.140 T his cleansing 
function is obviously an  aspect o f  Apollo’s healing function, and 
is therefore likely to be very an c ien t.141 W ith m urder purifica
tion, how ever, Apollo has, on the level of cult, no connection; his 
priests do not perform  it, a t D elphi or, very probably, anyw here 
e lse .142 T h e  evidence is extensive tha t the god at whose altars 
m urderers sought purification was Zeus; he acquired this func
tion, w hich fell to him naturally  as god of suppliants, when he 
perform ed for Ixion the first o f all such rites, and he never 
su rrendered  it to his son.143 Apollo, by contrast, was a god of 
oracles who becam e an au thority  on m urder purification be
cause pollu tion  was an  issue on which, like o ther oracular 
go d s,144 he was repeatedly consulted. W hen he cleansed 
O restes in Aeschylus, he was perform ing a task that would 
norm ally have fallen to a hum an purifier. He felt him self re
sponsib le because his own oracle had enjoined the m atricide,

140 Aesch. Eum. 62 f., PI. Cra. 405b, LSJ  s.v. άφοίβαντος, φοιβαίνω, φοιβάω, φοιβος.
141 See B urkert, GR  232, Rh. Mus. 118 (1975), 19:
142 R. R. D y e r ,J H S 8 9  (1969), 38 -56 , pointed this out, correcting a  general miscon

ception . The conclusion is not weakened by the fact that, pace Dyer, O restes in 
A eschylus obviously was cleansed by Apollo a t Delphi. T here is no single cult o f Apollo 
to w hich ca th artic  rites were definitely attached . T he ancient temple o f Apollo Thearios 
a t T ro izen  (Paus. 2. 31. 6—9) claimed to have been the site of O restes’ purification, but 
in o rder to explain a  banqueting  custom (cf. the Choes aition a t A thens, Eur. IT 9 4 7  if.), 
not a  ca th artic  ritual. H is cure was elsewhere linked with Zeus (Paus. 3. 22. 1) and 
A rtem is (Pherecyd. 3 FGrH  fr. 135a). H eracles’ purification at Amyclae from the blood 
o f  Iph itu s (Apollod. 2. 6. 2) is not necessarily connected with the cult o f Apollo there. 
A pollo K atharsios, scholars note with surprise, does not exist (RE  10.2519).

143 Aesch. Eum. 717 f. (Ixion). For Zeus K atharsios see H dt. 1.44.2, Ap. Rhod. 4.708 
f., ps.-A rist. Mund. 401a 23 f., Pollux 8.142, Cook, ii.ii. 1097n.2, 1100 n.l. For cults see ? 
LSS  65.4, LSA  56.11, Plut. Thes. 12.1 (aition for a cathartic cult o f Zeus Meilichios at the 
old b oundary  o f  A ttica), Paus. 5.14. 8, schol. Eur. Tro. 90 =  8 4 /r6V//fr. 38. O ther titles 
o f  Zeus are  o f  course also relevant, M eilichios (Paus. 2.20.2), Phyxios (Paus. 3.17.9), 
P alam naios, Hikesios, Alastoros. See Farnell, i.64—9, J .  W. Hew itt, HSCP  19 (1908), 
(»1—120, N ilsson, GGR  411—17, M. H . Jam eson , BC H  89 (1965), 159—65, C. Rolley, 
B C H , ibid., 4 5 4 -6 . N ilsson’s view th a t Apollo replaces Zeus as god of expiation (GGR
11 7) seem s to  m isconceive the separate relation o f the two to the process.

144 Cf. S E G \ix V 2 7 .
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b u t he w as no t the god to w hom  the rites were addressed. His 
role in  the  Aethiopis is isolated, and  puzzling.145 T hus it seems to 
be a reversal o f history to suppose that, once the oracle of the 
p u re  A pollo a tta in ed  Panhellenic im portance, it inevitably 
sp read  the doctrine  th a t m urder dem ands purification through
o u t G reece. In  this area, it was the functioning o f the oracle 
itse lf th a t m ade the god into a ‘purifier o fo ther people’s houses’.

A rgum en t from the god’s original nature is mistaken. It 
m igh t none the less be the case th a t the Delphic priesthood, 
constan tly  confronted by inquiries on ju st these m atters, was 
responsib le  for the creation (or at least system atization) and 
diffusion of a  new doctrine. T he controversial question of 
D elphic teaching  arises here .146 W as Delphi a true fountain- 
head  o f new wisdom , or a sounding-board th a t amplified 
p erh ap s bu t d id  not create its clients’ typical religious concep
tions an d  preoccupations? T he doctrine of purification is an 
excellent test case. P lato in the Laws subm its certain  aspects oi 
his legislation on this subject to the Delphic god and his in
te rp re te rs .147 W h a t Apollo is required  to expound, however, is 
the ritual, while the m ore im portan t issues of exile, punishm ent, 
an d  p ardon  P lato h im self determ ines. M oreover, P lato’s arti
ficial s ta te  is re lian t on D elphi because it lacks ancestral tradi
tions o f its own. It is very doubtful to w hat extent Delphi 
in fluenced even the ritual of historical Greek states; a glance at 
the  sacred  laws shows th a t they followed divergent local trad i
tions, not directives from the centre of the earth . Even in the 
case o f the g rea t ca thartic  law of C yrene, which is alm ost unique 
am ong  sacred  laws in presenting itself as an oracular response 
o f A pollo ,148 it is generally agreed th a t the actual regulations, 
bo th  in d ialec t and  content, were form ulated in Cyrene itself. 
E ith e r the ascrip tion  to Apollo was simply fictitious, or the laws 
had  been sent ready drafted for the god’s formal approval, which 
he, w ith his deep-seated respect for local tradition,149 had no cause

145 Is T hers ites’ scapegoat na tu re  (below, p. 260) relevant? Apollo was god of the 
T harg e lia .

146 References to earlier discussion in D efradas, 12 f. O n  D efradas’s work see
H . Berve, Gnomon 28 (1956), 174-81, L. G ernet, Annales 10 (1955), 526-42 , H. 
Je a n m a ire , R H R  149 (1956), 231-5 , P. A m andry , Rev. Phil. 303 (1956), 268-82.

147 Cf. G . R. M orrow , Plato's Cretan City, P rinceton, 1960, 423-7 ; Jacoby , 13—15.
148 See A ppendix  1.
149 X en. Mem. 1 .3 . 1, 4. 3. 16, Isoc. Paneg. 31.
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to refuse. At Athens, the situation was probably very similar. 
Though the exêgëtai pythochrêstoi have sometimes been seen as 

local represen ta tives of the D elphic god, A pollo’s role was 
confined to selecting these in terpreters from a list o f candidates; 
once in office, they will have expounded essentially A thenian 
lore w ithou t reference to D elph i.150 T h e  most im portan t puri
fications a t A thens, those o f ‘supp lian ts’, are perform ed by the 
K upatrid  exegetes, a college of obvious an tiqu ity  who had 
noth ing  to do w ith D elph i.151

O ccasionally , every state was forced to look beyond its own 
recognized ritual procedures. W hen plague raged or crops 
failed, there was no other recourse bu t Delphi. In  the Oedipus 
Tyrannus, Apollo m akes a long-forgotten crime the cause of the 
city’s m isfortunes, bu t no single dependable historical parallel 
can be q u o ted .152 T hough it concerns a different oracle, the 
question  p u t by the D odonaeans to their Zeus is revealing: ‘Is 
it because of som e m ortal’s pollution that we are suffering this 
storm ?’153 T h e  suggestion cam e from the citizens themselves.

A part from a m oralizing story o f obviously post-classical 
o rig in ,154 there rem ains only the evidence of myth. It has re
peated ly  been argued that ours is a Delphic O reste ia ,155 which 
em bodies the teaching that killing is sometimes a duty, but 
■ ilways requires purification. T h e  connection lies near at hand 
(it was m ade in an tiq u ity 156) with the court of Apollo 
D elphinios a t A thens, which tried cases of justified homicide,

150 Jacoby , 30—3. Even if their patria, unlike those of the E upatrid  exegetes, were 
sanctioned by D elphi (Jacoby, 33, 38), the Cyrene inscriptions shows how such a 
sanction  is p robably  to be understood. Even in Plato we can infer a sim ilar procedure. 
D espite the role o f ‘prophecies’ and ‘the god ', the detailed draft legislation in sacred 
m atters is the work of exegetes, priests, nomotketai {Leg. 828a-b, 871c-d).

151 See Jaco b y , loc. cit.; suppliants, 356 FGrH  fr. 1.
152 See C h. 9.
153 SEG  xix 427. O n  the  way that m ost oracles tell their clients what they expect or 

w ant to hear see T hom as, 257, with references.
154 A clian, 17/3.44, Parke/W orm ell, nn. 575—6: the young m an who killed his friend 

while seeking to defend him  is pure, while he who abandoned him is polluted. For the 
m oral tone o f  this cf. e.g. the ‘oracles’ Anth. Pal. 14.71, 74 (P/W  591—2), below, p. 324. 
P /W  339 has a  ‘Pythian purification o f Phoebus’, in P/\V 74 Apollo banishes polluted 
inqu irers from his tem ple.

155 e.g. D efradas, 160-204. Delphic influence on the myth is still asserted by
11. H om m el, Antike und Abendland 20 (1974), 15.

156 ])cm  23.74. But his tria l, o f course, was on the Areopagus.
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a n d  also w ith  the various expiations undergone by the god him 
self.157 As a  vehicle for establishing tha t a category of justified 
hom icide exists, however, a case o f m atricide is unnecessarily 
p rob lem atic ; justified  hom icide seems not in fact to have re
q u ired  purifica tion  at A thens, and  the choice of the Delphinium  
as a court need have nothing to do with Delphic doctrine 
(A pollo D elphinios is an  older god than  Apollo of D elphi).158 
A gainst any a ttem p t to exploit the evidence of m yth, there is an 
obvious objection o f principle: it is not necessary or even plau
sible to suppose th a t w henever the Delphic god appears in a 
m yth , he owes his place there to his priests. It is hard  to see, for 
instance , w hat m otive a devotee would have for ascribing to 
A pollo u ltim ate  responsibility for O iestes’ m atricide. We seem 
ra th e r  to be dealing  w ith the invention of a story-teller whose 
ch ief in terest was the psychology o f the mortal. How could 
O restes bring  h im self to slay his own m other? T he answ er was 
obvious: only a t the instance of a god .159

A still m ore hypothetical source of influence, possibly con
nec ted  w ith  D elphi, is C re te .160 From  C rete cam e Epim enides 
to  A thens; to C re te  w ent Apollo him self for cleansing from the 
blood o f the dragon , to a town quite obscure in historical 
tim es .161 T h ere  are o ther hints too th a t C rete was a land of 
an c ien t renow n in the arts o f purification.162 Perhaps it was 
from  there th a t these rites were reintroduced into Greece; an 
ava ilab le  channel would have been the C retan  priests who,

157 See A ppendix  7 s.v. Apollo.
158 O n  the god see now F. Graf, ‘Apollon Delphinios’, M H  36 (1979), 2 -22 . His 

tem ple  is su itab le  as a court because he is a  god intim ately associated with civic life, 
G raf, 7— 13. I can  find no evidence for the assertion (W achsm uth, R E  4. 2513, Herter, 
R E  Suppl. 13.1092) th a t defendants whose plea o f  justified, homicide was adm itted at 
th e  D elphin ion  were then  purified there. O n the ritual sta tus o f justified homicide see 
A ppendix  5.

159 Cf. M . D elcourt, L ’Oracle de Delphes, Paris, 1955, 179; Oreste et Alcméon, Paris, 1959,
103—12. Fontenrose, 109 adm its possible Delphic influence -  but exerted to publicize 
th e  oracle, not in struct the Hellenes.

160 See e.g. L. D eubner, Neue Jahrb. 43 (1919), 394-5 .
161 See Paus. 2.7.7, 2.30.3; 10.6.6—7, 10.7.2, 10.16.5; hypothesis C to Pind. Pyth. (p.4 

D rach m an n ); \V. Aly, Der Kretische Apollonkult, Tubingen, 1908, 49—52.
162 C re tan  purifiers, A elian, VH 12.50; C re tan  asceticism, Fur. Cretans, fr. 79 Austin.

In  an  O rp h ic  trad ition , purificatory m aterials come from Crete (OF  156). Killersoften
ilee th ere  (Apollod. 3.15.8, Porph. Abst. 2.29, Certamen, 2 3 7 -8  in O C T  Hom er v, 
p. 234), but perhaps m erely as a  safe refuge.
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accord ing  to trad ition , served Apollo in the early times at 
D elph i.163 So speculative a reconstruction can neither be re
futed nor confirm ed. T he new need in Greek society tha t en
couraged the im portation  of the rites would anyway rem ain to 
be identified.

A m ore in teresting  possibility concerns O rphism . O rpheus, 
we learn, taugh t m en ‘rites and  to abstain  from m urder’, and 
‘m utua l s lau g h ter’ was probably presented in O rph ic  poetry as 
a charac teris tic  of m an ’s barbaric  p a s t.164 It seems alm ost cer
tain  th a t som e connection exists between the central im port
ance o f ‘not killing’ (anim als or men) in O rphism  and  the new 
horror o f killing th a t was developing, as we saw, in a society that 
was shedding  its arms. But the eccentric religious m ovement, 
t hough it m ay have focused and  intensified these attitudes, can 
scarcely have created  them  from nothing and then foisted them 
on society a t large.

T h is  historical excursus ends negatively. N othing has 
em erged to explain the post-H om eric transform ation. But, very 
probably , there was nothing to explain.

1
163 Hymn. Hom. Ap. 388—544, cf. P. Bourboulis, Apollo Delphinios, Thessaloniki, 1949, 

:(5-H, λ ΐ. G uarducci, SM SR  19-20 (1943-6), 85-114 , G. L. Huxlev, GRBS 16 (1975), 
119—24.

164 Ar. Ran. 1032, O F 292, Graf, 34 11'. Cf. PI. Leg. 870d-e, 872d-873a.
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5

A  ch ap te r on sacrilege in a book abou t pollution perhaps re
qu ires justification . In  contrast to m urder, there is, it m ight be 
argued , no th ing  d irty  abou t tem ple-robbing; the tem ple-robber 
seeking cleansing in a  foreign hom e is not am ong the standard  
personnel o f  m ythology, and sacred laws, or exègetic traditions, 
re la ting  to the purification o f the sacrilegious are not attested. 
Sacrilege has som etim es, therefore, been excluded, implicitly or 
explicitly, from  the possible categories of pollution even in 
serious and  significant discussions.1

‘Purifications’ after acts of sacrilege do occur, however, and 
in  good num ber. T hey  escape notice because they relate to 
m inor and , as it m ight seem, technical offences. I f  purification 
from  sp ec tacu la r forms of sacrilege is not attested, tha t is rather 
because such offences are inexpiable than  because no contagi
ous d an g e r a ttach es to them . In  mythology, while the m urderer 
flees an d  is purified, the m an who fights the gods suffers im
m ed iate  an d  d rastic  punishm ent. But on the day to day level of 
cu ltic practice, since sanctity is defined in term s o f purity ,2 
m inor infractions are  treated  as pollutions th a t m ust be m et by 
purification . Purification will obviously be required  if some
th in g  in trinsically  polluting is allowed to come into contact with 
the  sac red ,3 b u t the principle is broader than this.4 In  several 
Peloponnesian  cults of D em eter, for instance, the participants 
a re  forb idden  the use o f elegant and alluring clothing,5 and in

1 Cf. G ern e t’s rem ark , Recherches, 36 O n  para ît (Glotz au moins) ne vouloir 
considérer, en fonction de l’idée de souillure, que l’homicide: mais l'hom icide est un 
délit récent; des anciens délits —essentiellem ent sacrilèges —on ne d it rien .’ Sacrilege is 
explicitly excluded by Adkins, 110 n. 117.

2 Above, pp. 19Γ.
3 See p. ‘27 n. 60, p. 33 n. 6, Ziehen, n. 61 =  Buck, n. 64, Aesch. Eum. 167, 715 f., Ant. 

Tetr. l a  10, β  11.
4 Cf. H . J .  S tukey, TAPA  67 (1936), 295.
5 LSS, p. 71 fo ra  list. Purification: LSS  33. Dedication: LSCG6Ü, ? LSS  32. Ideology of

these festivals: p. 83 n. 36 above.
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one case it is specified th a t a transgression will require purifica-
I ion of the shrine. T here  is nothing intrinsically im pure about a 
purp le gown (indeed the offending object is sometimes required
lo be ded ica ted  to the goddess); b u t it is polluting in this context 
because it offends against the ethos of a festival tha t requires 
w om en tem porarily  to renounce the paraphernalia  of sexual 
a ttrac tio n . A  pollution like this is wholly m etaphysical, unlike 
(hose th a t have been considered in previous chapters, which 
at least had  their origin in tangible im purities. Several other 
sacred  laws dem and  a purification of the shrine in the event of 
transgression, and  if such docum ents had more commonly 
specified a penalty , the list could no doubt have been extended.6

A fu rther difference between these cases and those discussed 
in earlier chap ters is that the object o f purification is the shrine 
an d  not the guilty hum an. T his is because, through such acts, 
the pure gods suffer defilement. T his conception came to be 
criticized as crediting  m en w ith an unacceptable power over 
im m orta ls,7 b u t it undoubtedly  existed in popular speech,8 and 
m ust be counted  as an  anom aly in traditional belief. In the case 
o f supp lian ts , defilem ent m ight be said to fall on the emblem of 
their sanctified status, the supp lian t crown.9 T hough mortals 
can  pollute the gods, however, the gods do not seem to suffer by 
it; the idea, found in some m ythologies,10 of divine power w an
ing beneath  clogging pollution is not attested  in Greece. O n  the 
con trary , it is upon the offending m ortal that the pollution

6 LSCG  136, allowing a pack-anim al to enter the shrine of A lectrona at Ialysus, or 
en tering  w earing leather shoes or products o f the pig; LSCG  152, throwing cakes into 
the springs in a shrine o f  Asclepius and the N ym phs in Cos; LSCG  15+ B 1-16, various 
offences; LSS  115 A 2 6 -3 1 , making an illicit sacrifice at Cyrene; LSS  28, 31, both 
obscure. In LSCG  76, 149, ‘p ropitiation’ is required. Any alteration, however 
necessary, o f  tem ple goods or fittings required an άρεστήριον (propitiatory cake): see 
L SJ  s.v., Stengel, 134, Sokolowski on LSCG  32.58.

7 Soph. Ant. 1044, Eur. H F  1232: perhaps under sophistic influence, VV. Schmid, 
Philol. 62 ( 1903), 9. T he cautious form ulation in Lys. 2.7 m ight be a response to such 
criticism s: ιερώνμιαινομένων τούς άνω θεούς άαεβειαθαι. In modern popular Hinduism 
opinions seem to differ by region as to w hether the gods can be polluted: s c e C .J . Kuller, 
Man n.s. 14 ( 1979), 469, with references.

8 Aesch. Ag. 1645,? Eur. I  IF  757, Eur. Heracl. 264, Ion 1118, fr. 368, PI. Leg. 917b, 
A lciphron Ep. 4.1. M oulinier, 256 f. in terprets expressions like τό άγος τής θεού (p. 7 η.
31 ) as the pollution suffered by the goddess; that is scarcely the expression’s origin, but 
it m ay som etim es have been so understood.

’ E ur. Heracl. 7 1.
10 B urkert, SH  89
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rebounds; he falls into the pow er of the god whose purity  he has 
v io lated , becom ing enagês. W hen, in Oedipus at Colonus, Oedipus 
unw itting ly  desecrates the grove o f the Eum enides, the chorus 
insist th a t he perform  a ‘purification o f these goddesses’, who 
have been pollu ted  by him. But a subsequent rem ark by the 
chorus shows th a t it is m ortals, not deities, who are endangered: 
‘If .you do th a t, I will be happy to associate with you; otherwise, 
s tran g er, I w ould be frightened abou t you.’“  Practically, there
fore, the difference between sacrilege and other forms of pollu
tion d isappears.

I t  was not m erely in the narrow  ritual sphere th a t a violation 
o f religious rules was seen as a pollution. Pollution occurs if the 
d ivinely sanctioned  rights of supplian ts are violated in any way, 
not m erely if they are slain a t the a lta r ,12 and even an offence of 
th o u g h t can be spoken of in the sam e way: he who denies the 
efficacy o f divine vengeance ‘lawlessly defiles the gods’. 13 It may 
be m ore com m on in such cases to use the language of divine 
an g e r or revenge ra th e r than  tha t of pollution, but, as we have 
seen, the w ord-group  round agos forms a bridge between what 
a re  anyw ay not two sharply circum scribed concepts.14 The 
reality  o f infectious religious danger is the sam e in ei ther case, 
w ha tever language it is described in.

T hese  ideas o f polluted tem ples, suppliant crowns, and gods 
are  m erely a  specialization o f a very general tendency to envis
age devaluation , the failure to pay honour w here honour is 
due, in term s of defilement. T h e  consulate would be polluted, 
R om an aristocrats  felt, should a  new m an atta in  it; in Greek, 
honour, tru st, ju stice , and piety are all liable to tain t, and this is 
also the context in which the polluted m arriage bed belongs, 
a lth o u g h  here the th reatened ideal has found a concrete symbol 
for itself.15 I t  m ight be hard  to find a language in which degra-* 
d a tio n  and  defilem ent are not connected. In  the idea of polluted 
gods, therefore, a form of conceptualization is a t work which is 
no less n a tu ra l th an  th a t which sees pollution issuing from the 
sta in  on the  m u rd ere r’s hands. T he different source of the sense

"  Soph. OC  466, 4-90-2.
12 Aesch. Supp. 375, Kur. Heracl. 71, 264.
13 Eur. H F  757 -  but cf. G. \V. Bond ad loc.
14 pp. 8 IT.
15 Sail. Cat. 23.6; above p. 3 nn. 8, 9 and p. 95 n. 84.
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of defilem ent in  the two cases, however, leads to th a t difference 
in its diffusion th a t was m entioned earlier: ju s t as an insult 
pollutes the honour of the person insulted, b u t leaves its 
p e rp e tra to r pure, so too sacrilege initially defiles the gods and 
their sacred places and  only rebounds upon the guilty hum an 
by way o f pun ishm ent. W here, o f course, the consequences of 
devalua tion  canno t be tu rned  back in this way upon the source 
o f d isrespect, the value itself disappears.

It is possible th a t the adjective hagnos, the s tandard  term  used 
to express the purity  of the w orshipper, originally denoted no 
m ore th an  th a t respect w hich access to the sacred required. 
Hagnos is unusual in the G reek religious vocabulary in that it 
can  be app lied  to bo th  gods an d  men. I t  used to be assum ed that 
the m eaning  in both  cases was the same, ‘p u re’ and more 
specifically ‘chaste’; bu t there was always difficulty in seeing 
w hat the chastity  of Zeus, Apollo, and  D em eter consisted in, 
an d , even w hen used of m ortals, hagnos is a vague term , which 
requires qualification from its context to describe purity  from a 
specific ta in t such as sexuality. It is etymologicajly related to 
hazomai, ‘I feel or display reverence/respect’, and when applied 
to gods, their precincts, or their festivals, seems to m ean not 
‘p u re ’ b u t ‘dem anding  respect’.16 Strong support for this in
te rp re ta tio n  comes from the parallel case o f semnos, an  adjective 
w hich unquestionably  m eans ‘reverend’ and is used in ju s t the 
sam e contexts as hagnos. Artem is, Graces, N ym phs, M uses, 
N ereids, Poseidon, D em eter, Kore, Athene, Apollo, C htho- 
n ians, Zeus, personified abstractions, divine images, seats of 
gods, rivers, fires, and  aither all receive both epithets, and there 
a re  no significant areas in which one is applied b u t not the 
o th e r .17 W hile som e deities, alm ost certainly on the basis of cult, 
a re  given them  as by rig h t,18 they are applied to others where 
the idea o f aw esom eness is particularly  appropriate. Ajax as-

16 W illiger, 37—72. In prose, hagnos in its sense o f venerable was supplanted by A agios, 
app lied  to tem ples, rites, mysteries, and  subsequently deities, b u t never to pure 
m ortals: see W illiger, 72-^84, M oulinier, 281 f., Benveniste, ii, 202-7 .

17 Cf. W. F errari, ‘D ue Note su kagnosStud. Ital. di Fil. Class. 17 (1940), 33-53. 
F errari in this valuable study suggested the  parallelism  but did not work it out to its 
lim it; I tried to do so in pp. 329—35 of my O xford doctoral thesis (1977, sam e title as this 
book), b u t have om itted  the detailed evidence here, as anyone who cares to dp so can 
recover it from lexica.

18 See IC  X IV  204, 431, Stiglitz, 6 4 -5 , R M L  1.1814 f.
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sau lted  C assan d ra  in the tem ple of ‘hagna Pallas, she who of all 
the  blessed gods is m ost terrible to sacrilegious m ortals’. W hèn 
the  gods divided up the earth , Helios was absent, and  ‘they left 
h im , a  reverend god, w ithout a share o f lan d ’: a god, that is, who 
little  deserved to be treated  in such a  way. In ‘they show respect 
for the supplian ts o f reverend Zeus’ the etymological connec
tion is alluded  to explicitly.19 Hagnos and semnos or its cognates 
a re  bo th  used, often together, in the sam e highly charged way to 
deno te  the inviolable sanctity  o f m ysteries,20 supplication,21 
san c tu a ry ,22 o a th s,23 or any overriding claim .24 W hile the ren
d erin g  ‘taboo’ th a t is som etim es proposed for hagnos is imprecise
-  one can display  respect for a person or place w ithout actual 
avoidance -  it brings out the inhibitions upon norm al freedom 
o f action th a t hagneia imposes. ‘Now is the time of the god’s 
festival am ong the people, a festival tha t dem ands respect: who 
w ould  d raw  a bow today?’25

T h is in te rp re ta tio n  of divine hagneia leaves its relation to 
h u m an  hagneia problem atic. T h e  parallel with semnos fails us 
here, because the two words, so closely com parable as epithets 
for gods and  their possessions, diverge completely w hen used of 
m ortals. Semnos moves outside the specifically religious sphere 
b u t keeps the sense o f ‘requiring respect’; hagnos rem ains princi
pally  religious b u t now m eans ‘uncontam inated , fit to approach 
the  gods’, w ith  no very obvious undertone o f ‘reverend’. It does 
no t ap p e a r in this sense in H om er, bu t this is perhaps coinci
dence, as we find in Hesiod the instruction to perform  sacrifice 
‘reverently  (hagnös) and purely’, which* m ight already be the

19 A lcaeus, SLG  262. 16-19, Pind. 01. 7. 59 f., Aesch. Suppl. 652 f. T he verb is 
obviously felt as closely related also in Aesch. Eum. 885, άλλ'εΐμέν άγνόν έστί jοι Πειθοΰς 
σέβας.

20 Ar. Ran. 386 f., cf. Hymn. Hom. Dem. 476—9.
21 ίκ ίτα ι ό'ίεροί τεκα ί αγνοί, oracle of Dodona ap. Paus. 7. 25. 1, the only case of hagnos 

being applied  to a m ortal in the sam e sense as to a  god (for semnos used similarly cf. 
A esch. Eum. 441).

22 Aesch. Suppl. 223 f. iv  άγνφ  . . .  ΐζεοθε, i.e. a t the altar: cf. Eur. Andr. 253, 427, HF  
715, Suppl. 33, 359.

"  άλλ ' άγνόν δρκον adv κάρα κατώμοσα, Eur. Hel. 835, cf. Soph. Phil. 1289, and lor the 
άγνόν σέβας of the gods Soph. O T 830, Eur. Cycl. 580, cf. Aesch. Eum. 885.

24 σέβας όέμηρών άγνόν (so C an te r for άγιον) ονκ έπηόέσω, Aesch. fr. 135.
25 H om . Od. 21. 258 f. Williger, 38 renders hagnos ‘religiöse Scheu erweckend’;

V ern an t, 136 says ‘hagnos et hagios m arquent la distance, la barrière à ne pas franchir, le
m ystère à respecter . . .  ce qui rend le divin, en tan t que tel, in touchable’ (the final
p h rase  perhaps goes too fa r).
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fixed phrase it la ter becam e.26 U sed w ithout specification, 
hagnos ind icates fitness to w orship ,27 freedom from religious 
con tam ination  o f every kind; priests a t C yrene are distin
guished from laym en as hagnoi, and  a Euripidean chorus-leader, 
after s tating  in general term s th a t his life is hagnos, goes on to list 
the specific pollu tions tha t he avoids.28 W here it m eans ‘chaste’, 
t his lim itation  is indicated by context or by an  added  genitive; it 
can  also according to context express purity from blood-guilt, 
b irth , and  d ea th .29 Such hum an hagneia is essentially negative, 
freedom  from  this o r th a t pollution; it is the necessary m inim um  
if a  god is to heed the w orshipper’s prayers, and its absence will 
no t go unavenged, bu t it does not bridge the gap between god 
an d  m an. C onsecration  is expressed through words from the 
root ho si-, no t hagn-.30 T o gods hagnos is always applied affec
tively, to express the speaker’s a ttitu d e  to them  ra ther than  to 
convey inform ation, bu t of m ortals it merely states an  objective 
fact abou t their ritual status. I t is difficult, therefore, to recon
cile divine and  h um an  hagneia by saying that the m ortal, by his 
heroic abstinence, comes to share in the divine awesomeness.31

T h e  two usages do, certainly, sometimes converge. T he 
w orsh ipper expressed his ‘respect’ for the ‘sanctity’ o f a sacred 
place chiefly by protecting  it from pollution; thus its hagneia was 
for him  defined an d  felt in term s o f purity. T he Erinyes in 
A eschylus w arn  Apollo th a t if he continues to patronize blood- 
guilty  persons, his oracle will no longer be hagnos.31 An oracle

26 Op. 336 f., cf. W est’s note and Ion. fr. 27.5.
27 See e.g. Aesch. Suppl. 364,696, Xen. Mem. 3.8.10, S O D /5 112, LSCG  130, indices to 

LSCG, LSS, LSA, Fehrle, 48.
28 LSS  115 A 21, 24; Eur. Cretans, IV. 79 .9-20  Austin.
29 See e.g. M en. Epit. 440, Eur. Hipp. 316, LSA  12.1-9, indices to LSCG, LSS, LSA, 

s.v. hagnos, hagneuo.
50 E ur. Cretans, fr. 79.15 Austin, Ar. Ran. 327, 336, Pl. Resp. 363c, M. H. Van der 

V'alk, Mnemos. 103 ( 1942), 125 f., and on the negative character of hagneia W illiger 53 f. 
B ut for a special use o f  άγνίζαι in tragedy see Appendix 1.

31 F r. Pfister, Phil. Wochenschr. 1923, 359 f., RE  Suppl. 6.153; but see Williger, 53, and 
on the lack o f positive esteem for chastity above, p. 92.

32 Eum. 7151’., cf. e.g. A nt. Telr. 1 a  10, ß  11, Xen. Ages. 11.2, T heophr. ap. Porph. Abst. 
2.19, p. 4 9 .8 -  10 N auck. T his is W illiger’s explanation, 55 -60 , lor the ‘pure’ sense of 
hagnos. O ther coincidences/interferences between the two forms of hagneia: hagni ap 
plied to a  virgin goddess certainly came to be understood as ‘chaste’, (Arist.) Probl. 
894b 34 f., an d  perhaps in e.g. Aesch. Suppl. 1030-2, Ar. Ran. 875; hagnos of a sacrifice 
m eans som etim es ‘solem n’ (Soph. Tr. 287, cf. 756, Xen. Symp. 8.9), sometimes ‘pure’ in 
the sense o f  bloodless (Thuc. 1. 126.6, PI. Leg. 782c, T heophr. ap. Porph. Absl. 2.31, 
p. 162.1 V ) .
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was norm ally  hagnon in the sense o f ‘dem anding respect’; here, 
how ever, w here it is contrasted  with pollution, the word obvi
ously also contains the idea of undefiled, and the divine and 
h u m an  senses becom e inseparable. But it is not clear tha t such 
cases o f in terference or coincidence between the two senses of 
the  w ord are  sufficient to explain the original bifurcation, and it 
m ay  be w orth  considering the possibility tha t hagnos began as a 
Jan u s-faced  adjective like aidoios, indicating both sides of a 
re la tion  involving respect: ‘dem anding  respect’ o f gods, ‘dis
p lay ing  resp ec t’ o f  men. T he o ther two archaic verbal adjectives 
in -nos (semnos an d  deinos)33 are norm ally confined to a passive 
sense, b u t G orgias and  Isocrates found it possible to apply 
semnos actively,34 ‘respectful’. I f  this quite speculative 
hypothesis were correct, it would show that ‘pu rity ’ is merely 
the  m ost d istinctive aspect of tha t ‘respect’, the lack o f which 
defiles the gods’. It is a t all events clear that the hagneia which 

fits a m ortal to approach  the gods is not in conceptual origin a 
m a tte r  o f  physical cleanliness. Hagnos never m eans ‘clean’ in a 
secu lar context, and even in reference to ritual purity  is not 
norm ally  app lied  to inanim ate objects such as the clothes of 
w orsh ippers. T hat would, perhaps, be as bizarre as to speak of 
‘respectfu l’ clothes. W here it is used of an object — a precinct, 
lu stra l w ater, even an axe35 — it establishes for tha t object, as 
som eth ing  sacred, a claim to reverence.

W here the b arrier of respect th a t hedges round the sacred is 
v io lated , pollu tion  occurs. T he characteristic form of this re
spect is, o f course, inhibition. Sacred things are commonly 
su rro u n d ed  by interdiction; a simple example comes from 
T hucyd ides, who m entions a spring in Boeotia which was ‘not 
to  be to u ch ed ’ for any except cultic purposes.36 T he ‘untouch
a b le ’ spring  suggests o ther fam iliar phenom ena of Greek 
religion — things not to be spoken, or moved, places not to be 
en tered . D urkheim  supposed th a t the sacred is typically defined

33 A. D ebrunner, Griechische Wortbildungslehre, H eidelberg, 1917, 159.
34 G orgias B 6, p. 286.12 D /K , Isocr. Bus. 25 (which also contains a unique active use 

ol hagios, W illiger, 83 f.). Sophocles’ phrase εΰαεπτος άγνεία (O T  864) is a nice 
illustration  of hagneia as reverence, and this m eaning would suit the first attestation of' 
the  w ord in reference to m ortals, Hes. Op. 336 f ,  perform sacrifice άγνώς και καθαρώς.

35 See F errari, op  cit., M oulinier, 40, and Pind. fr. 34.
36 4.97.3.
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by ju s t such a  com plete abstraction  from ordinary hum an use, 
as the opposition  betw een the categories o f sacred and  profane 
is one th a t adm its of no com prom ise.37 But though the gods 
m ust obviously m ake dem ands o f m en in order to insist on the 
reality  of th e ir presence a t all, there is no logical reason why 
these dem ands should take the form o f prohibitions ra ther than 
com m ands, nor why sacredness should be determ ined nega
tively (this spring is not used for profane purposes) ra ther than 
positively (this spring is used for ritual). In practice it m ay be 
h a rd  to discover, or even conceive of, a religion in w hich there is 
no connection betw een sacredness and interdiction ,38 b u t it is 
certain ly  the case tha t the em phasis given to this connec
tion varies both  betw een religions and w ithin them . Both 
P an a th en aea  and  Eleusinian M ysteries are sacred occasions of 
the  highest im portance in the sam e state; this does not mean 
th a t  bo th  a re  subject to the sam e intensity of interdiction. The 
norm al G reek w ord for sacred, hieros, does not contain in itself 
the notion o f ‘fo rb idden’, bu t m erely marks out things th a t are 
in som e way associated w ith the gods.39 This association often 
b u t no t alw ays takes the form of ownership; sacred diseases, 
sacred  w ars, and  sacred days are nobody’s property, while 
Delos is the sacred island of Apollo even though most of the 
te rrito ry  belongs to individual Delians. W hen sacred things are 
co n tra sted  to hosia,40 things over which the gods have no claim 
a n d  th a t m ay be used freely w ithout offence to them , ‘sacred’ 
has com e to entail ‘restric ted’, b u t the character of the restric
tion  will vary  from case to case, and hieros is often used w ithout 
the  opposition  to hosios being either stated or implied. Hagnos/  
hagios differs from hieros in em phasizing the majesty of the divine
-  a cooking-pot used in a tem ple, though certainly hieros,41 is not 
necessarily  hagnos — but, as we have noted, the respect th a t is 
req u ired  o f the w orshipper need not be synonym ous with 
avoidance.

37 D urkheim , 299—325 and passim; criticized e.g. by S. Lukes, Émile Durkheim, His 
Life and Work, L ondon, 1973, 24-8 .

38 S teiner, 129 f. *
39 B urkert, G R  402 f. Note Dem. 21.16. O n  the expression άνθρωπος ιερός see 

B urkert, 403 n. 5.
40 L atte , H R  55 n. 16, 75 n. 40, 114; Busolt/Sw oboda, 514.
41 See e.g. A r. Nub. 254.
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W hereas D ürkheim  perhaps saw  the relation between pro
fane and  sacred  as unique, it has been pointed out th a t it merely 
reflects, in intensified form, the patterns of respectful behaviour 
th a t a re  found in everyday life.42 Each m an is a temple, sur
rou n d ed  by a temenos on w hich no outsider may in trude without 
due  cause; an  incursion is felt as a pollution, and it is this sense 
o f personal defilem ent tha t is perhaps the unconscious model 
for the pollu tion o f gods, shrines, and  values in general. T he 
m ore respected  a  person is, the less conceivable does it become 
to tam p er w ith  his clothes, en ter his room unasked, or even, 
though  p roperty  rights are not here in question, m ake free with 
his nam e or occupy his special seat. H um an awesomeness, 
how ever, like divine, dem ands positive as well as negative 
trib u te ; ce lebratory  dinners here take the place of sacrificial 
feasts. A nd even the m ost revered individual is not condem ned 
to abso lu te  untouchability ; a working relationship can be estab
lished w hich will allow his w orshippers some access to him  and 
som e exploitation  o f his resources, even though the original 
respect will not perhaps survive unchanged too great an 
in tim acy.

T h e  arg u m en t th a t respect for gods differs only in degree 
from  respect for m en can be rephrased to say th a t there are 
m any  sacred  objects outside tem ple walls. In  som e societies, 
th is seem s to be true  even on a linguistic level, sacredness being 
d e term in ed  not by relation to supernatu ral powers but by a 
p a rtic u la r  a ttitu d e  o f reverence associated w ith it. I f  I appeal to 
you by  w hat you hold most sacred, I probably have a value 
ra th e r  th an  a religious relic in m ind. A lthough hieros seems not 
to be used in this way (the ap p ropria te  word would be hagnos), a 
G reek could certain ly  make a sim ilar appeal in the nam e of a 
value or valued object in addition  to the gods or instead of 
th em .43 I t  was even possible to seek sanctuary  a t the tom b of 
o n e ’s oppressor’s father ra th e r than  a t a sacred place.44 T he 
h erb a list m ight extend his display o f respect for the mysterious 
an d  tem peram en ta l p lants he culled to the point of bringing

42 E. GofFman, ‘T h e  N ature of Deference and D em eanor’, American Anthropologist 58 
( Ju n e  1956), 473—502, also in his Interaction Ritual, H arm ondsw orth, 1972, 47—96.

43 e.g. H orn. II. 22.338.
44 E ur. Hel. 980—7, T im aeus 566 FGrH  fr. 50 ap. Ath. 520b, cf. Fontenrose, 309. For

su pp lica ting  the oppressor’s wife s e e j . N. Brem m er, Mnemos. 33 (1980), 366 f.
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them  offerings,45 while m en w ho inspired exceptional awe by 
their deeds revealed them selves as gods thereby and  earned 
cult. A m ore m undane instance of the practical diffusion o f 
sacredness w ould be the garland  and  the values associated with 
it. A lthough it is left to the observer to say tha t the garland is a 
m ark  o f consecration, anyone who wore one enjoyed, in prin
ciple, the benefits and suffered the liabilities of sacredness 
(respectively inviolability, and  the obligation of purity ).46 T he 
g arlan d  m arked  w ith a certain  sanctity  m any areas o f Greek life 
ou tside the strictly  religious sphere; the partic ipants at d inner 
parties  pu t one on, b u t certain  public offices too were ‘garland- 
w earing ’.47 T h is last detail shows, as do the lustral stoups 
a ro u n d  the agora and  the prelim inary  purification of the assem 
bly,48 th a t the  com m unity itself was in a sense a sacred entity.

T h e  sacred, therefore, appears as the intensely venerable 
ra th e r  th an  the absolutely o ther. T hough sacredness is com
m only su rrounded  by interdiction , the relation between men 
an d  the things they hold in awe is more complex than one of 
sim ple avoidance. T h e  gods’ claims over things they actually 
ow n are  na tu ra lly  large, and  to cede ownership to the gods is 
obviously a  no tab le abnegation by men; on the o ther hand, 
d iv ine rights in these cases m ay be reduced to property rights, 
so th a t the m ortal is scarcely m ore restricted in his use of sacred 
p roperty  th an  o f any other property  not his own. Like other 
p rop rie to rs , gods let ou t their land and lend their money at 
in terest. W here sacred things are  not owned by the gods, the 
proh ib itions, if any, th a t derive from sacredness are very varied. 
A th en ian  ‘sacred trirem es’, for instance, were not exem pt from 
use in w ar.49 T o  appreciate the flexibility of sacredness in its

45 T heo p h r. Hist. PI. 9.8.7.
46 A r. Plut. 21, Aeschin. 1.19. Removal o f the crown in contexts o fdeath  or execution, 

A rist. fr. 101 Rose1, ap. A th. 675a, Ath. Pol. 57.4, Lycurg. Leocr. 122, (Plut.) Cons, ad 
Apoll. 119a; pollution o f suppliant crown, Eur. Heracl. 71. Note too PL Phd. 58a—c. T he 
essential point abou t crowns was m ade by W ilamowitz on Eur. H F  (377; subsequent 
w ritings (listed by B urkert, GR 101 n. 5 and YVachsmuth, 312) have obscured the issue 
by treating  a  sym bol as a  m agical device (Ganszyniec in R E  s.v. Kranz is a partial 
exception).

47 Ar. Av. 4 6 3 -5 , Aeschin. 1.19. A certain  sacredness o f public office appears also in 
th e  restric tion  o f  archonships, like priesthoods (p. 175 n. 177), to the physically intact, 
Lys. 24.13.

48 Above, pp. 19 and 21. O n  the close relation between piety and patriotism  see 
D over, 250 f ,  idem , Talanta 7 (1975), 26.

49 VVachsmuth, 285.
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p rac tica l im plications (as well as to confront one o f his own 
sacra), an  E nglishm an m ight substitu te  the notion o f ‘royal’; the 
restric tions placed upon the com m oner’s use of crown property 
a re  no t o f one kind (royal parks and crown jewels), while an 
occasion can be ‘royal’ w ithout being owned by the crown or 
sub ject to restriction. In  w hat follows, different categories of 
sacred  things will be considered to see w hat are the implications 
of th e ir sacredness for hum an activity, and w hat the conse
quences o f their desecration.

T h e  in stitu tion  o f ‘holy days’ is one tha t few people, perhaps, 
associa te w ith  Greece; certainly the Jew ish sabba th  was an 
observance th a t m ight earn  the contem pt of a  G reek au thor.50 
T h ere  existed, none the less, a special term , hieromênia,sx to 
d en o te  the sacred  tim e associatéd with a festival, and it is 
com m only  in the context o f restrictions placed upon profane 
ac tiv ity  th a t we find it used. T he original sense of the word must 
be ‘sacred  m o n th ’, although it is unclear w hether any Greek 
s ta te  re ta ined  so long an  observance in the historical period.52 It 
was the hieromênia o f the C arneia th a t prevented the Spartans 
from  m arch ing  ou t in full force to Therm opylae, perhaps also to 
M ara th o n ,53 and  on several o ther occasions Peloponnesian 
s ta tes  w ere obstructed  in their cam paigning by the hieromêniai of 
the  m ost im p o rtan t festivals.54 Greeks enjoyed festivals, but it 
can n o t have been m ere love o f pleasure tha t caused serious 
m a tte rs  to be neglected in all these cases. T here is a religious 
obligation  here, and  one that, rem arkably, could not be satis
fied by m agistrates acting on behalf of the people, bu t fell upon 
the  en tire  citizen body. W hen the obligation becam e intoler
able, it was countered , like o ther binding religious rules, by 
sophistic  evasion ra th e r than  simple neglect; to avoid cam 

50 A gatharch ides o f C nidus, 86 FGrH  fr. 20.
51 G . R ougem ont, ‘La H ierom enie des Pythia et les “ trêves sacrées” d ’Eleusis, de 

D elphes et d ’O lym pie’, B C H 97 (1973), 75-106, a l p. 81.
52 R ougem ont, op. cit., 8 6 -9 . Note also p. 26 n. 40 above.
53 H d t. 7.206.1, 6.106.3 (but against referring the la tter to the C arneia see Pritchett, 

i, 116-21).
54 M ain  texts: H d t. 9.7.1, 9.11.1, T huc. 4.5.1, 5 .54 .2 -4 , 5.75.2, 5.82.3, Xen. Hell.

4.5.11 : cf. H . Popp, Die Einwirkung von Vorzeichen, Opfern und Festen auf die Kriegführung der
Griechen, E rlangen, 1957, 75—122, P ritchett, i, 121—6. O nly m ajor festivals seem to have
co nstitu ted  hieromêniai ol this kind, and the dem ands even o f these m ajor festivals seem
to have varied: the G ym nopaidia could be postponed (Thuc. 5.82.3), the whole
S p artan  arm y  was not required for the H yakinth ia (Xen. Hell. 4.5.11).
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paigning d u rin g  a hieromênia, the Argives m anipulated  the 
ca lendar so as to stick fast on.the last available profane day.55 It 
is h ard  to be clear w hether the suspension of activity, and 
especially o f warfare, was essential to the ideology of the 
festival, o r a m ere negative by-product of the positive require
m ent to celebrate the rites a t the due time. I f  the original 
hieromênia w as indeed a m onth, absten tion  from profane activity 
m ust surely have been valued in itself, as the positive celebra
tions could scarcely last so long. A Delphic response preserved 
by chance in D em osthenes shows tha t a period of com m unal 
inaction  m ight still be of religious advantage in the fourth 
cen tu ry .56

In  certain  circum stances, a hieromênia m ight prevent aggres
sion ag a in st a  s ta te  as well as by it. T he term was applied to the 
truces, betw een the host state and  the partic ipating states, that 
p erm itted  the celebration o f the A ttic Eleusinia and the four 
P anhellen ic  a th le tic  festivals even in time of w ar.57 These truces 
a re  norm ally  seen as com pacts for m utual benefit, and  it is 
certa in ly  true  th a t all Greek states strongly desired the op
p o rtu n ity  to partic ipa te  in the festivals, and that w ithout the 
truces this w ould have been im practicable. But it is not im
plausib le  th a t they grew out o f a feeling tha t respect is due to an 
en em y ’s festivals no less than  to his shrines. C ertainly the 
sacred  truces had  a special character, in that, unlike norm al 
truces, decen t states were expected to accept them  autom ati
cally if proffered in good faith.58 In 387, the Argives, threatened 
by a S p artan  invasion, had recourse to their usual stratagem  of 
d ec laring  a sacred truce (probably that for the Nem ean 
g am es)59 ‘no t w hen the time cam e due, bu t when the Spartans

55 T huc. 5.54.3 (cf. Plut. Alex. 16.2). Sophism in connection with supplication, p. 184 
n. 219, w ith oaths e.g. H d t. 4.154.4, and cf. Latte in R E  s.v. Meineid 348 =  Kl. Sckr. 369 f.

56 Dem . 21.53.
57 G. R ougem ont, op cit.; F. J .  Fernandez Nieto, Los Acuerdos Belicos en la Antigua 

Grecia, Santiago, 1975, i, 147-84. T he O lym pic inviolability was in th e4 th  c. claimed, 
falsely, to have once extended to the Eleans themselves: see W albank on Polybius 
4 .7 3 .6 -7 4 .8 .

58 Cf. Aeschin. 2.133—4. As for Xen. Hell. 4.5.1—2, the Spartans no doubt denied the 
A rgives’ righ t to proclaim  an Isthm ian truce.

59 See references in Popp, op. cit., 144 n. 229. T he identification depends on dating 
th e  incident to 387, a  N em ean year; it is recom m ended by the fact that a Nemean truce 
d id  exist, while truces for local festivals are not attested until m uch later (Busolt/ 
Sw oboda, 1263). P ritchett, i, 123 plum ps, w ithout argum ent, for the C arneia; an 
a n n u a l festival w ould, o f course, have served the Argives’ game better than a biennial.
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w ere ab o u t to invade’. W hen confronted by this stratagem  
previously, the Spartans, characteristically, had  w ithdraw n; on 
this occasion, the invasion w ent ahead, but only because 
Agesipolis had  providently checked w ith Zeus a t O lym pia that 
it w as ‘safe to reject a truce unjustly offered’, and subsequently 
confirm ed w ith  Apollo a t D elphi th a t on this point he ‘agreed 
w ith  his fa th e r’.60 For a S partan  arm y to disregard a Nemean 
tru ce  w ithou t this explicit sanction would have been im possi
ble, an d  breaches o f the festival truces are in general very rare.61

A m uch b ro ad er ideal is suggested by the P lataeans’ com
p la in t against T hebes in Thucydides that they were set upon 
‘d u rin g  a hieromênia’;62 as there is no question here of a Panhel- 
lenic festival, this seems to im ply th a t all sacred occasions 
shou ld  be exem pt from attack. But, although the truces for the 
gam es and  Eleusis are perhaps specializations from some such 
orig inal ideal, there is no o ther secure evidence for its per
sistence in the classical period ,63 and  a good deal of evidence 
th a t it was no t in practice observed; festivals were the ideal 
m om en t for a  surprise a ttack .64 Such m ethods m ay have been 
som ew hat im proper, b u t they were not com parable to violation 
o f a publicly  heralded , and accepted, festal truce; in the hel- 
lenistic period, it was by proclaim ing their own festal truces that 
local festivals sought to protect them selves.65

In  co n tras t to the Peloponnese, there is no question a t A thens 
o f sacred  tim e interfering with m ilitary activity. Presum ably her 
festivals could be perform ed satisfactorily even w ith the arm y 
aw ay .66 W h a t we do find a t these times is a suspension of 
im p o rtan t aspects of the life of the com m unity. Festivals were

60 X en. Hell. 4 .7 .2 -3 .
61 A eschin. 2.12 (cf. D em . 19, 2nd hypothesis, para. 3); A thenian decree in Hespena 8 

( 1939), 5 -1 2 ; im puted  breach, T huc. 5.49 — 5.50.4. Sanctions against violation, Thuc. 
loc. cit., LSCG  78.47—9. For observance, note T huc. 8.9.1-8.10.1; bu t for possible 
suspension o f the O lym pia  in 428 and 424 see Pritchett, i, 120 n. 26. H ost states could 
ap p a ren tly  decline to offer the truce to enemies, T huc. 8.10.1; the Eleusinian truce, 
possibly for this reason, seems to have been ineffective during the Peloponnesian war, 
X en . Hell. 1.4.20.

62 T huc. 3 .56 .2,65.1.
63 Cf. how ever p. 155 n. 59.
64 H dt. 6.87, T huc. 3.3.3, X en. Hell. 5.2.25—36, Aeneas Tacticus 4.8 (cf. Burkert, SH

174 n.20), Plut. Pelop. 5.
65 B usolt/Sw oboda, 1263.
66 T h e  battle  o f Naxos was won in 376 during  the Eleusinia, Plut. Phoc. 6.7 (noted by 

P ritch e tt, i, 121 n. 28).
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not necessarily general days o f rest (stalls were open and build
ing work w ent o n )67 but courts, council, assembly and other 
ad m in istra tiv e  bodies did not hold sessions during them .68 
E xceptions, while not actually  illegal, were stigm atized as 
highly irregular. T here is no reason to go beyond the obvious 
exp lana tion  suggested by a fourth-century  decree,69 that people 
w an ted  tim e off to celebrate the rites and enjoy themselves; the 
festival ca lendar determ ined the pattern  of holidays, in an 
association th a t seems to us, perhaps, more self-evident than it 
is because it persists in our ow n culture. If  it were true tha t the 
assem bly  tended to avoid the m onthly ‘sacred days’ of O lym 
p ian  gods even w hen they were not the occasion of a public 
festival, this m ight indicate a m ore disinterested respect for the 
sacred; b u t the fact is very uncerta in .70 A more specific ideology 
o f  the festival is suggested by Demosthenes: ‘the city gave each 
one o f us a g uaran tee  against being subjected to any unpleas
an tness or ou trage at this time, by m aking it a hieromênia’, and 
‘w hen you were all celebrating a hieromênia, and a law existed 
th a t a t this tim e no-one should wrong anyone else either 
publicly  o r private ly .’71 Bans on the seizure of debtors and the 
execution o f crim inals happen  to be attested in connection with 
p a r tic u la r  festivals,72 and it is very likely that they extended to 
all publicly  recognized hieromêniai. T he festival is a time of 
peace, w hen even legally sanctioned violence is inadmissible. 
Special legal procedures protect the peace against ‘wrong doing

67 M ikalson, 203.
68 Ar. Nub. 620, (X en.) Ath. Pol. 3.2—8, Lys. 26.6, Ath. 98b (courts); council and 

assem bly, M ikalson, 186—204, with D. M. Lewis, CR n.s. 27 (1977), 215 f. For the 
expression άφίοίμοι ήμέραι see LSS  14.47 f.

M Ap. A th. 4.17 le, cf. P .J .  Rhodes, The Athenian Boule, Oxford, 1972, 30; cf. Plut. Nie. 
28. For the sam e reason there may have been a tendency lor business to proceed during 
w om en’s festiv als, from which men were excluded anyway: see Mikalson, 189, and lor 
T h ebes X en. Hell. 5.2.29. At Athens, however, there were no meetings on a t least the 
cen tra l dav  o f  the T hesm ophoria (Ar. Thesm. 80); conceivably it counted as ‘polluted’ 
(P ritch e tt, iii, 212).

70 D. M . Lewis, CR n.s. 27 (1977), 215 f.
71 Dem. 24.31, 29.
72 Deni. 2 1.11, 175 f., PI. Phd. 58a—c. Xen. Hell. 4.4.2 makes the stay o f execution at 

festivals Panhellenic. T he law against ‘placing a suppliant branch’, a mode of initiating 
legal action , du ring  the F^leusinia, belongs in this context (Andoc. 1.110-6). Chains 
and sacrédness incom patible, Eur. I T 468 f. For the taint of punitive legal procedure cf. 
p. I 75 n. 1 77.
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concern ing  the festival’.73 P unishm ent under these procedures 
seem s to have been fiercer th an  for a com parable offence com
m itted  in profane time; an  individual who w hipped an enemy at 
a festival was p u t to d ea th .74 i t  was a particu lar affront to 
A th en ian  feeling th a t the execution of Phocion should have 
o ccu rred  on a sacred day, and  th a t the city ‘should not even 
have been p u re  of public bloodshed during a festival’.75

T h e  sam e conception is to be found in the hellenistic period in 
several G reek cities, w here festivals were the occasion of 
a  ‘tru c e ’ involving holidays for children and slaves, perhaps 
th e  release o f prisoners from chains, and a cessation of legal 
ac tiv ity .76 T h e  earliest of this non-A thenian evidence is a law 
from  T hasos, perhaps of the late fourth century, specifically 
fo rb idd ing  ‘denuncia tion  and  seizure’, the m ost aggressive 
m odes of d irec t legal action, during  a list of nam ed festivals.77 A 
passage in H om er th a t has already been quoted shows that the 
peace  o f the festival is an  early value: ‘Now is the time of the 
g o d ’s festival am ong the people, a festival that dem ands respect. 
W ho w ould d raw  a bow today?’78

T h ere  was a t A thens ano ther group of days abstracted  from 
norm al use, th a t o f ‘im pure days’, on which tem ples were closed 
an d  ‘nobody w ould begin any serious undertaking’.79 A few 
festival days counted  as im pure because of the inauspicious 
rites perform ed on them ,80 bu t no one would have thought of 
describ ing  the P anathenaea, for instance, or Dionysia as im
pure , and  there were im pure days, connected originally, 
p e rh ap s, w ith  phases of the m oon,81 th a t were distinct from 
festivals. In  m uch the sam e way in S parta, warfare m ight, it

73 M acD ow ell, Law, 194—7 (whose in terp retation  is more pragm atic than that 
ad o p ted  here).

74 Dein. 21.180.
75 Plut. Phoc. 37.2, cf. ibid., 28 .2 -3  for feeling about the arrival o f a M acedonian 

g arrison  during  the mysteries.
76 L. R obert, Etudes Analoliennes, Paris, 1937, 177-9; F. J .  Fernandez Nieto, Los 

Acuerdos Belicos en la Antigua Grecia, Santiago, 1975, i, 151 n. 1.
77 L SS  69, cf. F. Salviat, B C H  82 ( 195sf, 198.
78 Od. 21.2581'.
79 X en. Hell. 1.4.12. Cf. J .  D. M ikalson, ημέρα άποφράς, AJP  96 (1975), 19-27; a 

different view, in som e respects less convincing, in Pritchett, iii, 209-29.
80 Plvnteria: X en. Hell. 1.4.12, Plut. Ale. 34.1, cf. p. 26 above; Choes: Phot. s.v. μιαρά 

ήμερα (but cf. M ikalson, loc. cit.); o ther possibilities in Pritchett, iii, 211 f., 215.
81 P ritche tt, iii, 209-14 .
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seems, be im peded  not ju s t by a cerem ony b u t also by an 
unprop itious phase of the m oon.82 T hus norm al days were 
con trasted  to both  ‘sacred’ and  ‘im pure’ days. T his is an  in
stance o f the kind o f phenom enon that has often been explained 
by the  supposed  prim itive confusion of the sacred and  the 
unclean. 83 O n  such a view, there would originally have been a 
single category of forbidden days, only gradually separated  out 
into two classes o f holy and  im pure. Two causes are not neces
sarily iden tical, however, m erely because they lead to the same 
effect (the abstraction  of a day, or thing, from norm al use); and, 
though  bo th  were subject to restriction, sacred and im pure days 
w ere not o f the sam e character. O n the contrary, their relation 
was one o f polarity , and activities especially appropria te  to one 
(like sacrifice or m arriage) w ould be unthinkable on the o ther.84 
T h e  polarity  is particu larly  m arked in the case of legal process; 
w hereas on sacred days even the execution o f judgem ent 
ceased, the Areopagus, m ost solemn instrum ent of public 
ju stice , held its sessions on ‘im pure days’.85

T h e  festival peace is a lim ited and tem porary assertion of the 
value o f com m unity  against the divisions tha t characterize 
norm al, profane life.86 T h e  Greeks themselves saw religion as 
the cohesive force in every kind o f social grouping. But the 
openness and  unguardedness th a t m ade the festival a time for 
the  experience of fellowship also m ade it an open invitation to 
those w ho wished to subvert th a t fellowship. M urder a t the 
sacrifice is a frequent them e,87 while Aeneas Tacticus, most 
p rag m atic  of Greeks, points ou t that festivals are the com
m onest occasion for uprisings w ithin the state .88 It is surprising 
to note the ex ten t to which in such cases feelings about the 
ju s tic e  o f the cause prevailed even in third parties over religious 
scruples. An observer who disapproved politically was likely 
also  to experience revulsion at the im piety,89 but m urder at a

82 Cf. P ritche tt, i, 116-21, on H dt. 6.106.3.
83 Cf. p. 11.
84 Lys. fr. 53 T halheim  (5 G ertiet), cf. PI. Leg. 800d-e.
85 Pollux 8.117, Etvm. Magn., Et. Gud. s.v. αποφράδες, Pritchett, iii, 210. For the 

im purity  o f punitive legal procedure cf. PI. Ep. 356d-357a, Arist. Ath. Pol. 57.4.
86 Cf. Turner, Chs. 3—5.
87 Eur. El. 774—858, Andr. 1085— 1165, Ephorus 70 FGrH  fr. 216, Nie. Dam. 90 FGrH 

fr. 52, Diod. 14.12.3, Plut. Timol. 16 .5-6 , cf. Dion 56.6, Polyaenus, Slral. 1.23.2.
88 22.1 7; for instances see ibid., 17.3, Diod. 13.104.5, Xen. Hell. 4.4. 2—4.
89 X en. Hell. 4 .4 .2 -4 .
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festival is not explicitly identified as agos in our sources. After a 
v io lation  o f sanc tuary  perpetra ted  in the best of causes, the 
A th en ian s  found it necessary to purify their city and expel the 
gu ilty  family; yet a t their drinking parties they regularly 
ce leb rated  H arm odius and  A ristogeiton for killing the tyrant ‘at 
the  sacrifice o f A thene’.90 I f  political developm ents had been 
different, o f course, m ore m ight have been heard  of how the 
accu rsed  pair ‘polluted the hieromênia'.

F rom  sacred  tim e, we tu rn  to sacred space. Land ‘taken 
o u t’ for the gods is a well-recognized category, commonly 
m entioned , for instance, in connection with the apportionm ent 
o f  lan d  a t the foundation  of a colony.91 A curious incident of the 
330s shows the A thenians concerned not to profiteer in land at 
th e  expense o f the gods. T he territory of O ropus had fallen to 
A th en s and  was to be divided am ong the tribes, b u t the suspi
cion arose th a t a portion of it belonged by right to A m phiaraus. 
L uckily  the god in question was proprietor of an  oracle and 
could  be consulted  directly abou t his claims. A commission was 
sen t to settle  the issue by incubation  in the shrine.92

S acred  land , like any other, was m arked out by boundary 
stones, w hich norm ally m ade a declaration abou t ownership. 
‘[Sacred area] o f C h iro n ’, an  early exam ple announces.93 The 
god occupied an  area  ‘cut off’ (temenos), bu t did not differ in this 
from  an  early  king; it was only after H om er th a t the word 
temenos, ap p a ren tly  secular in origin, became specialized in its 
fam iliar religious sense.94 In  the classical period, land belonging 
to  the gods fell in practice into two categories.95 T h e  first was 
th a t  w hich was genuinely abstracted  from hum an use and left 
uncu ltivated ; the second, also term ed sacred,96 was let out for

90 A lcm aeonids: p. 16 above. H arm odius: PM G  895.
91 e.g. T hu c . 3.50.2, IG  I3 46 A 14-15 (M /L  49), PI. Leg. 738d, (Arist.) Rh. Al. 1425b 

22. Sacred  land is not a  legal category (H arrison, i, 235), but the point does not concern 
us here.

92 H yperides, Euxen. 14-17, cf. L. Robert, Hellenica 11-12, Paris, 1960, 194 fT.
93 O n  horoi see M . G uarducci, Epigrafia Greca iv, Rome, 1978, 4 6 -7 3 , with biblio

g raphy , p. 73; C hiron , ibid., p. 48.
94 K. L atte , R E  s.v. Temenos, 435. For temenos in L inear B, see M. G érard  Rousseau, 

Les Mentions religieuses dans les tablettes mycéniennes, Rome, 1968, 208.
95 L atte , op. cit.; for leased sacred land see Stengel, 19-21, O. Schultess in R E  s.v. 

Misthosis, D. B ehrend, Attische Pachturkunden (Vestigia 12), M unich, 1970, 55 If., and  on 
th e  extensive D elian evidence Busolt/Sw oboda, 64 n. 4.

96 P. G u iraud , La Propriété foncière en Grèce, Paris, 1893,368, c iting /G X 1 V  645.98 and 
passim-, cf. IG  I2 377 (M /L  62) 16, 21.
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agricu ltu re  like any other land. T he unworked land would 
norm ally be th a t im m ediately surrounding  the sacred buildings 
or a lta r, w hile the b roader periphery , and  fields belonging to a 
sh rine b u t no t a ttach ed  to it, m ight be cultivated; it seems, 
however, from leases th a t agricu lture will have lapped right 
round  the bases o f certain  m inor private shrines.97 T h e  distinc
tion o f the two kinds of land is show n clearly by an A thenian 
decree o f 418 to 417 regulating the sanctuary  o f C odrus, Neleus, 
and  Basile; the hieron itself is to be fenced off, b u t the temenos 
leased ou t to becom e an olive o rchard  of at least 200 trees.98 It 
looks as if the o rchard  is being created out of h itherto  un
cultivated  land , the change of use being sanctioned by a simple 
decision of the people. W hen, in the m id-fourth century, the 
possibility was raised of bringing p a rt of the Eleusinian ‘sacred 
orgas' u n d er cultivation, o racu lar authority  was sought by a 
curious an d  elaborate  procedure; Delphi disapproved, and the 
land  rem ained  untilled .99 T h a t particu lar tract of land had so 
long been controversial th a t special procedures were necessary, 
b u t in the case o f a norm al sacred field it was presum ably felt, 
ra th e r  su rp ris ing ly ,100 th a t a hum an decision was sufficient, 
because leasing was a re-definition ra ther than  a negation of the 
g od’s claim .

U nw orked sacred land was certainly supposed to be pure

97 e.g. SIG 3 963, LSCG  47, IG  112 2501. In a T hesp ian  lease of c. 230,100 feet are to be 
left free a round  the  shrine o f  M eilichios, B C H  60 ( 1936), 182 f.

98 IG  V  84 (LSCG  14), cf. R. E. W ycherley, A BSA  55 (1960), 60 -6 .
99 LSC G  32.23 if. In  26 I would supplem ent not έν]τός (as editors) bu t έκ]τάς τών όρων, 

a n d  suppose the A thenians to be asking leave to cultivate the γη αόριστος o f Thuc.
1.139.2, the a rea  a round  the  edges o f  the ‘sacred orgas’ in its narrow  sense. (O n this 
view, the decree will be using ‘sacred orgas’ in 30 in a broad sense to include the 
‘u n b o unded  lan d ’, while Thucydides contrasts them .) A year or so later, an Athenian 
cam paign  against M egara for encroachm ent on the orgas was concluded with the orgas 
m arked  out anew , and the έσχατιαίοσαιησανπρόςτήιόργάόι left uncultivated, άνελόντος 
τοϋ θεοϋ λώιον και αμεινον είναι μή έργαζομένοις, 324 FGrH  fr. 30, cf. 328 FGrH  fr. 155. 
T h e  oracle referred to is likely to be the one solicited in LSCG  32 (P. Foucart, Memoiresde 
I ’Academie des Inscriptions et Belles-Lettres 38 (1909), 179-82), which would confirm that 
L SC G  32 concerns έσχατιαί, land outside the boundaries. But even if that connection is 
false, it is im plausible tha t, w ithin a year o r two o f a cam paign against M egara for 
encroachm en t, the A thenians should be thinking o f bringing the orgas itself under 
cultivation . O n  this M egarian  w ar see Jacoby  on Philochorus 328 FGrH  fr. 155, G.. L. 
Caw kw ell, B C H S 2  ( 1969), 328-32.

100 C o n tras t e.g. LSCG  72 .3 -8 , ibid., 129, for o racular consultations in com parable 
s itua tions, an d  cf. SIG3 987. In SIG 3 965. 15-17 the deine Peiraeus specifies rental terms 
for such temeni as ‘it is possible and themiton to bring under cultivation’.
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from  the ta in ts  o f b irth , dea th , an d  sexuality discussed in pre
vious chap ters, an d  also no doub t from bodily functions. (The 
po llu tion  o f tem ples could o f course occur in the most literal 
w a y .)101 In  424, the T hebans m ade it a serious charge against 
the  A then ians th a t their troops had  cam ped in the sacred 
p recinct a t Delion, ‘contrary  to the Greek custom ’, and were 
do ing  there ‘all the things th a t m en do on profane ground’.102 A 
tem ple  should  be situated  aw ay from the com m on path , so that 
all who ap p ro ach  it can ensure tha t they are properly p u re .103 It 
seem s th a t in A ttica requirem ents o f purity  also in theory 
ex tended  to w orked sacred land. P rivate cult organizations that 
let o u t their land regularly required  the tenan t to treat the 
p ro p e rty  ‘as a sacred place’.104 Lease contracts for publicly 
ow ned precincts do not contain explicit rules abou t purity, but 
they  m ight have formed p a rt o f the ‘law about temenê’105 upon 
w hich  such con tracts are based; certainly a decree o f the Rom an 
period  declares th a t b irth  and  dea th  are traditionally  forbidden 
‘in all tem em \ an  expression w hich in context ought to include 
those th a t a re  rented o u t.106 W orked sacred land thus probably 
re ta in ed  a m easure of notional sacredness beyond the fact that 
th e  ren t was paid  to the god; there were, of course, degrees of 
sanc tity , and  such land  was not sacred enough to be used, for 
instance , as a  place o f sanctuary . (I t would be interesting to 
know  w hether a pious invader m ight have felt obliged to exempt

101 A r. Vesp. 394, Ran. 366, and for defilem ent as a  political weapon Hesych. s.v. iv  
Π νθίφχέσα ι (a reference I owe to Simon H ornblow er). L ater evidence in Fehling, 34; cf. 
C ou rtn ey  on Ju v e n a l 1.131.

102 T huc. 4.97.3. For occupation o f shrines and hero precincts through pressure of 
space cl. I hue. 2.1 7 .1, and  LSA  55 with Sokolowski. O n the rules o f w ar in Greece see 
J .  de Rom illy i n j .  P. V ernan t (ed.), Problèmes de la guerre en Grèce ancienne, Paris, 1968, 
20 7 -2 0 . A ctual fighting in the ternenos a t O lym pia, X en. Hell. 7 .4.28-32.

103 X en. Mem. 3.8.10.
104 LSC G  47.5—7; IG  I I 2 2501. 4, 15; H . W. Pleket, Epigraphica i, Leiden, 1964, n.43; 

cf. B ehrend, op. cit., 96 If.
' 105 IG  I3 84.25 (LSC G  14).

106 IG  I i 2 1035. 10 f., cf. Behrend, op. cit., 68. O n  the date, w hich hovers between 1st
c. BC an d  2nd c. AD, see SE G  xxvi 121, w ith bibliography. T he decree seeks to remedy
the  illicit ap p ro p ria tio n  o f  temenê, clearly cultivated fields and not tem ple precincts, by
p riv a te  persons. T h e  word temenos can be used of sacred land o f any kind, K. Latte, R E
s.v. Temenos, 435. T h e  trees in rented temenê are som etim es protected in the lease (e.g. IG
I I 2 2494. 15 t., IG  X IV  645. 135 f.), but p robably  not for specifically religious reasons;
the  sam e is true  o f  the  ban on constructing tom bs in IG  X IV  645. 137 (although note the 
insistence in this context th a t this is ‘sacred’ land).
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leased temenê from ravaging.) A requirem ent of purity  m ight 
even in special circum stances extend to land th a t was owned by 
private  individuals, and  was sacred to a god only in the sense of 
being particu la rly  d ea r to him . T h e  sanctity of Delos, religious 
cen tre  o f the A thenian  em pire, becam e so intense tha t the 
A thenians found it necessary to expel the existing graves from 
(lie sacred  island, and  protect it in future from all ta in t o f  birth 
and  d e a th ;107 it was useless for the individual Delian to com
plain  th a t he had  the right to die on his own property  if he 
chose. T h e  sacredness o f other, obscurer ‘sacred islands’ was 
probab ly  o f this k in d .108 Sacredness could thus exercise effective 
claim s, d istinc t from those of ow nership, even over som ething in 
w hich p roperty  rights did exist. A lexander, some m aintained, 
had incurred  the w ra th  of D ionysus by sacking the god’s city of 
T hebes, for all th a t he spared the sacred places.109 T he patron 
goddess o f A thens would not to lerate the abuse by individuals 
of olive stum ps grow ing on their own land .110

U ntilled  sacred land could be spoken of as ‘let go’, which 
brings ou t w hat it has in com m on with days, anim als, and 
persons ‘let go’ in favour o f the gods.111 I t  would be interesting 
to know w hether a t any period real religious renunciation had 
been practised , in the sense th a t large areas of good land were 
left unused. Som e gods in historical times had substantial areas 
leased out, b u t it cannot be assum ed th a t they had  owned this 
lan d  from o f  old, and  th a t it had  originally, like the Neleus 
san c tu a ry , lain uncultivated. A lthough the gods do not seem 
com m only to  have bought la n d ,112 they could acquire it by gift 
o r confiscation, and , in the case of colonies, m ay have received 
in the orig inal a llo tm ent fields in tended from the first to provide 
them  w ith  a revenue through leasing. T he two substantial areas 
o f unw orked land  tha t are famous, because violation o f them 
helped  to p recip ita te  two m ajor Greek wars, m ay both be 
special cases. T h e  Eleusinian ‘sacred orgas’ lay on the boundary

107 T huc. 3.104.1—2. Sexuality they tolerated.
108 For the category cf. X en. Cyn. 5.25 (dogs excluded).
109 E phippus 126 FGrH  fr. 3, Plut. Alex. 13.4.
1,0 Cf. p. 165 n. 120.
111 LSC G  32.30, cf. LSJ  s.v. άνετος, άφετος.
112 O n this and  the following see P. G uiraud , La Propriétéfoncière en Grice, Paris, 1893, 

3 6 2 -7 .
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betw een A thens and  M egara ,113 and  its original consecration 
m igh t have occurred  through a  m utual renunciation of dis
p u ted  territo ry . O therw ise the explanation probably lies in the 
ch a rac te r o f the divinities concerned; the goddesses of agri
cu ltu re  d em and  the renunciation  o f one tract o f ‘swelling, teem 
in g ,’ lan d  (orgas) in exchange for the fructification o f the rest. As 
for the C irrh aean  p lain  below D elphi, its special status came to 
be explained  through  a curse im posed upon the wicked 
C irrh aean s  after a sacred w ar;114 the explanation m ay be ficti
tious, b u t there w ould not have been scope here for a  propa
g an d is t’s invention if unw orked land had been a familiar 
phenom enon . W e do not hear of any state renouncing a large 
a rea  th a t fell unam biguously w ithin its own territory. Smaller 
trac ts , how ever, th a t were ‘b etter unw orked’, like the A thenian 
Pelargikon, m ay well have been common. Some Athenians 
a ttr ib u te d  som e p a r t of the d isasters of the Peloponnesian war 
to  the occupation  o f the Pelargikon th a t it m ade necessary.115

T h e  sanctity  o f  the unsullied m eadow, where ‘no shepherd 
ven tures to feed his flock, and  iron has never come’, is unforgett
ab ly  evoked by E urip ides.116 T he Euripides o f popular concep
tion  m ight have been expected to dismiss reverence for such 
places as ran k  superstition; the poet himself, however, invests 
his m eadow  w ith peculiar m oral value. In  mythology and 
h isto rical m oralizing, the consequence of grazing, burning, or 
felling a sacred  grove m ay be dea th , m adness, or a curious and 
h u m ilia tin g  d isease .117 Such supernatu ral dangers were not in 
them selves sufficient deterren t, as the protection o f unworked

113 O n  its identification  see U . K ahrsted t, Ath. Mitt. 57 (1932), 9 f., E. M eyer in RE  
s.v. Megara, 159. O n  the etymology o f  orgas see LSJ  and the etymological dictionaries;
E. N orden , Aus altrömischen Priesterbüchem, L und, 1939, 2 2 -4 , followed by Nilsson, GGR
179 n. 7, was m isled by lexicographical evidence in his in terpretation  o f orgas as ‘wild 
w ooded lan d scap e’, cf. L atte , Philol. 97 (1948), 155 n. 1 =  Kl. Sehr. 102 n. 13.

114 A eschin. 3 .107-112 . First reference to this sacred land, LSCG  78.15 ff. (380-79 
BC). F ictitious: N . R obertson, C g n .s . 28 (1978), 3 8 -73 , but cf. Historia 29 (1980), 242 f.

115 T huc. 2.17. 1 -2 . For concern over the Pelargikon cf. IG  I3 78 .54-7  (LSCG  5), 
Pollux 8.101, N ilsson, GGR  79 n.6. All this anxiety arose, it has been suggested (Ziehen,
22 n. 14), from  a  m isquoted  and  m isunderstood oracular fragm ent, Anth. Pal. 14.73.1, 
TÖ Πελασγικόν ",Α ργος άμεινον.

116 Hipp. 73—81. Cf. Hymn. Horn. Ven. 264—8.
117 H esiod, fr. 43 (a) 5—9, (b), (c) (Erysichthon), H dt. 6.75.3 bis (Cleomenes),

9.116.3, 120 (A rtayctes), S u d as.v . Άναγνράσιοςδαίμων.
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groves and  m eadow s is one of the com m onest them es of sacred 
law s.118 T h e  need for hum an legislation does not, of course, 
d iscred it the god’s powers; divine vengeance operates through 
the hu m an s w ho ‘come to the god’s a id ’.119 At A thens, the death 
penalty  originally  th reatened  anyone who tam pered with 
A th en a ’s sacred olives, b u t th a t is quite exceptional;120 in 
general, sacred  laws treat pastu ring  a flock or cutting  wood in a 
g o d ’s grove as an  offence against property ra ther than a 
th rea ten in g  sacrilege. W hile theft o f sacred goods was a capital 
offence, the pun ishm ent here is a fine, and varies according to 
the dam age actually  caused. An erran t shepherd  m ay be let 
off w ith an  obol for each anim al pastured, bu t to fell one of 
A sclep ius’ stately  cypresses in Cos costs 1,000 d rachm as.121 
O n e  law  even declares that, provided the proper price is paid to 
the god, sacred wood m ay be used for ‘sacred, profane and 
u n c lean ’ p u rp o ses.122

Sacred land  did, however, have a special status in that 
offences aga inst it offered a particularly  valuable handle for 
political m an ipu lation . A ccusations under this head could be 
construc ted  in such a way as to th reaten  crippling penalties, 
w hich m ade them  an  ideal device for the pursu it of personal 
v en d e tta  or class strife behind a  veil of legal process.123 Similar 
m ethods proved no less serviceable in in ter-state relations. A 
G reek sta te  w ould not adm it to going to w ar w ithout ju st 
cau se ,124 an d  none could b e ju ste r than  ‘coming to the god’s a id ’

118 See Sokolowski’s lists, LSS, p. 143, LSCG, pp. 72, 211.
119 For the  expression see Aesch. Sept. 14, Soph. O T  136, H dt. 8.144.2, Ar. Lus. 303, 

X en . Hell. 1.2.6, Aeschin. 3.120, Diod. 16.25.1, ‘28.3, etc., LSCG  177.139. O bservers 
have som etim es m isunderstood this kind of relation, Steiner, 142 f. In Isocr. 18.3 
hum an pun ishm ent is said to avoid the delays o f divine. Cf. Dio Cass. 51.8.3.

120 A rist. Ath. Pol. 60. 2, cf. Lysias 7.
121 LSCG  136.32, 150 A 5. O th er attested penalties: cutting or carrying oil'wood, 

LSC G  37.15, 50 d rachm as (the fine seems sm all, but the legislator seems to have had 
m inor offences like carry ing  olfbroken branches chiefly in m ind); 65.78 If., discretion
ary; 91.10, 100 drachm as; LSS 81.10,? 100 drachm as per tree; T huc. 3.70.4, one stater 
p er vine-pole; Pollux 8.101 (bu t cf. IG  I3 78 .54-7), 3 drachm as; pasturing herds, LSCG  
91.11, ? 67, ? 79.29 (f., S1G3 963.37 f., confiscation o f the herd; LSCG  116.12, hemiekton 
per anim al; both offences. LSCG  84.14, ? 50 drachm as. I have not been able to find out 
w hat penalty  com parable dam age to profane property would carry; but for the olfence 
cf. PI. Leg. 843c-d.

122 LSS  115 A 8 -1 0 .
123 I huc. 3.70.4—5.
124 Pl. Ale. 109c, cf. H . Bengtson, Historia 12 (1963), 100-4.
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in defence o f  sacred  land. T h e  path  between cynicism and 
gullib ility  is here a narrow  one, and hard  to follow. W hile it is 
tru e  th a t ‘a G reek state  cham pions the cause of “ its ow n” deities 
. . . to avoid the anger of these deities’,125 it is also true that 
religious offences were often exploited, or condoned, for politi
cal ends w ith b la tan t opportunism . Both the third and fourth 
sacred  w ars began w ith accusations o f cultivating the sacred 
C irrh aean  plain , and  in both  cases the political designs of the 
accusers a re  palpab le and u n d isp u ted .126 W hen Aeschines 
lau n ch ed  the second o f these accusations, the illicitly cultivated 
lan d  was, he m ain tained , clearly visible from the terrace where 
the  D elphic A m phictyons held their sessions;127 yet, in this as in 
th e  earlier case, the encroachm ent had apparently  been 
to lera ted  until political hostility provoked action. Political 
m otivation  is m uch less certain  in the A thenian interventions 
against M egara  over the sacred orgas, bu t that m ay partly  be 
because so little is known a t all of the detailed background to 
these events. T h e  famous M egarian  decree that, m any con
tem poraries felt, precip ita ted  the Peloponnesian w ar is hard  to 
call in evidence on either side; it professed itself a response to 
M eg arian  abuse of the orgas,126 bu t the suspicion, rife in ancient 
tim es, th a t Pericles’ motives w ent deeper than  th a t has not yet 
been  wholly allayed .129 In  the m id-fourth century, further 
troub le  over the orgas led to actual w ar against M egara. There is 
no reason in this case to doub t tha t the A thenians’ concern was 
religious, as they gained no tem poral advantage from the suc
cessful cam paign  th a t they conducted; bu t there m ay have been 
p a rtic u la r  reasons why A thenian sensitivity to M egarian impi
ety becam e acu te  a t ju s t this time, and  we should not neglect as 
a factor sim ple h um an  resentm ent tha t the territory which the 
A then ians piously denied them selves should suffer encroach
m en t by the ‘cursed M egarians’.130

125 K .J .  D over, A JP  87 (1966), 207.
126 See e.g. P arke/W orm ell, i, 222, 236. H. W. Parke, Hermathena 53 (1939), 65-71, 

argues for a sim ilar accusation in connection w ith the second sacred war.
127 A eschin. 3. 118 f. A supervisory procedure was supposed to have been established 

in 380/79, LSCG  78. 15-21.
128 T huc. 1.139.2, Plut. Per. 30.
129 D espite Geoffrey de Ste. C roix’s fine book, The Origins o f the Peloponnesian War, 

London, 1972.
130 For the w ar see Dem. 13.32, 3.20, cf. 23.212, 324 FGrH  fr. 30, 328 FGrH  fr. 155, 

p. ICI n. 99 above. For the offence of encroachm ent on profane land cf. SIC’3 56.25.
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Even fu rth e r abstracted  from hum an use than  the ‘unsullied 
m eadow ’ is the a rea  to w hich en try  is absolutely forbidden, the 
abaton. In  som e religions, it is said, the more sacred a thing is, 
the less touchable it becomes, so th a t absolute holiness implies 
abso lu te  inaccessibility. T h a t conception can be only partially 
app lied  to the G reek evidence. T h e  classical tem ple, it is true, 
contains in theory  an inner room  th a t is not to be entered 
(adyton); b u t archaeology has shown th a t a com m on early form 
of tem ple, perhaps indeed the earliest form, was built round a 
cen tra l h earth  and  used for com m unal feasting.131 As for the 
abaton, the inaccessi ble grove or area like tha t of the Eum enides 
a t C olonus, there is no reason to think th a t it was ever the 
n a tu ra l form for the precinct of the most powerful gods. Al
though  the ra tiona le  of a p articu lar abaton is sometimes obscure, 
the clearer cases suggest th a t divine force of a particu lar kind, 
no t d iv in ity  in general, was hedged ofTin this way. In  m arking 
o u t abata of persons struck by lightning, and of the Eumenides, 
the  G reeks w ere protecting  them selves against the universe’s 
destruc tive  and  avenging pow ers.132 I t  is not a coincidence that 
pow ers o f ju s t  the sam e kind were propitiated through the 
sacrificial ritual known as enagismos, which involved the total

131 See H . D rerup , Arch. Anz. 1964, 199—206, idem , Griechische Baukunst in geometrischer 
Zeit (A rchaeologia H om erica I I .O ) , G öttingen, 1969, 123—8. Snodgrass, 408—13 
argues for the h earth  tem ple as the earliest form; contrast Burkert, GR 150. T h e  reality 
o f th e  h earth  tem ple is, however, disputed by B. Bergquist, Herakles on Thasos, U ppsala, 
1973,61.

132 Abata w here lightning has struck e.g. Eur. Bacch. 10, Pollux 9.41, IG  I I 2 4964,5 
(Z eus K ata ib a tës), cf. W . Burkert, G lot ta 39 (1961), 208—13 with references. Abaton of 
th e  Tritopateres: IG  I2 870 (cf. IG  I I2 2615, SEG  xxi 650). O f  the Eumenides: Soph. OC 
126. O f  a heroized dead woman: IG  X II. 3 suppl. 1626 (SIG3 1223). O f  the Hyacinthids: 
E ur. Erechtheus, fr. 65.87 A ustin. Unspecified: IG  X II . 3. 4 5 3 -5  (probably tombs, cf. 
SIG 3 1223 com m entary); IG  X II . 3 suppl. 1381; X II . 5. 255; LSCG  121; LSS  34, 128 
(access to the  last 3 m ight have been occasionally perm itted); inscr. in F. C ourby, Le 
Portique d'Antigone (Delos 5), Paris, 1912, 9 7 -  102 (a further A thenian instance is cited 
ib id ., 101 n. 2); The Inscriptions o f  Cos, ed. W. R. Paton and E. L. Hicks, Oxford, 1891, n. 
8, line 11 (cf. S. M . Sherwin-VVhite, Ancient Cos (H ypom nem ata 51), G öttingen, 1978,
135 η. 283). T h e  phenom enon is com m oner in A rcadia, Paus. 8.30.2, 38.6 (Zeus 
Lykaios), 8.31.5 (a  grove, unspecified), 36.3 (cave o f Rhea, open to priestess). This is all 
th e  evidence for actual abata I have found (the idea o f an untreadable island is 
com prehensib le , A rr. Indica 37.4, but I know no Greek instances). Shrines open once a 
year only are  found, Dem. 59.76, Paus. 6.20.7, cf. PI. Criti. 116c, bu t the habitual 
inaccessibility  here is perhaps a  by-product o f the positive idea o f  perform ing ritual in a 
special spot once a  year. Extensive m aterial on the theme, uncritically arranged, in 
J. \Y. H ew itt, ‘T h e  M ajor Restrictions o f Access to Greek Tem ples’, TAPA  40 (1909), 
*83-92.
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d estru c tio n  o f the sacrificial offering. G reat goddess though she 
w as, it w ould not have m ade sense to shun A thena thus, or 
refuse all share in offerings m ade to her.

T h e  sanctity  o f tem ples and  sacred images, and  the divine 
an g e r strik ing those who violate them , are alm ost too familiar to 
need  illu stra tio n :133 Even w hen A lexander razed Thebes to the 
g ro u n d  to in tim idate  the Greeks, he spared its sacred places.134
11 w as m utila tion  o f divine im ages th a t, a t A thens in  415, led to 
a  sp ec tacu lar series of im piety trials. I t  is w orth pausing over 
the  events o f  415, because they are better docum ented than  any 
com parab le  incident in Greek religious history, and are often 
th o u g h t to illu stra te  the reserves of superstitious fear that were 
ready  to com e bubbling  through once a crisis had cracked the 
sm ooth  surface o f late fifth-century rationalism . Even scholars 
w ho d id  not g rudge the Greeks their belief in gods have spoken 
o f  ‘enorm ous hysterical fuss’ and  ‘real religious hysteria’, and 
the  proceedings did  not escape the censure of Thucydides, 
w ho noted th a t ‘good m en were convicted on the testim ony of 
b a d ’.135 All our sources agree, however, in showing that the 
hysteria , if  hysteria  it was, was not exclusively religious.

W hen all the  herm s were m utilated  by unknown persons in a 
single n ight, shortly  before the Sicilian expedition set sail, the 
A then ians reacted  w ith ‘anger and  fear’. Repeated emergency 
m eetings o f council and  assem bly were held, a  board o f in
vestigators established, and rew ards offered for information, 
from  any q u a rte r, abou t the m utilation  and any other acts of 
im piety . W hen these m easures provoked the revelation (or 
fabrication) th a t A lcibiades and  others had parodied the 
m ysteries, a la rm  only grew, and  som ething like a w itch-hunt 
d ev e lo p ed .136 G enuine anxiety about the religious conse

133 See e.g. Aesch. Ag. 3 3 8 -42 ,527 , Per s. 809-15 ; H dt. 1.19. 1 -2  (accidental burning 
o f  tem ple causes disease), 8.33, 53.2, 109.3, 129. 2—3, 143.2; instantaneous self-inflicted 
p u n ish m en t for those who tam per with images, H d t. 5.85. 1 -2 , Dem. 24.121. The good 
general respects enem y hiera, X en. Ages. 11.1; one’s own side burns temples by accident 
only, H d t. 5.102.1, Diod. 16.58.6 (contrast Paus. 10.35.3).

134 A rr. Anab. 1. 9.9.
135 D odds, 191, M . P. Nilsson, Greek Folk Religion, New York, 1961, 122; Thuc. 6.53.2. 

O n  these events I have found m ost useful D. M. M acDowell’s edition o f Andocides On 
the Mysteries (O xford, 1962), and K .J .  Dover in A. W. Gomme, A. Andrewes, K .J .  
D over, A Histoncal Commentary on Thucydides, vol. iv5 Oxford, 1970. 264—88.

136 Plut. Ale. 18.8, A ndoc. 1.40, 36, T huc. 6.27.2 w ith Àndoc. 1.27-28, 40.
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quences o f im piety was certain ly  felt. I t  was inform ation about 
‘o th er acts of im piety’, not o ther th rea ts to the state, th a t was 
solicited by offers o f rew ards and  im m unity, and Andocides 
vividly presents the language o f religious danger in which the 
first such denuncia tion  was m ade. ‘You, A thenians, are about 
to send  ou t this enorm ous expedition and  expose yourselves to 
d anger. B ut I will show you th a t your general Alcibiades has 
along w ith  o thers been parodying the mysteries . . Λ 137 This 
b rings ou t two characteristic religious preoccupations, the 
especial need for sound relations w ith the gods when danger 
th rea ten s, and  the particu lar danger th a t a ttends on an  impious 
com m ander.

T h e  o th er side to the affair is indicated  by Thucydides. T he 
m utila tion  was believed, he says, to be not ju s t a ‘bad om en for 
the  voyage’, bu t also ‘p art of a revolutionary conspiracy for the 
overthrow  of the democracy’.138 This is not Thucydidean bias,139 
as it is ju s t  as clear from the o ther accounts th a t the most 
ex trem e m anifestations o f panic were products o f political fear. 
T h e  a tm osphere  o f a  w itch-hunt so vividly evoked by Andoci
des was created  by dem agogues who insisted that a large con
sp iracy  was a t work, and  when the A thenians left their homes to 
sp en d  a  n ig h t u nder arm s in the Theseum , they were an ticipat
ing  an  invasion from w ithout tim ed to coincide w ith an uprising 
from  w ith in .140 T h e  m utilation  was held to be a pledge in crime 
given to one an o th er by the conspirators;141 had it been merely a 
d ru n k en  prank , it w ould have rem ained an act of im piety, but 
th e re  w ould have been no g reat cause for a la rm .142 Even if the 
p ro fanation  o f the mysteries was not originally seen as. p a rt of 
th e  conspiracy, it certainly cam e to be associated with it, and 
the ju ro rs  responsible for the condem nation probably thought 
th a t  they w ere casting their votes against treacherous as well as 
im pious m en .143

137 T huc. 6.27.2, A ndoc. 1.11.
138 6.27.3.
139 So D odds, 202 n. 78.
140 A ndoc. 1.36,45, T huc. 6.61.2.
141 A ndoc. 1.67, cf. Dover, op. cit., 286; for such pledges cf. Diod. 13.112. 4, Thuc. 

3.82.6.
142 Plut. Ale. 18.8.
143 Piut. Ale. 21.3, T hu c . 6.61.1; on the tim ing see MacDowell, op. cit., 184 §4.
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‘All you people ever think abou t is conspiracies’, says a 
conservative in A ristophanes, mocking the irrationality of 
dem ocra tic  fears.144 But the m utilation  of the herm s was a 
system atic  undertak ing , not a drunken exploit, which de
m an d ed  investigation even if it did not constitute proof of 
co n sp iracy .145 T he Greeks believed th a t respect for the gods and 
respect for the laws o f m en were products of the sam e inhibitory 
p ro cess ,146 and  this being so it is presum ably true  th a t the 
person  p rep ared  to defy society in the one respect m ight also 
defy it in the o ther. T he real irrationality  lay in the conduct of 
th e  investigation, as Thucydides points out. I t is striking to 
observe how quickly in this charged atm osphere one accusation 
o f im piety  led to another, and  all were believed;147 bu t it is also 
necessary  to ask w hat had charged the atm osphere. I n a  differ
en t political context, a surprising num ber of the impious 
w retches w ere able to re tu rn  to A thens and  resum e public 
life.148

S acred  equ ipm en t belongs on sacred premises, and is not to be 
p u t to profane use .149 A ctually to steal sacred property, of 
course, is an  offence the enorm ity of which is indicated in 
several ways. A t A thens the tem ple-robber, like the traitor, was 
d en ied  buria l in his native land, and m any Greek states chose 
m ethods o f execution apparen tly  intended to prevent any form 
o f b u r ia l.150 W hen A lexander issued his famous ‘recall of exiles’ 
decree  in 324, only tem ple-robbers and m urderers were ex
c lu d ed .151 T h e  em otional charge attach ing  to the offence was

144 A r. Vesp. 488 f., cf. L. W oodbury, Phoenix 19 (1965), 180.
145 O n  th is and  the following sec Dover, op. cit., 285 f.
146 B urkert, GR  372 f., cf. e.g. Lys. fr. 53 T halheim , 5 G ernet, καταγελώντες τών θεών 

καί τών νόμων τών ήμετέρων.
147 1 n teresting  m odern parallels in G. G rote, A History o f Greece, new edn. in 10 vols., 

L ondon, 1888, vi, notes on pp. 1 1 ,37 ,47 ,49 .
148 (l.ys.) 6.13 f., A ndoc. 1. 35, 53, 55. For particular cases note Alcibiades and 2 

figures w ho apparen tly  retu rned  in his wake, A deim antus and Axiochus, both politi
cally active in 407 (M /L , p. 246). M ost o f them , though, presum ably had to wait for the 
recall o f  exiles in 404. T h e  affair could be joked about, Ar. Lys. 1094, Plut. Ale. 20. 6 -7 .

145 LSC G  116.22—5, LSS  24, 27, 117, LSA  74; disrespect to sacred property, Andoc. 
4.29, Dem . 21.16, 22.73.

150 A thens: X en. Hell. 1.7.22, cf. Diod. 16.25.2. T hrow ing over a cliff, Aeschin. 2.142, 
P lu t. Praec. Reip. Ger. 825b; throw ing in the sea, Diod. 16.35.6.

151 Diod. 17.109.1.
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sufficient to m ake ‘tem ple-robber’ a term  of everyday abuse; 
o ra to rs  exercised ingenuity in devising ways in which their 
opponen ts had  deprived the gods of their due and  so fell into the 
ab o m in a ted  category .152 D isrespect for sacred m oney was a 
m ark  o f extrem e social decay, the behaviour of a ty ran t or 
b a rb a r ia n .153

T h e tem ptation  to tem ple-robbery was, o f course, enormous, 
p articu la rly  in tim e of war. N ow here else was so m uch movable 
w ealth  so readily  availab le .154 At the sta rt of the Peloponnesian 
w ar, the A thenians seem pruden tly  to have removed the tem p
ta tio n  by transferring  to the acropolis the treasure from most of 
the outly ing sanctuaries. T he pious Nicias, we are told, delib
era te ly  delayed in order to allow the Syracusans time to guard 
th e ir rich O lym peion against his eager troops.155 But although 
such  precautions were necessary, piety surely posed its own 
restra in ts. Looting m ight occur on impulse, bu t the sacred 
places of the  enem y were never an explicit target; when a 
ded ica tion  sen t by the ty ran t Dionysius fell into A thenian 
h an d s on the way to Delphi, they kept it to pay the m ercena
rie s ,156 b u t w ould scarcely have appropriated  it if it had reached 
a  tem ple. If  barbarians sacked Greek shrines, th a t was why 
b a rb a rian  invasions of Greek territory were always unsuc
cessful.157 T h e  Panhellenic sanctuaries displayed their wealth, 
u npro tec ted  and  unm olested. I t  was not, it seems, until the 
hellenistic period th a t the trad itional inviolability o f such places 
cam e u nder serious th reat, and even then at the hands of pirates 
living on the fringes of the Greek w orld .158

152 Abuse: L SJ  s.v. ιερόσυλος. O rators: Dem. 22.69-71, 24. 111 f., 120 f., Γ29 f., 137, 
49.65, cf. Lys. 30.21, Isae. 5.44. F ram ing on a  charge ο i' hierosulia occurred in legend 
(A esop), and no dou b t also in reality: Arist. Pol. 1304 a 3, Plut. Praec. Reip. Ger. 825b. 
Several sta tes extended the category o f hierosulia to include a variety o f related offences, 
L atte , H R  8 3 -6 .

153 Social decay: Solon, fr. 4.12, Soph. Ö T 883—96. T yrant: Xen. Hieron 4.11, Diod.
14.67.4. B arbarian : n. 157 below.

154 Cf. D iod. 16.56.6 on Delphi.
155 IG  I3 52 (M /L  58) A 18-22, cf. M /L , p. 158; Plut. Nie. 16.7, cf. Demetr. 30.2. 

G u ard s  em ployed against dom estic tem ple-robbing: LSCG  60 with Sokolowski.
156 Diod. 16.57.2-3.
157 See the passages o f H dt. 8 cited in p. 168 n. 133 (cf. 1.105), Diod. 14.63. 1 -2 , 70.4, 

7 6 .3 -4 ,7 7 .4 .
158 E. Schlesinger, Die griechische Asylie, diss. Giessen, 1932,63—8. Dionysius, a  tyrant, 

sacked a rich E truscan  tem ple, Diod. 15.14.3—4, A lexander’s governors were unreli
ab le , A rrian  Anah. 7.4.2.
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T h e  p erp etra to rs  o f the m ost striking exception brought upon 
them selves a to rren t o f execration. U nder pressure from the 
D elph ic A m phictyony in 356, the Phocians am azed Greece by 
occupying  the unpro tected  Delphi; to finance the w ar that 
followed they w ere eventually compelled, despite their initial 
p ro testa tions, to m elt dow n D elphic treasure into coins for 
m ercen aries .159 O ver the details of their subsequent fates pious 
h isto rians gloated w ith  an  insistence th a t recalls early C hristian 
lite ra tu re  on the dea ths of the persecutors. Philomelus hurled 
h im self from a  cliff, O nom archus was crucified, Philon died 
u n d e r to rtu re, while Phayllus suffered the prolonged punish
m en t o f a lingering disease. I f  Phalaecus lived on for a  while, the 
gods w ere holding him  in reserve for further hum iliation and 
to rm e n t.160 As for the troops, m any were killed by the avenging 
A m phictyones; some were burn t to death when, miraculously, a 
tem ple  w here they had  sought refuge took fire.161 T he m er
cenaries w ho escaped cam e in the end to no good, although 
som e w ere exploited by the divine providence to do Timoleon 
good service before perishing them selves.162 K ing A rchidam us 
w as pun ished  for his involvem ent by loss of burial, the A the
n ians an d  S p artan s by loss of liberty .163 T he Phocian wife who 
received E riphy le’s necklace ou t o f the Delphic spoils was killed 
by her son, or a t least plotted m urder against her husband -  we 
to u ch  here upon tragic h istory’s freest fantasies.164 Later 
sources m ay have in troduced elaborations, bu t this religi
ous in te rp re ta tio n  was already firmly fixed in the earliest ac
c o u n ts .165 In  the concluding treaty, the Phocians involved in the

159 M ain  source, Diod. 16.23-39, 56 -64 : cf. N. G. L. H am m ond, J H S  57 (1937), 
44—78, P arke/W orm ell, i, 221—31.

160 D iod. 16.61.1—3, 56.4.
161 D iod. 16.35.6, 5 8 .4 -6  (in Paus. 10.35.3, however, the T hebans light the m atch).
162 D iod. 16.63.5, 78.4, Plut. Timol. 30 .7-10.
163 Paus. 3.10.5, in the  context o f Theopom pus 115 FGrH  fr. 312 (cf. 232), Diod.

16.64.1. ‘D iodorus, however, entirely fails to m ention the fate which overtook Thebes, 
th e  a rd e n t and  persevering cham pion of Apollo, eleven years la ter’, com m ents C. T . H. 
R. E h rh a rd t, T h e  T h ird  Sacred W ar, unpublished B. Litt, thesis, O xford, 1961, 73.

164 D iod. 16.64.2, D am ophilus 70 FGrH  fr. 96, Theopom pus 115 FGrHÎv. 248; more 
in Parke/W orm ell, i, 231 f., nn. 30 -1 .

165 E laborations: see Parke/W orm ell, i, 228. T he earliest accounts: cf. preceding
note. U nfortunate ly  D iodorus’ source is unknow n. H e can scarcely be Dam ophilus,
because o f  the d iscrepancy between Diod. 16.64.2. and 70 FGrH  fr. 96. H am m ond's
ascrip tion  o f  D iod. 16.64 to a  different source from 16.61-3 (CQ  31 (1937), 83) is
unconvincing; 64 is the clim ax to which 61—3 lead.
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‘tem ple-sacking’ were declared ‘accursed’, and, some fifteen 
years later, A eschines could in terp re t the tum ultuous events of 
the in terven ing  years through the operation o f divine favour or 
enm ity  to the various states, in accordance w ith their role in the 
sacred  w a r.166

T h e  Phocian action, however, was less m onstrous and un
exam pled  th an  their eventual failure and disgrace has m ade it 
ap p ear. By the end o f the fifth century, various exceptions to the 
theoretical un touchability  of sacred money had come to be 
accepted . A tem ple m ight lend ou t its spare resources in coined 
m oney to individuals a t interest, ju s t as it leased its temenë for 
cu ltivation; bo th  practices are  found in the accounts of Apollo’s 
tem ple on D elos.167 M ore analogous to the Phocian case was the 
trad itio n , first attested  at A thens in connection w ith the Sam ian 
cam paign  o f440 ,168 of financing wars by public borrowing from 
tem ple funds. T h e  gods could not refuse these loans, for which 
they  received no security and on which the interest m ight be 
reduced  to an  alm ost nom inal ra te ;169 such borrowing was not 
confined to coined money bu t extended to dedications, which 
w ould  be m elted down, and even, in Pericles’ famous phrase, to 
the  very gold on the images of the gods. If  the god-fearing felt 
unease ab o u t these m easures, their dissent is not recorded, and 
the  fact th a t the loans m ade by the gods during the Peloponne
sian  w ar were for the most p a rt never repaid cannot be shown to 
have been a source of serious guilt to the A thenians. As an  initial 
ju stifica tion , there was the in terpre tation  of such requisition as 
m ere  borrow ing, w ith interest payable; T hucydides’ Pericles 
insists on this. I t was probably more im portant psychologically, 
a n d  in the eyes o f  the Greek world, that the treasures which 
w ere now being used in defence of A thenian interests had been 
ded ica ted , for the m ost part, by A thenians, in honour of A thens’ 
d iv ine patroness. It was their own money, in origin, that they 
w ere exploiting, and  in a cause of which the goddess herself 
w ould approve.

166 Diod. 16.60.1, Aeschin. 3 .132-4.
161 Cf. IG  I3 248, Nemesis o f R ham nus; ibid., 402, Delos, loans, and leases (M /L  

53,62).
168 IG  I3 363 (M /L  55). For Pericles see T huc. 2.13.4-5.
169 M /L , p. 215; in the early years o f the w ar it seems to have been charged a t more or 

less the going rate (H . T . W ade-Gery, CR  44 (1930), 163—5, A. B. W est. TAPA  61 
(1930), 234 f )
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T h is  was the crucial difference between the A thenian and the 
P hocian  case .170 T he Phocians undoubtedly professed to be 
m erely ‘borrow ing’ D elphic funds, bu t few of the offerings in 
q uestion  will have been m ade by Phocians, and their claim to 
ad m in is te r D elphi a t all was fiercely disputed. W hat rendered 
the Phocian action so outrageous, therefore, was not the exploi
ta tio n  o f sacred  p roperty  in itself, b u t the fact that Phocians 
w ere tu rn in g  to their advantage w hat m em bers of o ther states 
h ad  piously renounced. T here  is an  analogy with feelings about 
the cu ltivation  o f sacred land, where too it is hum an indignation 
th a t  fires the sense o f sacrilege. Acts like that of the Phocians 
h a d  often been m ooted in the past, sometimes w ith ra th e r more 
ju stifica tion , b u t never carried into practice. D uring the Ionian 
revolt, H ecataeus had  proposed th a t C roesus’ dedications in 
A pollo ’s shrine at D idym a should be p u t to use; a t the sta rt of 
the  P eloponnesian  w ar, there was talk on the S partan  side of 
explo iting  D elphic and  O lym pic treasure; in the 360s, when the 
A rcad ian  league had occupied O lym pia, and was in a  position 
exactly  analogous to th a t of the Phocians at Delphi, m oderate 
opin ion  w ith in  it had  swung against expropriation o f the trea
su re  ‘lest we leave the gods a com plaint against our children’.171 
By their initial undertak ing  to leave the dedications in tact, the 
Phocians them selves im plicitly condem ned their subsequent 
ac tion .

D espite their sacrilege, however, the Phocians did  not lack 
sym p ath y  and  prom ises of assistance. T he A thenians and 
S p artan s , un ited  to Phocis by hostility to Thebes, m ay initially 
have hoped th a t it would be possible to conduct the w ar without 
b roach ing  the sacred funds; when tha t hope failed, they did not 
w ith d raw  their support, and  it was not because o f religious 
scruples th a t it proved in the m ain ineffective. I t would be 
in teresting  to know w hat at this tim e the feelings of god-fearing 
p ro-Phocians were. Some hardy spirits may have argued that 
the  gods forgive even crimes com m itted under duress, and turn  
th e ir anger against the au thors of the constraint (in this case 
T h e b e s ) .172 M ore, no doubt, will have seen in the affair a choice

170 Cf. G. L . Caw kw ell, Philip o f  Aiacedon, London, 1978, 6 4 -6 .
171 H d t. 5.36.3, T huc. 1.121.3, 143.1 (a h in t o f sacrilege in the word κινεΐν?), Xen. 

Hell. 7 .4 .3 3 -5 , cf. 6.4.30.
172 Cf. T huc. 4 .9 8 .5 -7 .
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of evils. D espite m oralizing stories of instantaneous punish
m ent, m ost Greeks thought of the  consequences o f sacrilege as 
‘b ad  hopes’ for the fu tu re .173 O n  this occasion, the expectation 
o f d is tan t evil m ust have seemed preferable to the present threat 
o f dom ination  by Thebes.

By the term s o f the final settlem ent the defeated Phocians 
w ere required  to repay the full am ount they had appropria
te d .174 A trea ty  on any other term s would have been hard  to 
conceive of, as deb ts to gods were a  serious m atter. N ot all states 
claim ed the right, as did A thens,175 to annul sacred no less than 
pub lic  debts by plebiscite. (T he A thenians appear here as more 
E rastian  th an  m ost Greeks, and  it is possible th a t their exploita
tion o f sacred resources during  the Peloponnesian war, which 
w as treated  above as an acceptable model, was in fact viewed in 
som e q u arte rs  as sacrilegious.) T he Eleans in 420, eager to 
p laca te  the S p artan s in exchange for the return  of Lepreon, 
offered to rem it their h a lf of the fine they had imposed on them 
for breach  o f the O lym pic truce, and pay themselves the half 
th a t  was due to the god .176

A m inor beneficiary of sacredness is the priest, l h e  priest is a 
k ind  o f w alking tem ple; he avoids those categories o f polluted 
persons who are  debarred  access to shrines,177 bu t in return  
acqu ires a  claim  him self to the inviolability of the sacred place. 
H e is defiled if profane hands are laid upon his untouchable 
ro b e s .178 W hen A lexander cap tured  Thebes, he m ade over all 
the  territo ry  for d istribu tion  am ong his allies ‘except the sacred 
p a r ts ’, and  enslaved all the inhab itan ts ‘except the priests and

173 F or ‘good’ o r ‘b ad ’ hopes consequent on conduct see e.g. PI. Resp. 331a, Isoc.
8 .3 3 -4 , Dem . 19.240, X en. Ages. 1.27, M en. fr. 494.

174 Diod. 16.60.1—2. C ap tu red  Phocian arm s were destroyed, ibid., 3. For the sm elt
ing an d  re-dedication  by the pious O pun tian  Locrians o f the coins struck by the 
P hocians from the tem ple treasure see Parke/W orm ell, i, 229.

175 Dem. 24.55; for the counter-evidence see Latte, H R  51 f.
176 T huc. 5.49. 5. Cf. Bulletin Épigraphique 92 (1979), n. 185 for a decree specifying that 

revenue from H eracles’ sacred quarries a t Eleusis may not be diverted for non-sacral 
purposes.

177 For priestly pu rity  see pp. 52 (b irth  and  death), 86 fi. (sexuality) ; also PI. Ep. 
356d-357a (no contact w ith im prisonm ent, execution), Leg. 759c (priest to be true- 
bo rn , physically in tact, pure both in him self and  in descent from pollutions such as 
blood-guilt): cf. A rist. Pol. 1329 a  29—30 (citizen), Anaxandrides, fr. 39.10, LSCG  166.9 
w ith  Sokolowski’s note (physically in tact), LSA 73. 6 -8  (citizen stock for three 
g enerations).

178 Eur. I T 798 f.
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priestesses’. H e m ay have had  his H om er in m ind; for H om er 
describes how  the sage O dysseus spared a captured  priest of 
A pollo, and  how  the headstrong  A gam em non brought plague 
upon  the G reek host through disrespect to another. Alcibiades 
even released cap tu red  priests w ithout a ransom .179 In  certain 
circum stances, the ord inary  individual could benefit from the 
sacred  inviolability  by donning the em blem  o f sacredness, the 
crow n, o r by perform ing tem porary service to a god. T he blows 
th a t M eidias dea lt D em osthenes when he was Dionysus’ 
khorêgos sm ote, the victim  tells us, religion itself.180 For the same 
reason  it m ight be dangerous to obstruct the due perform ance 
o f rites. W hen, in the fourth century, Helike and Boura 
w ere engulfed by a tidal wave, traditionalists countered loose 
scientific talk  o f the sub terranean  compression o f air by dis
covering an  offence of this kind by the two villages against 
P oseidon .181 P un ishm ent even aw aited those who harm ed a 
go d ’s h um bler dependents, his sacred herds. T h e  com panions 
o f O dysseus learn t this to their cost, while, in the late sixth 
cen tury , a citizen o f Apollonia is said to have been blinded by 
his fellow citizens because he fell asleep on w atch and  let wolves 
dev o u r the sacred  cattle o f the su n .182 X enophon once found 
h im self in possession of an  old and  sickly sacred horse. Fearing 
it m ight die na tu ra lly  (and so be lost to the god?), he fattened it 
u p  for im m edia te  sacrifice.183

R itual is a final area of m anifold restriction. Every sacred 
p rec inc t and  every festival had  its own distinctive rules; of 
p rec inc t rules we have some knowledge through surviving ex
am ples o f the inscriptions set up a t the entrances, while for

179 A rrian  Anab. 1.9.9, Plut. Alex. 11.12; Horn. Od. 9 .197-201, //. 1.9-100 (but note
II.5.76—83, Od. 22 .310-29); Plut. Ale. 29.5 . O n  C reusa’s crime see p. 185 n. 224.

180 Dem . 21.126. O n  the crown see p. 153 above.
181 Diod. 15 .48-9 , cf. H . B. G ottschalk, Heraclides o f Pontus, Oxford, 1980, 94 f. 

D elians condem ned to perm anen t exile for expelling Amphictyones from temple, IG  I I2 
1635.134-140. .

182 H orn. Od. 12.374—419, H dt. 9.93.1—3. O n sacred cattle o f the sun cf. Hym. Horn. 
Ap. 4 1 1 -1 3 , B urkert, S H  94. T o  eat o f the sacred fish in A rethusa’s pool a t Syracuse 
m ean t in stan t d ea th , Diod. 5.3.6, from T im aeus. O n  sacred flocks see LSCG  79 with 
Sokolow ski’s com m entary , ibid., 67.15, Stengel, 93 f. U nfortunately the penalty for an 
offence against them  seems not to be specified.

183 Anab. 4.5.35.
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festival rules we are  dependen t on chance allusions in literary 
sources. M ajo r categories of rule concern:184

(1) righ t o f access to the shrine or festival (typical excluded 
categories are  m en, wom en, slaves, foreigners)

(2) conditions of purity  required  for access
(3) dress
(4) m ode o f sacrifice
(5) forbidden objects (e.g. knots, swords, m etal objects, pack 

anim als, skins).
A full trea tm en t would require an in terpretation of most 

o f  G reek religion and  m uch of Greek society, and  cannot be 
a ttem p ted  here. T hrough  the first class o f rules, m ajor dem ar
cations o f society find intensified expression. We have seen, for 
instance , how the division of capacities and duties between the 
sexes is accen tuated  in the ritual sphere.185 Rules of class 3 
support rules o f class 2 (cleanliness) or 1 (avoidance o f the cloth
ing o f the p ro s titu te ) .186 Sacrificial rules also relate to dem arca
tion, b u t o f  the divine ra ther than  hum an sphere. Incense, 
typical accom panim ent of O lym pian sacrifice, is not to be used 
in  the cult o f the underw orld goddess H ecate.187 (Seldom, un
fortunate ly , is the m eaning o f such a regulation as perspicuous 
as this.) R ules of class 5 are diverse;188 they derive partly  from 
concern  for purity , partly  from the symbolic classification of 
an im als and  anim al products, partly  from magical dangers, and 
no d o u b t from o th er motives besides. C ertain rituals, most 
no tab ly  the E leusinian mysteries, are further protected by rules 
o f secrecy, and  it is probably here that we find at its most 
m arked  in G reek religion the connection between sacredness 
an d  in terdiction. Superficially, secrecy divides profane know
ledge from guarded  sacred knowledge; it is probably more 
im p o rtan t, however, tha t a division is thereby created between 
those who have access to this knowledge and those denied it. 
T h e  secrecy of the T hesm ophoria em phasized the separation of

184 Ci. H . J .  Stukey, TAPA  67 (1936), 286-95 , and, on a crucial principle for the 
in te rp re ta tio n  o f  these docum ents (the laws only specify mistakes that are likely to be 
m ade), H. Seyrig, B C H  5 \ (1927), 197 f.

185 pp. 82 fl'.
186 See p. 83 n. 36.
187 LSS  133.
188 See LSC G  65, 68, 124, 136, 154b, 170; LSS  28, 32,33, 59, 60, 91; LSA  6, 14.
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the  sexes, th a t o f the Eleusinia the exclusive good fortune, in the 
a fte r life, o f  the blessed élite.

B reach o f ritua l regulations m ight, as we have seen, require 
pu rifica tion  o f the shrine. O ften the sanction is not stated, and 
w e are  left to w onder w hether it w ould be an uneasy conscience, 
a purifica tion , or ac tual legal action. In  cases judged  serious, 
p rosecu tion  was certainly a possibility. At A thens in the fourth 
cen tu ry , a h ie rophan t who had m ade an illicit sacrifice to please 
a  lady  was convicted; his punishm ent is unfortunately not 
re co rd ed .189 A spectacular violation is said to have been 
p e rp e tra ted  by the daughter of N eaera, who, though disquali
fied on two counts (non-citizen birth, and prostitution), suc
ceeded  in becom ing wife of the archon basileus and perform ing the 
solem n rites requ ired  of the basileus’ wife. T he A reopagus called 
h e r h u sb an d  to account for m arrying such a creature, but, 
a ssu red  th a t he had  done so in ignorance, and would now put 
h e r aside, took no further ac tion .190 T he council seems to have 
tak en  an  in terest in ano ther such case, although here too no 
ac tu a l pun itive m easures are recorded .191

T h ere  can  be little doubt th a t A thenian courts would have 
been p rep ared  to strike hard  in defence of the Eleusinian 
m ysteries. In  415, there were aggravating political factors, but 
persons suspected o f profaning the mysteries would surely have 
been condem ned to dea th  anyw ay.192 T he reasons for this were 
n o t exclusively religious. Eleusis had too im portan t a place in 
the  im age the A thenians had o f themselves as benefactors and 
civilizers o f G reece for any attack  on it to be tolerable. T here is 
no h istorical evidence to show w hat m ight have happened if 
com edy’s fantasy  had  been fulfilled, and a m ale usurper de
tected  a t the T hesm ophoria , but we do have in this connection

189 (D em .) 59.116 f. As it would have suited the o ra to r’s argum ent to em phasize a 
severe sentence, we can  perhaps infer th a t it was not severe. T he h ierophant’s real 
offence, o f  course, concerned sta tus and rights as m uch as religion: he m ade a sacrifice 
th a t belonged to an o th er official. For an accusation o f illicit sacrifice see Lycurgus, fr.
4.1, in the Loeb Minor Attic Orators, ii, ed. J .  O . B urtt, 1954, p. 142.

190 (D em .) 59 .72-84 .
191 Isae. 6.49 f.
192 For A eschylus’ profanation see N auck, TGF, p. 28. O ne o f  the few secure facts

ab o u t D iagoras o f  M elos is th a t his offence was against the mysteries: see e.g. schol. RV
A r. Av. 1073 — the decree m ay o f  course have been passed in the wake of the Hermes
affair. O n  D iagoras see F. Jacoby, Berl. Abh. 1959. 3, L. W oodbury, Phoenix 19 (1965),
178-211.
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two good instances o f the popular sub-literary genre o f ‘im piety 
in stan tly  p u n ish ed ’.193 M iltiades, seeking to en ter the tem ple of 
D em eter T hesm ophoros on Paros for nefarious purposes, was 
seized by p an ic  a t the entrance; as he fled he wrenched his hip, 
and  died  from an infection th a t en tered  the w ound. Battos of 
G yrene insisted  on viewing the goddess’s forbidden mysteries; 
the  priestess tricked him  by showing him  harm less things, but 
the  w om en celebrants, blood-stained from sacrifice, rushed on 
him  and  un m an n ed  him. In both  cases the goddess prevented 
the  im piety  b u t punished the in tent; the existence of the stories 
proves the in tensity  of the taboo.

In  discussing som e cultures, it would be necessary at this 
po in t, hav ing  listed the restrictions th a t bar the passage from 
profane to sacred, to tu rn  to the further set tha t bar the path  
back. D esacralization after contact w ith the gods is sometimes 
ju s t  as necessary as sacralization in preparation  for it. T he 
w orsh ipper in the O ld T estam en t washes after touching a 
sacred  book, or garm ent. W h at the pagans told Isaiah  was not 
‘s ta n d  by thyself, come not near to me, for I am  holier than 
th o u ’ b u t ‘for I w ould sanctify you’.194 In  catholicism  today the 
com m union  chalice m ust be wiped (‘purified’) after the mass 
before a  profane person like the sacristan can handle it .195 
S acred  rules have thus become ‘two-way’;196 the gods m ust be 
p ro tec ted  from hum an profanity, bu t men too m ust be pro
tected  from divine sanctity. O bjects like clothes once used in a 
religious context become unusable for any other purpose.197

193 H dt. 6 .134-6 , Aelian, fr. 44 Hercher, cf. Detienne, Eugénies. For the genre cf. p. 168 
n. 133, A elian, fr. 10,35—7,43 . It was obviously cultivated in priestly circles, (Lys.) 6.1, 
A ndoc. 1.29, an d  the Strafwunder in the E pidaurian  temple record. Such stories seem to 
be universal; in m odern India, untouchables about to exercise their newly acquired and 
hotly  d ispu ted  right o f tem ple entry  are driven off by bees, debarred by m ilitant cobras, 
d row ned  or eaten by crocodiles during  preparatory  bathing (E. B. H arper ed., Religion 
in South Asia, W ashington, 1964, 180). For 16th-century England see J .  Carey, John 
Donne, Life and A rt, London, 1981, 21; for 19th-century Oxford, G. Faber, Oxford 
Apostles2, L ondon, 1936, 442. T he broader genre o f ‘impiety punished’, perhaps after 
long delay (Plut. Ser. Num. Vind.), acquired a certain intellectual respectability in the 
con tex t o f  philosophical debates on divine justice, cf. H. B. Gottschalk, Heraclides o f 
Pontus, O xford, 1980, 95. There is a great deal o f m aterial o f this kind, often with 
E picureans as victim s, in the  fragm ents o f  A elian’s On Providence and  On Divine Appear
ances (pp. 190-283 H ercher, cf. R E  1.486).

194 Leviticus 16:23-4; Isaiah 65:5; Robertson Sm ith, 450-3 .
195 E. des Places, La Religion grecque, Paris, 1969, 376.
196 D ouglas, 18.
197 R obertson Sm ith, loc. cit.



180 Miasma

(T h is is yet an o th er source o f the doctrine o f the ‘primitive 
confusion of the sacred and  the unclean’.) In  Greece, however, 
it seem s th a t the sacred becomes contagious only in particular 
circum stances. A Greek natu ra lly  washed before a rite, but it 
w ould be strange to find him  w ashing again after it, as a Hebrew 
d id .198 H e m ight have done so after partic ipating in the cult of 
heroes, or ‘gods o f aversion’, 199 bu t these were powers o f a 
special kind, whose precincts were sometimes ‘un treadab le’, 
an d  offerings to whom  were com m only burn t whole without 
h u m an  partic ipa tion . T he ‘exit’ or desacralization process is 
little  developed in the ritual o f O lym pian sacrifice.200 It was 
cu stom ary  for the E leusinian in itiate to dedicate the clothes in 
w hich  he was in itia ted ,201 bu t this is not necessarily because 
they  had  becom e too sacred for norm al use; it may be an 
exam ple o f the  com m on practice of m arking a transition in 
s ta tu s  th rough  an appropriate  dedication. Norm ally it was only 
th ro u g h  transgression th a t infection occurred; the offender 
ag a in s t a religious rule becam e enagês, while the object intro
d u ced  illicitly into a shrine had  to be left behind.

T h e  aspects of sacredness th a t have been discussed so far 
rep resen t, one m ight say, the self-protection of the gods, the 
ru les by w hich they m ark out their place in the world. T hough 
such  rules have social im plications, they cannot be seen as 
specific p roducts o f the social process, and  would not if removed 
leave an  im m ediate  cleft in social life. T h e  m antle of sacredness 
is also extended, however, over crucial areas o f the relations 
betw een m en. O ccasionally, perhaps, it would be appropriate 
to speak o f a conscious exploitation of the sacred inviolability 
for p rag m atic  ends: fines for secular offences, for instance, were 
h a rd  to evade and  im possible to recover if they were declared 
payab le  to a god .202 M ore commonly the process seems quite

198 LSCG  151 B 23 looks like a  case: ‘the priest sacrifices and  is sprinkled with 
se a-w a te r,’ bu t it is not certain  th a t the w ashing follows the sacrifice.

199 Porph . Abst. 2.44. O n  the  im purity  o f  hero cult see p. 39 n. 25.
200 H . H u b ert an d  M . M auss, Sacrifice: Its Nature and Functions, trans. YV. D. Halls, 

L ondon , 1964, 4 5 -9 ;  indeed the utility o f the concept in a  Greek context is question
ab le , cf. G . S. K irk  in Entretiens Hardt 27, 68—70.

201 A r. Plut. 845. ονκάποφορά  sacrificial rules are perhaps m ore relevant.
202 L atte , H R  48—61. For a  law declared ‘sacred’ see M /L  13.14. For dedication of

p ro p erty  by indiv iduals to pro tect it see Latte , H R  100, and for dedication in connection
w ith  m anum ission , ib id ., 101—11.
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unstudied . A p rom inen t exam ple o f this unconsciously applied 
sacredness is the protection afforded by the gods to sup
p lian ts .203 As the institu tion  seems to some extent to have 
developed in the period covered by our sources, it will be 
convenient to consider the H om eric and classical evidence 
separately . Even in Hom er, ‘supplication’ occurs in diverse 
contexts, and , w hat is more im portan t, with very differing 
pow er to constra in  the person supplicated. From  the m any 
possibilities, two forms can be singled out, which m ight be 
term ed ‘help m e’ an d  ‘spare m e’ supplication. In  the first, the 
su p p lian t en tered  territory controlled by the person sup
plicated, perform ed a ritual act o f self-abasem ent, and m ade a 
request. Such supplication was com m only addressed to a 
m em ber o f a d ifferent com m unity, and  the ‘help m e’ suppliant 
(literally ‘com er’) is clearly assim ilated to the stranger.204 A 
charac te ristic  request, m ade by exiled homicides, for instance, 
was for adm ission to the foreign com m unity, which is why a 
social g roup  like the ph ra try  which would be confronted by 
appeals  of this kind m ight honour Zeus of Suppliants am ong its 
p a tro n  deities.205 Such a supplian t had an absolute claim not to 
be harm ed  by the person he had supplicated; this claim, 
g u a ran teed  by Zeus o f S uppliants,206 was an intensification of 
the s tran g e r’s sim ilar claim, guaran teed  by Zeus of Strangers. 
H is right to receive the aid he sought was perhaps not absolute, 
b u t if the request was reasonable it was certainly very strong. If 
the  supplication  was successful, a social bond was created that 
en ta iled  lasting  m utual obligations.

‘Spare m e’ supplication is the appeal for mercy in battle in 
exchange for ransom . ‘Supplication’ here is a term  of conveni
ence, because, a lthough ‘help m e’ and ‘spare m e’ supplication 
exploit the sam e ritual gestures, the second would perhaps not 
have been described by H om er as hiketeia. Lycaon, entreating 
m ercy, grounds his appeal on the claim that he is, because of a

203 S e e jo h n  G ould 's fine article 'Hiketeia', J H S  93 (1973), 74-103. O n rejection of 
supp lica tion  as pollution see p. 146 above. An ostracon perhaps accused Aristeides of 
an  oll'ence against suppliants, M /L , p. 42. Cf. too p. 152 n. 44.

204 J .  G ould , op. cit., 9 0 -4 .
205 Sec R. H erzog, ‘Heilige Gesetze von K os’, Berl. Abh. 1928, 35, and lbr related 

p h ra try  gtidsC . Kollev, B C H 89 ( 1965), 45».’
206 Hom. 11. 24.570.'
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previous encoun ter, ‘like a su p p lian t’ o f the ‘help m e’ category 
to Achilles.207 I f  he needs to argue tha t he is ‘like a  supplian t’, 
c lasp ing  A chilles’ knees can scarcely have m ade him  into a real 
su p p lian t. T h is  is not a m ere linguistic quibble; the conse
q u en ce  is th a t the ‘spare m e’ supp lian t has no Zeus of Sup
p lian ts  to invoke in his defence, and  thus nothing like an abso
lu te  title  to m ercy.208 T he victor often in practice takes pity, 
because the b a ttle  su pp lian t’s self-abasem ent has a strong emo
tional appeal, both  intrinsically209 and  by association with true 
supp lica tion ; b u t for a hero to d ispatch  a malefactor who has 
c lu tched  his knees does not p resent a m oral problem .210

T h e  role o f H o m er’s Zeus ofS upplian ts is readily understood. 
P la to  explains th a t offences against strangers and  suppliants 
a re  particu la rly  offensive to the god because such people are 
p articu la rly  helpless;211 all th a t needs to be added  is tha t the 
god is safeguard ing  a necessary social institution, because, in a 
w orld  w here innocent people are constantly being driven into 
exile, the avenue o f rein tegration th a t supplication provides is 
ind ispensab le.

In  classical supplication, two changes can be observed. 
W h en  there is any  kind o f th rea t o f constraint, the supplication 
now  norm ally takes place a t an  a lta r212 and, although the 
ap p ea l for pro tection in a foreign country still occurs, more 
com m only the altars serve as a place of refuge either in normal

207 //. 21.75. F or the  claim  to be an  actual suppliant.contrast Od. 5.450,9.269, 16.67. 
T h e  only case I find in H om er o f  a  hik- word applied to a  ‘spare m e’ supplication is II. 
22.123, hikesthai (less form alized than  hiketeuöo r hiketes).This is a m ovem ent towards the 
classical convergence o f  lissomai and  hiketeuö (for a weak use of the la tter cf. Od. 11.530). 
O n  the two stem s cf. A. C orlu, Recherches sur les mots relatifs a Vidée de prière (E tudes et 
com m enta ires, 64) Paris, 1966, 298 f. Benveniste, ii, 253 f. argues that one becomes a 
hiketês by ‘reach ing  the knees’ (IL 18.457, Od. 5.449, 9.266 f.) of the person supplicated. 
B ut the  em phasis on ‘reach ing’ the knees m ight be a secondary application of the idea of 
a rriv in g  contained in hiketes; Benveniste m istranslates Lycaon’s plea (‘je  saisis tes 
genoux; je  suis ton su p p lian t’) to make it fit. G ould, op. cit., 93 n. 100a suggests on 
d ille ren t g rounds th a t ‘help m e’ supplication is prim ary, ‘spare me’ ‘merely a crisis 
extension , a  m etaphorical ad ap ta tio n ’.

208 For the gods’ p rim ary  concern w ith stranger supplication see esp. Od. 5. 447-9 , 
9 .2 6 9 -7 1 . Od. 14.278—84 is a partia l exception, bu t this is half-way between the two 
form s o f  supplica tion .

209 B urkert, S H  4 5 -7 .
210 Od. 22. 31 0 -2 9 .
2.1 Leg. 729e-730a.
2.2 A lready a  possibility in H om er, Od. 22.334—6: o ther early instances, the CyIonian

co nsp ira to rs, an d , probab ly , A lcaeus in exile (fr. 129, 130).
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w arfare  o r civil strife. T hese two developm ents together are 
responsible for the peculiar dilem m as that constantly  sur
ro unded  the classical institu tion . T he suppliant now in theory 
enjoys absolute inviolability, because he shares the sacredness of 
th e  a lta r  to w hich he clings;213 and  this inviolability is available 
to the m alefactor in the m iddle of the society which he has 
w ronged. For the Spartans, once the traitor Pausanias had 
reached  an a ltar, no satisfactory line of conduct was avail
ab le .214 T o  leave him  to die o f starvation in the sacred area 
m ean t pollu tion, bu t, as they found, to carry him  ou t against his 
will w hen on the po in t o f dea th  was no better; the only policy 
safe in religious term s -  free pardon  -  was socially intolerable. 
F ierce spirits m ight claim  th a t religious protection did not 
ex tend  to villains,215 but, in the case of Pausanias, Apollo of 
D elphi had  declared  that it did. W hereas the Hom eric institu
tion was socially functional, classical supplication m ay appear 
an  abuse; the su p p lian t’s sanctity  is no longer a necessary 
religious shield held by society over an  im portan t social rela
tion, b u t a concession dragged from an unwilling society by 
d esp e ra te  individuals exploiting the logical consequences of the 
san c tity  o f  sacred places.216

T h e  real d ilem m a th a t this situation created is illustrated by 
th e  p ro p ag an d a  w ar in which S parta  and A thens engaged 
before the ou tb reak  of the actual Peloponnesian w ar.217 All 
th ree  o f the outrages then cited took the form of killing of 
su p p lian ts , and  all three were still rem em bered although they 
h ad  occurred  far in the past, one of them  alm ost 200 years 
before. In  none o f the three cases, with a partial exception,218 
d id  d ea th  actually  occur on sacred ground; in two of them the

213 Cf. vividly Com. Adesp. 239 A ustin (=  Page, G LP n. 48), fr. 1.12-13, 18-20.
214 I huc. 1.134. I he later king Pausanias who, threatened by a capital charge, lived 

o u t his life as a  hiketês in the  temenos of A thena at Tegea, was a t least ou t o f the country, 
Plut. Lys. 30.1.

215 Lycurg. Leoer. 128 f., Eur. fr. 1049(=  Oedipus, fr. 98 A ustin), cf. Eur. Heracl. 2591'
216 T ac . Ann. 3.60. (For this reason the A thenian acropolis was guarded to prevent 

runaw ay  slaves achieving sanctuary, IG  I3 45.) T he contrast is not seriously affected by 
tw o riders th a t caution  dem ands: ( 1 ) ‘dysfunctional’ supplication, though not attested, 
m ay well have occurred and  caused problem s in the early period; w hat would Odysseus 
have done if a  su itor had  reached an altar? (2) it is natural, given the nature of the 
evidence, th a t only the problem atic cases from the classical period should be recorded.

217 T hu c . 1.126.2-135.1.
218 T h e  n v iç o fT h u c . 1.126.11.
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victim s were lu red  ou t through prom ises and then killed, while 
in  the  th ird  the supp lian t, deb ilita ted  by starvation, was carried 
o u t to die. T h e  pressure to avoid dea th  a t the altars was obvi
ously intense, b u t to have succeeded in doing so was no 
g u a ran tee  aga inst po llu tion .219 In  two cases, the victim s were 
tra ito rs  or subverters o f the constitution and, in the third, 
persons o f the lowest rank. In  two o f the cases, again, the state 
concerned  had  a ttem pted  public purification, while, in the 
th ird , the S p artan s believed th a t their m urder of helot sup
p lian ts  in a shrine o f Poseidon had  caused the great earthquake 
o f 462.220 A no ther exam ple of the long-lasting effects o f  such a 
crim e comes from  H erodotus.221 D uring  civil strife in Aegina in 
the  490s or 480s, the rich m urdered  700 of the people, one of 
w hom  was clu tching a tem ple door. T he Aeginetans were ‘un 
ab le  to sacrifice out this pollution (agos), bu t were expelled from 
th e ir island first’ (in 431 ).

I t  was h ard  in norm al w arfare for m en seized by the joy of 
killing222 to acknowledge an absolute title to mercy, bu t it was 
even h a rd e r in the extraord inarily  em bittered atm osphere of 
civil strife, w hen the supp lian t spared today m ight head a 
coun ter-coup  tom orrow . Violations in civil w ar becam e very 
com m on.223 T h is  is probably  the context in which belongs a

2,9 C asu istic  attem p ts a t evasion were none the less popular: see Gould, op. cit., 82 f., 
a n d  for treachery  add  schol. Dem. 1.5 (cf. Plut. Alex. 42.1 ), for fire M enander, Perinthia
1 ff. w ith  S an d b ach ’s note. A ctual killing on sacred ground is rare even among the 
v io lations listed below. Faced by fire or force the suppliant will ideally ensure 
m axim um  pollution by staying put (Eur. Andr. 258-60 , Ion. 1255-60), bu t is scarcely to 
be condem ned for no t doing so (cf. Plut. Dem. 29. 5: contra, A. P. Burnett, Catastrophe 
Survived, O xford , 1971, 160).

220 E xpulsion o f A lcm aeonids, 1.126.12; sta tues for A thene Chalkioikos, 1.134.4; 
ea rth q u ak e , 1.128.1. A ccording to later tradition , Pausanias required more elaborate 
app easem en t, P lu tarch , fr. 126Sandbach. 221 6.91.

222 X en. Hieron 2.15 f.
223 V iolation in stasis o r com parable situtions: H dt. 5.46.2, T huc. 3.81.5, Xen. Hell. 

2.3.52—6 (cf. Lys. 12.96), 4.4.3, 6.5.9, 7.2.6,? Arist. Pol. 1303a 29—31, Arr. Anab.
1.17.12, Plut. Dem. 28.4, cf. 29.5 f., Praec. Reip. Ger. 825b, Q uint. G urt. 10.9.21. In 
w arfare: H d t. 6.79 f., A rr. Anab. 1.8.8 (Diod. 17.13.6), Paus 10.35.3 (contrast Diod. 
16.58.4—6); by barbarians: H dt. 8.53.2, Diod. 13.90.1. O bservance in warfare: Thuc.
3.28.2, X en. Hell. 4.3.20 (cf. Ages. 2.13, 11.1), Diod. 11.92, 14.53.2-3, Arr. Anab. 2.24.5, 
cf. D iod. 13.67.7. O n  T huc. 3.75, 81 see G ould, op. cit., 83. For later evidence see 
P. D ucrey , Le Traitement des prisonniers de guerre dans la Grèce antique, Paris, 1968, 295— 300. 
M u rd e r a t a lta rs  in m ythology: e.g. Apollod. 1.9.8, idem, epit. 2.13, 3.32, 5.21. For 
m u rd e r a t the alta rs  causing  d isaster in mythologized history see Fontenrose, 76. It is a 
very com m on them e o f  art: see K. Schefold, M H  12 (1955), 138 f., cf. G. Roux, Antike 
Kunst 7 (1964),36f.
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fam ous inscrip tion  from M an tinea  o f the fifth century, which 
excludes from  the shrine o f  A thene Alea a  group of nam ed 
ind iv iduals who have polluted it w ith bloodshed; the ban ex
tends to th e ir descendants, and  is to last for ever.224 It was hard 
too for the victors to respect the wom en who fled to the altars 
w hen a  city was sacked. T h e  Locrian Ajax failed, and the 
consequences for himself, his com panions, and  his descendants 
w ere d ire .225

Even w hen supplication re tained its true Hom eric form of a 
refugee’s p lea for reception, it m ight provoke anxiety and guilt. 
T h e  su p p lian t had  an  absolute claim  not merely to be done no 
h arm  by the ind ividual or city a t whose a ltar he sat, b u t also to 
receive from them  positive protection against his enemies; the 
invo lun tary  host was not free to step back and  leave the 
p u rsuers to risk the consequences of violation, as it was his own 
a lta r  th a t w ould be defiled.226 Suicide at the altar, a final 
resource w hereby the ‘spare m e’ suppliant could brand  an 
indelib le pollu tion on the enemies he was otherw ise powerless 
to h a rm ,227 was also available as a th rea t for use by the ‘help me’ 
supp lian t. T his was the weapon by which the D anaids in 
A eschylus forced an  unwilling Pelasgus to accept their suppli
ca tion  a t the cost o f probable w ar.228 Faced by a sim ilar choice, 
a  h istorical s ta te  m ight well have responded differently; bu t the 
C ym aeans, under pressure from Persia to surrender a suppliant, 
w en t to considerable lengths to ensure his safety, and the 
C h ians, who betrayed  him , treated as defiled the land they 
received as rew ard .229

D espite repeated  violations, the sanctity of the suppliant

224 Schw yzer 661, Soim sen/Fraenkel4 5, Buck 17, cf. Latte, H R  45 -7 . Creusa, who 
a ttem p ted  to m urder a  tem ple servant on sacred ground, was threatened with stoning, 
E u r. Ion. 1 112, 1237.

225 /lieu Persis, O C T  H om er v, p. 108.2-6, cf. already Od. 3 .134-5 , 4.499-511; 
A lcaeus, SLG  262, w ith H. Lloyd-Jones, G R B S9 (1968), 137; on the Locrian maidens,
F. G raf, SSR  2 (1978), 6 1 -7 9 . For rape in a  temple duly punished by stoning see Paus.
8.5.12.

226 H dt. 3.47.3, E ur. Heracl. 255 f.
227 T h u c . 3.81.3.
228 Supp. 4 5 9 -7 9 , cf. H dt. 7.141.2, Eur. Hel. 985—7. O n  morally coercive suicide cf. 

G ernet, Anthropologie, 297 f. Are the corpses hanging in temples that occasionally 
ap p ear, w ithout explanation , in the sources (532 FGrH  D (2), p. 513,? LSCG  154 B 
33—6) ac tual cases of th is?Cf. too Ov. Met. 7.603.

229 H dt. 1.157-60. A novella about successful w ar in defence of suppliants, Diod.
12.9.
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rem ain ed  a t the end of the fourth century a significant con
s tra in t upon action .230 Some sanctity likewise still clung to 
a n o th e r  aspect o f social relations brought directly under divine 
p ro tec tion , the o a th .231 Gods w itnessed it, sacrificial ritual ac
com pan ied  it, and  it was com m only tendered in a sacred place. 
U p o n  its sanctity  depended  innum erable' relations, both within 
sta tes an d  betw een them: through his office as guard ian  of 
o a th s, Zeus was autom atically  guard ian  also of social morality. 
‘T h e  o a th  is w hat holds the dem ocracy together. O u r society is 
m ade up o f th ree parts, the m agistrates, the jurors, the private 
citizens. E ach one of these tenders this pledge.’232 T he hum blest 
citizen  was thus constantly  forced to choose between ‘respect
in g ’ and  ‘defiling’ the gods. I t is not surprising th a t perjury 
shou ld  have been the first offence for which post-m ortem  
p u n ish m en t is a ttes ted .233 In serious oaths, the swearer invoked 
d estru c tio n  on him self and  his descendants in case of perjury, 
an d  m ight have presen t in person the children by whom he 
sw ore .234 T his th rea t to descendants is constantly m entioned in 
connection  w ith  broken oaths.235 W hen observance o f an  oath 
was in to lerab le, a casuistic pseudo-fulfilm ent m ight be attem p
ted  ra th e r  th an  sim ple violation.236 M erry rogues exploited the 
in stitu tio n  a t every period; a d irect line runs from Autolycus, 
ad m ired  in H om er for unsurpassed skill in ‘thieving and oaths’,

230 A sm all instance, on an  everyday level, Plut. Alex. 42.1.
231 L atte , H R  5—47, 96—101, idem, in R E  s.v. Meineid (Kl. Sehr., 367—79), Dover, 

246—50, B urkert, GR  377—82 w ith bibliography, Glotz in D ar.-Sag s .v . Jusjurandum.
232 Lycurg. Leocr. 79. H ow  can one have peace with the Spartans, ask the A charnians 

( A r. Ach. 308), οίσιν οντε βωμός οντε πίστις ονθ' ορκοςμένει ?
3̂3 H orn. II. 3.278 f., 19,259 f., cf. Ar. Ran. 150.

234 D estruction  o t'genos invoked in oaths: M /L  5 .47-51 , IG  I3 14.17 (M /L  40), ibid., 
37.55 (M /L  47), SIG 3 360 .52 -5 , Ar. Ran. 587 f., A ndoc. 1-.31, 98.1, 126, A n t.-^ .ll f., 
D em . 23 .68’ 24.151; w ith p resentation  o f children, Lys. 32. 13, Dem. 29.26, 54, 54.38. 
D estruction  o i'genos in curses: M /L  13.15; 30, passim; Schwyzer 632 A 23, 634 B 46 f., 
S oph. 4/. 1178, A r. Thesm. 349f.r Dem. 19.70Γ., Aeschin. 3.11 l.C f. to o A r .Plut. 1102—9. 
M uch  m ore in G lotz, 5 7 2 -4 , Pease’s note on Cic. Nat. D. 3.90, R. Lattim ore, Themes in 
Greek and Latin Epitaphs, U rbana, 1962, 112-14, and  cf. SIG 3, index s.v. έξώλης.

235 Horn. II. 3.298—301,4 .160—2, Hes. Op. 282—5, Theog. 199—208, Lycurg. Leocr. 79. 
O n  th e  pun ishm ent o f  perjurers see also H es. Op. 219—24, 803 -4 , Theog. 231 f., 
Em pedocles Β 115.4, A r. Nub. 395—7, Xen. Anab. 2.5.7, A ntiphanes, fr. 233, epigram  in 
Polvb. 4.33.3. O n e  person can  urge ano ther to perjury by taking the punishm ent on 
himself*, A r. Lys. 914 f., Plut. Arist. 25.1. T here  are o f  course oaths and oaths: no one 
expects m uch from a  lover (Hes. fr. 124) or salesm an (H dt. 1.153.1, PI. Leg. 917b).

236 Above, p. 155 n. 55.
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to L ysander, w ho ‘cheated boys w ith knuckle-bones, m en with 
o a th s ’, w hile the ordinary  word for perjury  contains etymologi- 
cally no fu rth e r idea than th a t of ‘o a th ’; bu t the currency was 
n o t dev a lu ed .237 T h e  fate o f G laucus, whose family was ob
lite ra ted  root and branch  although he had done no more than 
consult the Py th ia  abou t violating his pledge, m ight serve as a 
w arn in g .238 T he very A thenian clubs tha t existed to provide 
m u tu a l aid  in court cases, w here necessary through perjury, 
w ere founded upon oaths.239 ‘I ’m willing to bring my children 
w herever you w ish’, says a lady in Lysias, ‘and  sw ear the oath. 
B ut I ’m not so desperate, or m ad for money, as to commit 
p erju ry  by m y children before I d ie .’240 T he skilled logographer 
w ould not have hoped to im pose on the ju ry  with an  argum ent 
th a t was ludicrously naïve. T he arb itra to r in a private case 
m ight, if requ ired  to tender an  oath, reach a different verdict 
th a n  he w ould have done w ithout it;241 the shadiest of 
ch arac te rs  could be sham ed ou t of a deception by the challenge 
to an  oath  w hich would brand  him  publicly as a perjurer;242 an 
enem y’s perjury  is claim ed to be beneficial, since it secures for 
o n e ’s own side the favour of the gods.243 Perjury influenced the

237 A utolycus: H orn. Od. 19.395 i. H ere too deceitful oaths were no doubt involved 
ra th e r  than  plain perjury; for the art cf. II. 15.41 with schol. AT ad. loc. Lysander: Plut. 
Lys. 8 .4 -5  (the mot was ascribed to others too, Latte , R E  s.v. Meineid, 350 =  Kl. Sehr., 
372). W ord for perjury: M . L.eumann, Homerische Wörter, Basle, 1950, 79-92.

238 H d t. 6.86 α 2 - ô .
23° οννωμοσίαι, cf. E. Leisi, Der Zeuge im Attischen Recht, diss. Zürich, 1907, 118 f.,

G . M . C alhoun , Athenian Clubs in Politics and Litigation, A ustin, Texas, 1931, 77-82. O n 
the evident m endacity  o f m any witnesses cf. Leisi, op. cit., 114 ff., unfortunately paying 
m ore a tten tion  to o ra to rs’ assertions about opponents’ witnesses than  the direct 
evidence o f  the texts. ‘D er grösste Fehler in der attischen R echtsprechung’, concludes 
Leisi, ‘ist der M angel an Ehrlichkeit im C harak ter des A theners.’ Not all evidence, 
excep t in m urder tria ls, w as delivered on oath , Leisi, 57-66, H arrison, ii, 150-3.

240 Lys. 32.13, cl. Dem. 29.26,47.73, 57.22, 57.53. For the other side see Dem. 54.38, 
an d  for both  sides (Arist.) Rh. Al. 1432a 3 3 -  1432b 4.

241 Dem. 29.58, 52.301. (the speaker claims έμού r if  ίχνενμενö q k o v  ο ν ό έ ν  αύτφ ίμελεν, 
μεθ ' όρκον όέ ίσως αν ούκ ήόίκησεν àtà το α ΐτο ϋ  ΐόιον). For the juror’s concern for his oath 
cl. Aeschin. 3.233: il he votes unjustly b ορκος, δν όμωμοκώς δικάζει, ονμπαρακολονθών 
αυτόν λυπεί. O a th  as a constraint on the witness, Ant. 5.11 f.

242 Dem. 33.14, cf. probably 59.60, and for the ‘purificatory oath ’ Horn. II. 23.579 If., 
L atte , H R  5—28. C o n tras t A r. Nub. 1232—6. O bviously his loss o f social credibility in the 
event o f  perjury is as im portan t a constraint on the swearer as the fear o f divine anger.

243 X en. Hell. 3.4.11 (=  Ages. 1.13; for Agesilaus’ own firmness o f oath , ibid., 3.2); 
H orn. II. 4 .234-9 .
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fo rtunes not ju s t  o f  individuals b u t o f nations. For Xenophon, 
S p a r ta ’s defeats at the hands o f T hebes in the fourth century 
w ere pu n ish m en t for her seizure of th a t city in defiance of an 
o a th .244 T h e  S partans them selves thought that they fared ill in 
the  A rch idam ian  w ar because they had entered upon it in 
con traven tion  o f the th irty  years peace, sanctioned, of course, 
by o a th s .245

A clear final exam ple o f religious protection for an  exposed 
b u t ind ispensable social function is tha t of the herald .246 His 
h e ra ld ’s staff in hand , he moves, inviolable, from state to 
s ta te ;247 included in an  em bassy in tim e o f war, he extends his 
p ro tec tion  to the o ther m em bers.248 W hen the m urder of a 
hera ld  occurs, the indignation o f the offended state is loud,249 
b u t the  offenders too m ay in calm er mood recognize the need for 
exp iation , w hile pious outsiders will w atch for signs of divine 
anger. T h e  w ra th  o f T althybius which beset the Spartans for 
the  m u rd e r o f D ariu s’ herald was tem porarily allayed by their 
a tte m p t a t appeasem ent, bu t ‘woke u p ’ again some sixty years 
afte r the crim e, and  found a paradoxical fulfilment which 
proved  to H erodo tus the divine character of the affair. How the 
A then ians were punished for the sam e crime H erodotus is not 
certa in , b u t he does not doubt tha t divine anger should have 
found som e expression.250

T h is  survey has covered a very large num ber of the religious 
dangers to w hich G reek life was exposed. M ost o f the situations 
w here H erodotus detects the operation of divine vengeance, or

244 Hell. 5.4.1. T h a t seizure itself, however, punished Thebes for violation of an oath, 
Isoc. 14.28.

245 T huc. 7.18.2.
246 Cf. L. M . W ery, Ant. Class. 35 (1966), 468—86, P. Ducrey, Le Traitement des 

prisonniers de guerre dans la Grèce antique, Paris, 1968, 301-4 . ■
247 T huc. 1.53.1 w ith schol., Dem. 51.13, R. Boetzkes, Das Kerykeion, diss. M ünster, 

1913. T h e  h e ra ld ’s rights m ight be suspended, however, in an ακήρυκτος πόλεμος·, see 
J .  L. M yres, CR  57 ( 1943), 66 f.

248 H orn. Od. 10.102, T huc. 2.12.2, 4.118.6. In time of peace, am bassadors are 
theoretically  inviolable anyw ay by the sta te  to which they are sent, (Dem .) 12.3-4 (for 
an  infraction X en. Hell. 5.4.22). O ne explanation for the destruction o f Sybaris was 
d iv ine anger over an  offence against heralds, Phylarchus 81 FGrH  fr. 45. It is not clear 
w h eth er violence ottered to an em bassy travelling from an enemy to a 3rd party  breaks 
the  rules, T huc. 2.67, Hell. Oxy. 7.1.

249 Plut. Per. 30.3 (A nthem ocritus, cf. Paus. 1.36.3), (Dem.) 12.2-4.
250 H d t. 7.133—7. P ausanias offers an answ er, 3.12.7: T althyb ius’ w rath smote the

fam ily o f  M iltiades.
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w here speakers in T hucydides claim  that religious rules have 
been violated, fall u nder one o f these headings. Despite certain 
changes o f  em phasis (as in the case o f supplication), the forms of 
religious respect required  th roughout this long period are in 
th e ir broad  outlines rem arkably constant. A lexander perhaps 
lea rn t from O dysseus the im portance of sparing priests, and  the 
H om eric  sacred  festival w here the bow is not to be draw n 
prefigures the legal truce o f hellenistic cities. T he com m on view 
th a t fear o f pollution is virtually unknown to H om er is obvi
ously based on an im plicit exclusion o f the pollution of sacrilege, 
w hich is ub iqu itous in him.

All the pollu tion beliefs here discussed m ight be seen for
m ally as functioning to m ain tain  a category distinction, that 
betw een gods and  men. T h e  sam e category distinction is con
stan tly  th rea tened , and as constantly reaffirmed, in the many 
m ythological stories of hardy heroes scaling the heavens, 
m ounting  the  beds of goddesses, or challenging the gods to tests 
o f  s tren g th  o r skill.251 These stories are the mythological corre
late o f the rules with w hich we have been concerned. It is 
som etim es said explicitly tha t categories are confused when 
these rules are violated. Xerxes, for instance, through disre
spect to tem ples ‘p u t sacred an d  private dwellings on the same 
level’.252 W e need to ask, however, why the m aintenance of this 
p a r tic u la r  category distinction was of such im portance. Popular 
feeling ab o u t the ultim ate th rea t to it, denial of the gods’ very 
existence, is revealing. T h e  prosecutions of intellectuals for 
im piety  a t A thens in the late fifth century are an obscure 
a re a ,253 b u t A ristophanes’ Clouds provides clear evidence that 
a theism  was felt to lead directly and necessarily to the dissolu
tion o f social m orality. T h e  institution most obviously 
th rea ten ed  was the oath, bu t the connection between religion 
an d  an  o rdered  society w ent m uch further than this. O rder 
depends on aidôs, self-restraint expressed through respect for 
recognized values. Aidôs is a quality  that you have or you lack; it 
is the sam e aidôs, or absence o f it, tha t expresses itself in speech, 
dress, deportm en t, sexual behaviour, relations with men, and

251 e.g. Horn. II. 2 .595-600, 5 .405-9 , 24 .602-9; Hcs. fr. 30 .1-23, 51 177 11-12
252 H dt. 8.109.3.
253 See m ost recently  K. J .  Dover, Talanta 7 (1975), 24-54.
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a ttitu d e  to gods. T h e  inviolable m eadow  of a god is a fit symbol 
for the chastity  o f a virtuous youth, as both are protected by 
aidös,254 R espect for the gods entails an  ultim ate restrain t in 
conduc t, a w illingness to stick a t som ething. Sparing an en
em y ’s sacred places is, like re tu rn ing  his dead for burial, a 
recognition  of the m inim um  right to respect enjoyed by any 
h u m a n 255 (or, a t least, by any Greek; barbarians cannot abso
lu tely  rely on such respect). T h e  m an, by contrast, who flouts 
religion despises, in A thenian eyes, ‘both  the gods and our 
law s’.256 I f  he will engage in a conspiracy to annihilate sacred 
im ages, he is unlikely to feel scruples abou t subverting the 
dem ocracy . T h e  superior power of the gods m ust be vindicated 
even in m orally neu tra l areas like tha t of prophecy to keep 
society sound. O therw ise, religion will decay, and there will be 
no fu rth e r m otivation for ‘reverent purity  in word and deed’.257 
W hen  ju stice  does trium ph  in the world, this is confirmation 
th a t  the  gods are there. T he G reek who then eagerly exclaims 
‘th e  gods exist’ is announcing m ore than  a fact about cate- 
gones.

254 Kill Hipp. 73—81. Cl. Aesch. Ag. 371—2 on (he tram pling of άθικτων χάρις.
255 T herefore an  alleged violation o f sacred places is m et by refusal o f burial, Thuc. 

4.97. 2 -9 9 , while tem ple-robbery  norm ally incurs this punishm ent.
256 See p. 170 n. 146.
257 Soph. 0 7 "863-910 .
258 M en. Dysc. 639, cf. Aesch. Ag. 1578 with Fraenkel.

6

CURSES, FAMILY CURSES, AND 
THE STRUCTURE OF RIGHTS

W hen  m ortals violated the sacred in the directest o f the ways 
th a t were discussed in the previous chapter, the consequence 
was th a t ‘an  agos cam e upon them .’ Agos is here a spontaneous 
an d  au to m atic  p roduct o f transgression.1 As was noted in 
th e  in troduction , however, it could also be invoked against 
offenders in curses: ‘let an  agos come upon those who have 
sw orn the oa th  should they transgress it .’2 T hough curses often 
d em an d  sim ply th a t the offender should ‘be destroyed him self 
an d  his fam ily’, they sometimes specify familiar consequences 
o f pollution: crop-failure, sterility of anim als, m onstrous births 
o f h u m an s .3 T he A m phictyonie oath  contains a provision of this 
kind, and  continues ‘And m ay they never sacrifice w ithout 
offence to Apollo or Artem is or . . .’. I t  is the impossibility of 
sacrificing ‘w ithout offence’ that, according to A ntiphon, often 
ind icates the presence of a pollution, and  tha t revealed to the 
S p artan s  th a t ‘the w rath  o f T althybius had struck upon them ’ 
for the m u rd er o f X erxes’ heralds.4

A lthough the agos of sacrilege is in principle autom atic, while 
th a t  o f a curse depends upon public proclam ation, the distinc
tion is little m ore than  a formal one. In  cases of sacrilege, the 
d iv ine curse was often supported  by a hum an one; in 415, after 
th e  profanation  o f the mysteries, ‘the priests and  priestesses 
stood facing west and  cursed [the offenders] and shook their 
p u rp le  robes, according to the ancient custom .’ (O nly one

1 H dt. 6.91.1.
2 ‘P lataea o a th ’: see p. 7. Lines 4 0 -6  specify the nature o f the άγος. There m ay be an 

invocation  o f agos in the defixio, W ünsch, n. 90, b 6.
1 Soph. O T 2 6 9 -7 2  (w here the connection with pollution is explicit); Amphictyonie 

o a th . ap. A eschin. 3.111; Eupolis, Demes 31 f., Page, GLP, p. 208 =  n.92 Austin fr.
1 .33 -4 . For later epigraphic evidence see L. Robert, Études épigraphiques el philologiques, 
Paris, 1938, 313 w ith n. 3, citing SIG 3 360.55 f„ 526.40-7, 527.85-90, Schwyzer 
198.23-5.

4 A nt. 5.82, H dt. 7.134.2; cf. LSA 16.25—7, with Sokolowski’s note.
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gen tle  lady refused to take part, saying th a t she was ‘a priestess 
o f p rayers and  not of curses’.)5 It was the spoken verdict of a 
h u m an  trib u n a l or, through o racu lar consultation, o f a god6 
th a t  confirm ed the presence o f agos, and the sacrilegious re
ceived their m ost lasting ta in t w hen they were ‘w ritten  up on 
the  p illa r as offenders against the gods’. A nd if the divine curse 
ag a in st sacrilege often had to aw ait hum an confirm ation in 
o rd e r  to  becom e fully effective, in the m any archaic Greek 
com m unities w here the m agistrates pronounced curses in ad 
vance aga inst certa in  categories of treacherous behaviour,7 the 
offender was in theory ‘held in the agos’ (the expression comes 
from  H erodotus, in this context)8 from the m om ent of his crime 
ju s t  as securely as if he had robbed a tem ple. As a result of this 
convergence betw een curses tha t are autom atic and those that 
a re  proclaim ed, it can be difficult in a particu lar case to decide 
w hich  of the two is in question. T h e  passer-by who covers a 
corpse perfunctorily  w ith soil ‘to escape agos’ m ay either be 
avo id ing  the ta in t caused by neglecting a fundam ental divine 
law , o r m ore specifically the curse regularly pronounced against 
such  offenders a t A thens by a m em ber of the priestly family of 
B ouzygai.9

B etw een agos in its two forms there is, in fact, a deep sim ilar
ity. A nyone can u tte r a curse, bu t the power to curse effectively 
is norm ally  confined to certain  categories -  kings, parents, 
p riests, m agistrates, and  the like — who represent w hatever in 
society m ost dem ands reverence.10 H ippolytus’ ‘I f  only m or
tals could curse the gods’ is a b itte r acknow ledgem ent tha t this 
pow er is, in fact, dependen t upon the hierarchy of au th o rity .11

5 (Lys.) 6.51, Plut. Ale. 22.5. Purifications, by contrast, were perform ed facing east, 
p. 225.

6 A rist. Ath. Pol. 1, Diod. 16.60. 1, Andoc. 1.51, above, p. 185 n. 224.
N ote too C hryses’ p rayer, Horn. II. 1.37-42.

7 E. Z iebarth , Hermes 30 (1895), 57—70; idem, in R E  s.v. Fluch; Glotz, 569—76;
R. V allois, B C H  38 ( 1914), 250-71 ; Latte, H R  61 -8 8 . 8 6.56.

9 Soph. Ant. 256 w ith schol.; on Bouzygean curses see Töpfier, 139, W. Schulze, 
Kleine Schriften2, G öttingen, 1966, 191.

10 R. V allois, op. c i t .— an im portant article; cf. Douglas, 127.
11 E ur. Hipp. 1415; for the distinctive construction o f araios w ith dative of dis

ad v an tag e  cf. Eur. Med. 608, PI. Leg. 931c (em powered to curse), Aesch. Ag. 237, Soph, 
fr. 399, Eur. /7 ’778 (w orking harm  through a curse). In Soph. Tr. 1201 f. (Heracles to 
H yllus); εΐ ôè μή, μενώ σ'ιέγώ/καϊ νέρθεν ών άραιος είσαεϊ βαρύς, the word άραίος seems 
ac tu a lly  to have becom e a noun, ‘curse-dem on’. O n  the word cf. W. H. P. H atch , HSCP
19 (1908), 1 5 7 -8 6 .

T h ere  is thus a clear sim ilarity betw een the agos tha t seizes the 
sacrilegious and  the curse pronounced against those who vio
late  w hatever is socially ‘sacred’. T o  som e extent social sanctity 
even has su p ern a tu ra l forces working autom atically in its 
defence; the Erinyes o f a w ronged father will probably  seek 
revenge w ithou t formal invocation in a  curse. For an  idea of 
the  po ten tial aw esom eness o f a  curse invested w ith the full 
solem nity o f public au thority , we can turn  to the Oedipus 
Tyrannus, w here O edipus pronounces one against the unknown 
killers o f L aius. I t  is not the least of his torm ents, after the 
revelation, th a t he has im posed so terrible a sentence upon 
him self.12

Public curses o f m agistrates were aim ed against behaviour 
th a t d irectly  th rea tened  public well-being or order. T he earliest 
an d  m ost fam ous exam ple comes from T eos;13 we learn from an 
in scrip tion  p erhaps o f the early fifth century tha t the m agis
tra te s  were required , three times a year at public festivals, to 
invoke destruc tion  upon anyone using poisons (or magic 
spells?) aga inst the T eians, interfering with the im port o f corn, 
resisting  the au tho rity  of the m agistrates(?), conducting or 
condoning  piracy against the T eians, betraying their territory, 
o r ‘devising any evil concerning the com m onwealth o f the 
T e ian s in respect either o f the Greeks or barbarians’; m agis
tra te s  abusing  their authority  were probably also included in 
these curses, w hich extended in each case to the family of the 
offender. Both in its inclusions and its omissions (theft, m urder, 
arson , adultery , and  the like) the Teian inscription is typical of 
the  institu tion ; at S parta  subversion of regal privilege, at 
A thens seeking o r supporting  tyranny, treating with the Mede, 
betray ing  the city, taking bribes against the city’s interest, 
deceiving the council and people, adulterating  the coinage(?), 
an d  exporting  vital foodstuffs were subject to curses, while the 
citizens o f the T au ric  Chersonese bound themselves by oath 
(w ith  curse sanctions) not to com m it a very sim ilar range of 
offences.14 In  A thens, a t least, these curses were not an  assertion

12 23 6 -7 5 , 744 I'., 1381-2. 13 M /L  30.
14 Sparta: H d t. 6.56. Athens: m ain text Ar. Thesm. 332—67, cf. P. J .  Rhodes, The 

Athenian Boule, O xford , 1972, 37; curses against food exports (clearly not a part o f the 
reg u la r curses before assem bly and council), Plut. Sol. 24.1. T au ric  Chersonese: S I(?  
360. For the range of offences countered by curses see esp. Latte, H R  68 -77 , with much 
fu rth e r  evidence.
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o f the  m agistra tes’ au thority  bu t an  expression of the mood of 
the  people, w ho ‘prayed along’ w ith the heralds who pro
nounced  th em .15 T he sacred power whose potential anger they 
expressed was indeed, in this case, society. (I t is interesting that 
the  people of A thens, no less than  their gods, had  ‘unspeakable’ 
m ysteries, aporrhêta, protected  by ju s t these curses.16)

P a rt o f the po in t was perhaps th a t m any o f these offences 
w ere particu la rly  hard  to guard  against on a hum an level; but 
de tec tio n  was certain ly  not entirely impossible, and the ques
tion arises o f w hat trea tm en t from his fellows the m an consigned 
to d ivine p un ishm en t m ight receive. U pon the killer o f Laius, 
O ed ip u s im poses a form o f excom m unication: ‘Let no one 
receive him , or speak to him , or m ake him a p artner in prayer or 
sacrifice to the gods, or give him  lustral water, bu t let all thrust 
h im  from th em .’ A story in H erodotus has the ty ran t Periander 
using  excom m unication o f this kind as a punishm ent, and  there 
a re  h istorical instances of public malefactors being subjected to 
w h a t ap p ears a t first sight to be a spontaneous social ostracism, 
b u t could  be a survival of a more formal earlier institu tion .17 It 
seem s unlikely, however, tha t the seething public indignation 
w ould  always have been satisfied to express itself in so negative 
a form . T h e  old A ttic law against ty ranny m ade the offender 
atimos in the archaic  sense, an outlaw  to be killed with im
p u n ity ,18 and  it is hard  to see w hat objection there could be to 
killing anybody against whom  the curse ‘let him perish’ had 
been  publicly  pronounced. W e are dealing, in fact, w ith ju s t the 
k ind  o f offence w hich was liable to provoke particularly  violent 
form s o f p o p u la r revenge -  destruction of the house,19 stoning,20

15 A r. TKesm. 3 3 1, 352.
16 Lys. 31.31, A r. Thesm. 363, cf. S IG 3 360.26.
17 Soph. O T  238 -41 ; H dt. 3 .51 .2-52 .6 ; H dt. 7.231, Lys. 13.79, X en. Hell. 1.7.35, 

D em . 25.61 (cf. D inarchus 2.9); cf. W. Schulze, loc. cit. (p. 192 η. 9), also PI. Leg. 881 
d —e, X en. Lac. Pol. 9.4—6.

18 A rist. Ath. Pol. 16.10, discussed m ost recently by M. H. H ansen, Apagoge, Endeixis 
and Ephegesis against Kakourgoi, Atimoi and Pheugontes, O dense, 1976, 75-80.

19 M /L  13.9-14  (proposal to reassign land; m urder); H dt. 6.72.2, T huc. 5.63.2 
(S p a rta n  kings who failed as generals through suspected corruption); Ar. Nub. 1484 
(sacrilegious teachings); K rateros 342 FGrH  fr. 17, (Plut.) X  Oral. 834 a (Phrynichus 
an d  A ntiphon , betrayal); Nie. Dam . 90 FGrH  fr. 60 (K ypselids, tyranny); Diod. 12.78.5 
(A rgive generals).

20 e.g. H dt. 5.38 ( ty ran t), 9.5.2 (treacherous proposals, cf. Ar. Ach. 204-36 , Lycurg. 
Leoc. 71), T huc. 5.60.6 (general who fails to press home advantage), Xen. Anab. 5.7.2 
(general w ho ‘deceives’ troops), 6.6.7 (‘tra ito r’), Diod. 13.87.5, 91.3, PI. Ep. 7.354d
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expulsion o f the corpse unburied .21 A lready in the Iliad, H ector 
tells Paris th a t he deserves ‘to have a stone tunic pu t on h im ’ for 
the  affliction he has brought on his hom eland.22 It would be 
ra sh  to assum e th a t before the institu tion  of special forms of 
p ro ced u re  — a t A thens, eisangelia dealt w ith such cases23 — the 
crim inal was sim ply left to the gods to punish. A recently- 
pub lish ed  fragm ent of the T eian  curses seems to show that 
th e re , a t  least, the  curse could entail outlaw ry.233

It  is clear th a t, though an offender o f this kind m ay formally 
be ‘accu rsed ’ or ‘in the agos\ the im portan t fact abou t him  is not 
th a t  he  is a source o f religious danger. T he th rea t he poses is on a 
secu la r level -  he pollutes not the gods bu t the constitution24 — 
a n d  there is no question, as there can be in cases of m urder or 
even involuntary  sacrilege,25 o f his being avoided through un 
ease abou t su p ern a tu ra l consequences even by those sym 
pathe tica lly  disposed to him  morally. As a possibility, before 
detec tion , he is certain ly  feared intensely, bu t once caught, the 
feeling he provokes is indignant rage. T he same distinction, as 
w e have seen, also applies to a m ilder form of social rejection; 
th o u g h  the m u rd erer m ay be debarred  from the agora and 
sacred  places to p ro tect them  from pollution, in the case of the 
m ale p rostitu te  o r m an who has ‘thrown away his shield’, 
exclusion is sim ply a  m ark of disgrace, and the only pollution 
his fellow citizens w ould suffer through his presence is the social 
one o f m ixing w ith  a rogue.26 (Offenders o f this kind were in 
m an y  archaic com m unities subjected to hum iliating punish
m ents ra th e r like the stocks; these involved a ‘ta in t’, bu t it was
( ‘treach ero u s’ generals), Plut. Sol. 12.1 (aspirants to tyranny); see further the scholars 
cited by Fehling, 63 n. 258, and tor stoning o f leaders ibid., n. 262.

21 A bove, p. 45 n. 47. 22 Horn. II. 3.56 f.
23 H ypereides, Euxen. 7 -8 , 29; cf. m ost recently MacDowell, Law, 183-6; P. J .  

R h o d es,./ / /5 9 9  (1979), 103-14.
2M Chiron 11 ( 1981 ), p. 7 face (b), 5—9; cf. SEG  xxvi 1306. 2 3 -6  (partially vindicating 

G lo tz, 465, against L atte , H R  69, n. 21 ).
24 X en . Hell. 2.3.23, 26, 51. T he verb used is λυμαίνομαι, which is referred by lexica 

n o t to λύμα  (pollution) but λύμη (outrageous injury); though this is generally correct (cf. 
the figura etymologica in Eur. Hel. 1099), it seems likely that in m any contexts Greeks will 
also have  heard  λύμα in the word (note e.g. Eur. Bacch. 354, Hipp. 1068, o f adultery; 
X en. Hell. 7.5.18, a  sta ined reputation; and above all Ar. Eq. 1284, im pure sexual 
p leasures, also the sem antic interference between λύμα and λύμη themselves, LSJ  s .w .). 
F o r th e  G reek’s sense o f  being under threat in secular terms this is a crucial word- 
group.

25 e.g. Soph. OC  4 9 0 -2 , Eur. /T 9 4 9 -5 7 .
26 A bove, pp. 94-6 .
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upon  the victim s th a t it fell.27) O n  the o ther hand, it is probably 
tru e  even in cases o f sacrilege th a t the prim ary public response 
is one o f rage ra th e r th an  o f fear. T h e  forms of m ob justice that 
w ere m entioned  earlier — stoning and  the like -  were all applied 
to  sacrilege as well as treachery ,28 b u t not, in the m ain, to other 
categories o f offence,29 and  seem to testify to sim ilar feelings in 
th e  two cases. S toning the sacrilegious m ay have been a means 
o f av ertin g  divine w ra th ,30 bu t no one ever cast a stone in a 
m erely p ru d en tia l spirit.

T h e  dom estic correlate to the cursing power of the king or 
m ag is tra te  is, o f  course, th a t of the father. ‘A p aren t can curse a 
ch ild  m ore effectively than  anyone can do it to anybody else, 
q u ite  righ tly ’, says Plato, and  as instances o f curses which 
everyone agrees to have been fulfilled he cites those of Oedipus 
ag a in s t his sons, A m yntor against Phoenix, and  Theseus 
ag a in st H ippo ly tus.31 Such curses are, in the epic, adm inistered 
by  the E rinyes,32 who are guard ians of the structure of family 
au th o rity  (younger sons norm ally have no Erinyes);33 a m other 
can  ‘curse E rinyes’ against her son, and  it is as ‘curses’ that they 
d escribe  them selves when formally asked their identity by 
A th en a  in A eschylus.34 These are mythological conceptions too 
elevated  for everyday speech,35 a t least in classical Athens; the 
v^lue to w hich they relate, however, is fundam ental, as is clear 
in  p a r tic u la r  from A ristophanes’ portrayal of m oral anarchy in 
th e  Clouds.36 In  its defence, P lato organizes sanctions which take 
us righ t back in to  the sphere o f public curses and  outlawry. 
A nyone failing to pro tect a p aren t from assault by a child is

27 A bove, p. 95 n. 87. ‘T a in t’: X en. Hell. 3.1.9.
28 Cf. p. 45 n. 47, p. 194 n. 19; stoning o f the sacrilegious, Fehling, 63 n. 260. Same law 

lor tem ple-robbers an d  traito rs, Xen. Hell. 1.7.22.
29 H ouse-destruction  for m urder am ong the Locrians (M /L  13.13) is an exception. 

T  y ran ts  an d  defective leaders are often stoned; stoning for o ther categories of offence is 
som etim es envisaged, b u t ‘so gu t wie nie antik  und historisch’, Fehling, 63.

30 A lcaeus, SLG  262.
31 Leg. 9 3 1 b -c .
32 e.g. H om . 11. 9.454, 566-72 .
33 11. 15.204.
34 H om . Od. 2.135 f. (note the fear it inspires); Aesch. Eum. 4 1 7 .11 is as curses relating 

to righ ts th a t they a re  constantly  constructed w ith a genitive o f the wronged party: cf. 
E. R ohde, Kleine Schriften, T übingen  and Leipzig, 1901, ii, 233-5 , with the qualification 
o f  D odds, 21 n. 37.

35 of ' άγορενεις/άρά,ς τε οτιτ/εράς καί Έριννας, Ap. Rhod .3 .710—1.
36 1321-450.
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‘held  in a curse o f Zeus o f k ind red ’, an d  the m an convicted of 
such  assau lt is to be banished to the countryside and  excluded 
from  the shrines for ever; any free m an who as m uch as speaks to 
him  m ay not en te r  city, shrines o r m arket-place w ithout being 
pu rified .37 (Secondary though it appears, the contagious im
p u rity  o f the m oral leper here receives from Plato characteristic 
em phasis.) P lato  goes to extrem es, bu t under A ttic law convic
tion for m altrea tm en t o f paren ts  entailed atimia, a kind of 
m itigated  ou tlaw ry .38 Even P lato’s uncom fortable im age of 
aged  p aren ts  as ‘living shrines’ is reflected in the claim  th a t they 
should  receive honours ‘equal to those o f the gods’.39 Disrespect 
to them  is sacrilege, a  pollution,40 and danger attends upon it. 
F ear o f a p aren ta l curse is, in the epic, a real constraint upon 
action , an d  the occurrence of one is a d ire event which m ay lead 
to a d rastic  reaction .41 I f  less is heard  of it, outside a m ythologi
cal context, in the fifth and fourth centuries, that m ust in large 
p a r t  be because the rights of paren ts had received such effective 
pro tection  in secular law.

T h e  curses considered so far have supported  the structure of 
au th o rity , and  this is their m ost characteristic function. I t is, 
how ever, to rights ra th e r than  raw  power tha t they relate, and if 
they  com m only consort with au thority  th a t is because the rights 
o f com m unities and  parents are in fact very extensive. Even the 
s tro n g  can  perhaps not curse effectively unless wronged, while 
the  w eak acqu ire  the power to do so in so far as their recognized 
righ ts a re  infringed. T he disguised Odysseus can suggest, ten ta
tively it is true, th a t ‘beggars have Erinyes’;42 the m yth of the 
house o f T an ta lu s  shows à charioteer and a younger brother 
im posing effective curses, and a daugh ter with Erinyes;43 ‘even 
dogs have E rinyes’, the proverb says (they are, after all, 
m em bers o f the household).44 Eurip ides’ M edea not merely 
u tte rs  curses against Creousa, bu t in a more serious sense ‘is’ a

37 Leg. 8 8 1 b -e .
38 A eschin. 1.28.
39 Leg. 869b, 931a, Aeschin. 1.28.
40 Cf. (A eschin.) Epistle 2.5.
41 H om . Od. 2.135 f.; 11. 9.454 IÏ., 566 11'.
42 H om . Od. 17.475.
43 Aesch. /4^. 1433, cf. ibid., 237, Eur. Med. 1389; on the rights protected by Erinyes 

see E. W üst, R E  Suppl. 8.1161'.
44 M acarius 3.54.
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curse aga inst Jaso n , who has wronged her m ore deeply.45 This 
is, in theory  a t least, the difference between the curse and the 
b ind ing  spell; the form er has its own intrinsic power, while the 
la tte r, an  ac t of aggression unsupported  by right, needs 
re inforcem ent th rough  magical techniques, the im purity  of the 
grave, an d  invocation o f infernal powers. (In  practice, no 
d o u b t, those w ho believed them selves wronged often had 
resource to defixiones as well as m ere curses.46) This power of the 
w ronged to curse effectively relates to the more general way in 
w hich  the w orld som etim es operates to redress injustice. In 
H ero d o tu s , in particu lar, punishm ent often comes upon indi
v iduals for violent acts tha t are not affronts to the gods in any 
d irec t sense.47 B ut though the possibility exists, it is noticeable 
th a t stories o f the ‘wronged w idow’s curse’ type are not at all 
com m on in Greece. T he S partan  defeat a t Leuctra in 371 gave 
rise to one famous instance; they lost, it was said, because of a 
cu rse  im posed on them  centuries before by one Skedasos of 
L eu c tra , w hose daugh ters died after being raped by passing 
S p a rta n  youths and  who then him self com m itted suicide over 
th e ir  tom b .48 In  this case, however, it was obviously the exist
ence o f a tom b o f ‘the L euctrian  m aidens’ at the site of the battle 
th a t  determ ined  the form of the story. O ne reason for the 
scarcity  o f stories o f this kind m ay be tha t they tend to be 
su b su m ed  u n d er the ‘w ronged su p p lian t’ type; bu t the fact 
p ro b ab ly  also indicates som ething about the general ethos of 
G reek  culture.

I t is n a tu ra l to consider, in connection with curses, the doctrine 
o f inherited  family guilt.49 Several interrelated ideas need to be

45 E ur. Med. 607 f.
46 See W ünsch, nn . 98, 102, 158 for the claim  by the au thor o f  a  defixio to have been 

w ronged. O bjects, by the sam e title, can try to curse those who steal o r violate them 
(Schw yzer 272; IG  X IV  865). O f  the tom b-curse, however, I know no explicit early 
in stance  (Schw yzer 272 need not be one, L. H . Jeffery, The Local Scripts o f Archaic Greece, 
O xford , 1961, 348).

47 C f .J .  E. Powell, A Lexicon to Herodotus, C am bridge, 1938, s.v. τίσις.
48 Fullest version (P lu t.) Am. Narr. 773c-774d, already known to Xen. Hell. 6.4.7. Cf. 

Fon tenrose, 147 f., B urkert, SH  74. Suicide here, as often, increases cursing power. For 
s im ila r stories see p. 107 above (the regent Pausanias); Plut. Quaest. Graec. 12,293d-f 
(C h arila ).

49 Cf. G lotz, 560—83; J .  T . K akridis, Ά ρ α ί , A thens, 1929, 141—68 (with the comment 
o f  R. V allois, R EA  34 (1932), 98 f.), D odds, C h . 2.
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m entioned , no t all of them  involving Erinyes and  curses, which 
ten d  to shade into one an o th er even though they are perhaps 
theoretically  separable. T h e  first and  com m onest is the famous 
d o c trin e  o f Solon and  m any later m oralists: sooner or later Zeus 
p un ishes all w rongdoers, and  if they escape themselves, ‘their 
in n o cen t ch ildren  pay for their deeds, or their descendants 
a fte rw a rd s .’50 Perjury  is the offence m ost commonly punished 
in  this way, b u t any  o ther m ight be; the m oderates in the 
A rcad ian  league, for instance, decided not to touch the sacred 
trea su re  a t O lym pia  ‘lest we leave the gods a com plaint against 
o u r  ch ild ren ’.51 A slightly different tone is introduced when it is 
specified th a t the ancestral crim e is one of bloodshed. T he basic 
conception  rem ains the sam e, b u t em phasis shifts from the 
im age o f the slow -grinding mills of god to tha t of a pollution 
w hich  has ta in ted  the stock.52 In  a m uch stronger form, this idea 
o f the in tern a l co rrup tion  o f the family is -central to the m yths of 
th e  houses o f L abdacus and  T an ta lu s .53 In  contrast to the 
p reced ing  cases, it seems essential here that the crimes o f the 
p a ren ts  a re  violations of the order o f the family, and lead to 
sim ilar violations on  the p art o f their children.54 Both m yths in 
th e ir  m ost ex tended  form do indeed begin w ith acts of violence 
ag a in st ou tsiders ,55 b u t both in  their central and earliest- 
a tte s ted  core po rtray  a family th a t, through the m ost manifold 
perversions, is gnaw ing ou t its own heart. T he im plicit logic is 
suggested  by P in d a r’s sum m ary of the m yth of O edipus: the 
E rinys, seeing O edipus slay his father, proceeded to ‘slay his

50 Solon 13.25-32. In  respect o f  oaths cf. pp. 186 f: above, and more generally Theog. 
731—52, Aesch. Eum. 934, Eur. fr. 980, Lys. fr. 53 Thalheim  (5 G ernet), (Lys.) 6.20, 
Isocr. Bus. 25, D odds, 33 f., Dover, 260; specific instances will follow.

51 X en. Hell. 7.4.34.
52 μιαιψόνον η  σύγγονον/παλαιών προγεννητόρων, Eur. H ipp. 1379 f.; cf. Aesch. Supp. 

265, παλαιών αιμάτων μιάσματα. For pollution language in reference to past kin-killing 
see e.g. Aesch. Ag. 1460, Cho. 649 f.

53 M ain  texts on inherited guilt or curse: Aesch. Sept. 653-5 , 699-701, 720-91, Ag. 
1090-7 , 1186-97, 1309, 1338-42, 1460, 1468-88,1497-1512, 1565-76, 1600-2; Soph. 
El. 5 0 4 -1 5 , Ant. 583 -603 , OC  367 -70 , 9 6 4 -5 , 1299, Eur. El. 699-746, 1306f., IT  
186-202 , 987 f., Or. 811 -18 , 985-1012, 1546-8, Phoen. 379-82, 867-88 , 1556-9, 
1 592-4 , 1611.

54 Cf. PI. Leg. 8 7 2 e-7 3 a , cf. 729c.
55 Pelops and M yrtilus: attested in Soph. El. 504-15 , but excluded in Aesch. Ag. 

1192f. Latus and  C hrysippus: not in Aesch. Sept. 742 ff. T he origin o f this m otifis quite 
uncerta in : see Lloyd-Jones, 119—21, and against D eubner’s analysis of Peisander, 16 
F G rH  fr. 10, M. D elcourt, Oedipe ou la légende du conquérant, Liège, 1944, xii ff.
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sons by m utual slau g h ter’.56 W ith this conception of the family 
crim e th a t leads au tom atically  to fresh crim e is constantly 
in te rtw in ed  the idea of the actual spoken curse which brings 
descen d an ts  to harm . Im precations against their own kin were 
u tte red  by O edipus, Thyestes, and, in one variant, Pelops,57 
an d , in the extended forms o f the legends, the T an ta lid  and 
L ab d ac id  woes w ent back to curses by the outsiders, M yrtilus 
a n d  Pelops.58 Such a curse seems m erely to express in words 
w h a t pollu tion  w ould have achieved anyw ay in its own in
a r tic u la te  way, an d  it can be difficult, though scarcely im
p o rta n t, to decide w hether the alastores and Erinyes referred to 
in  a  p a rticu la r passage are spontaneous products of transgres
sion, or due to a spoken curse.

P ostponed  pun ishm en t of the kind envisaged by Solon, seen 
by som e as particu la rly  ‘divine’, was criticized by others as 
m orally  rep u g n an t.59 C ertain ly  there was nothing quite like it in 
h u m an  justice, by w hich sons m ight be punished w ith their 
fa thers b u t no t norm ally instead of them . T he conception on 
w hich  the tragedies are based, however, seems to be one of 
g re a te r  m oral subtlety . W hen the sm itten H eracles recalls that 
his fa th e r m arried  the d augh ter o f a m an he had killed, and 
com m ents ‘w hen the foundations o f a house are ill laid, the 
d escen d an ts  are bound to suffer’,60 his proposition has an 
obvious p lausibility  in term s which are not merely those of 
po llu tion , o r divine anger, waking up late to sm ite the innocent 
in  the  second generation . Agam em non and  A egisthus are not 
in n o cen t victim s, any  m ore than  the Polyneices and  Eteocles of 
Sophocles; even A ntigone is a savage daugh ter o f a savage 
s ire ,61 and  it is in C ly taem nestra  tha t the curse of the Pelopid 
line finds em bodim ent. ‘A godless act breeds more such after, 
tru e  to its ow n type.’ It is through hum an  sin and folly, ‘m ad
ness in reasoning an d  an  Erinys o f the m ind’, tha t the house’s

56 01. 2 .3 8 -4 2 .
57 H ellan icus 4 FG rH  i'r. 157, cf. Heldensage, 217.
58 M yrtilus: A pollod. Epit. 2.8. Pelops: Byzantine hypothesis to Aesch. Sept., in 

Aeschyli Tragoediae Superstites, ed. VV. Dindorf, O xford, 1851, vol. iii, 297.
59 H d t. 7.137.2, T heog. 731-42 ; cf. Dodds, 33 f.
60 E ur. H F  1258-62.
61 Soph. Ant. 471 f. For the p aren ts’ m oral deficiencies reappearing in the child cf.

E u r. Hipp. 337—43. For G reek views on m oral inheritance (by no means uniform ), see
D over, 83—95.

trag ic  destiny  is w orked out, not in a  series of external afflictions 
bese tting  the innocen t.62 Even w hen one o f the agents is in fact, 
like O restes, innocent, it is a  com pulsion created by past crimes 
th a t drives him  to his terrible act. W e see here the special 
c h a rac te r o f the family crime, for w hich rem edy m ust be sought 
‘no t from  outside, b u t from them selves, through savage bloody 
conflict’. In  these circum stances it is not surprising to find the 
d o ctrin e  o f dual m otivation becom ing explicit. ‘T h a t you are 
innocen t o f this m urder, who will bear witness? But the dem on 
o f the  race m ight be an  accom plice.’63

I t  is som etim es suggested th a t the idea o f inherited guilt, in 
w h a tev er form , is a  post-H om eric developm ent, a p roduct of 
D elph ic teaching  or o f a creeping sense of guilt.64 D ivine re
venge against the w hole family, however, is certainly attested  in 
H om er, ju s t  w here one would expect it, in connection with 
o a th s. Zeus punishes perjury in the end, if not a t once, and 
offenders ‘pay  for it a t a high cost, with their own heads, their 
w ives and  ch ild ren ’.65 I t is true th a t w hat is envisaged here is a 
delayed  reckoning striking both  the crim inal and  his family, not 
th e  com plete postponem ent o f pun ishm ent to the guilty m an ’s 
ch ildren ; bu t it is hard  to see how anyone who accepted 
the  fo rm er possibility would be offended by the latter. It is, 
certa in ly , p lausib le tha t the belief in delayed punishm ent 
h a rd en ed  som ew hat in  the archaic age, the period th a t saw the 
developm ent o f the O rph ic  doctrine o f inherited guilt. W here a 
H om eric  G reek, faced by unaccountable m isfortune, concluded 
‘I m u st be h a ted  by Z eus’, or ‘I m ust have com m itted some 
offence aga inst the gods’,66 one of the fifth century m ight ra ther 
th in k  o f som e undefined ancestral fault: ‘Such was the will o f the 
gods; perh ap s they were angry w ith my family from of old .’67 It 
is n o t clear th a t  such a change o f em phasis is of any great 
im portance . U ncom fortable though the doctrine o f inherited 
g u ilt ap p ears to us, anxiety is not necessarily its origin. It

62 Aesch. Ag. 7 5 8 -6 0 , Soph. Ant. 603.
65 Aesch. Cho. 4 7 2 -4 , Ag. 1505-8.
64 e.g. K akrid is, op. cit., 141, Dodds, 36.
65II. 4 .160—2, cl. 3.300 I., Hes. Op. 282—5 (the latter very close to the Solonian 

d o c trin e). For affliction o f  w hole families see II. 6. 200 -5 , Od. 20 .66-78; the Homeric 
Z eus can  h a te  a  w hole fam ily, Od. 11. 436.

66 H om . II. 21.83, Od. 4.377 f.; cf. still H dt. 6.12.3, M en. Asp. 215.
67 Soph. OC 964 f., cf. Eur. Hipp. 831 -3 , 1379-81.
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p ro tec ts  the belief in divine ju stice  against crude em pirical 
re fu ta tion ; for the sam e reason, perjury, typical cause o f in
h erited  p u n ish m en t in la ter texts, is already liable to post
m ortem  p un ishm en t in H om er.68 T hough  in some contexts it 
a p p e a re d  unjust, in o thers it could vindicate the gods: Croesus, 
dep riv ed  of his kingdom  despite rich offerings to D elphi, was 
m erely  being asked to hand  back, after a generous period of 
usu fruc t, w ha t his ancesto r had  wrongfully acquired .69 Poets 
an d  h isto rians m ight devise ancestral offences as a kind of 
ex p lan a to ry  hypothesis to impose p a tte rn  on d ispara te events; 
th u s H elen  and  C ly taem nestra  both  betrayed their husbands 
because  th e ir fa ther, T yndareus, had  om itted a sacrifice to 
A p h ro d ite .70 T h e  doctrine  was perhaps not even an  im portant 
source o f anxiety. Innocen t suffering was a fact of experience 
w hich  m ight be explained in term s o f inherited  guilt, b u t this 
need  no t m ean th a t, w hen not afflicted, the innocent lived in 
fear. W hen the rich A thenian  is persuaded by an O rp h e u s 
in itia to r’ to p ro tect him self from the consequences of ancestral 
sin by sacrifice,71 this is perhaps sim ply a transposition of 
sacrifices he m ight anyw ay perform  ‘for good luck’.

T h e  inherited  guilt o f towns and com m unities was perhaps a 
m ore serious preoccupation . O ften, of course, it was the actual 
o ccu rrence o f d isaster th a t provoked the pious to look for an 
an ces tra l crim e to explain  it; m ost obviously tha t is true, as we 
saw , o f  the S p artan  defeat a t Leuctra. W e do not know how 
seriously, before the d isaster of 431, the Aeginetans had the 
sacrilegious deeds o f the 490s or 480s on their m inds.72 T he 
ob ligation  accepted  by the Locrians to pay ‘m aiden-tribu te’ for 
a th o u san d  years in expiation of A jax’s crime long seemed 
sp ec tacu la r evidence for a com m unal sense o f guilt; it has 
recen tly  been argued  convincingly th a t the institution 
o rig in a ted  in tem ple service of a fam iliar kind, and  only 
ac q u ired  its special charac ter by a process of secondary 
re in te rp re ta tio n , and  perhaps m ere m isunderstanding by out-

“  II. 3.278 f.
69 H d t. 1.91.
™ S tesichorus, fr. 223 Page.
71 PI. Resp. 364c.
72 p. 184 above.
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sid ers .73 O n  the o ther hand, ancestral guilt clearly influenced 
the  ac tua l behaviour o f the A thenians when they expelled the 
D elians from their island in the belief that they had been 
‘consecrated  a lthough  they were im pure because o f some 
an c ien t offence’.74 I f  T hucydides accepted th a t A thenian m oti
v a tio n  in this case was religious, it is not for us to disagree; bu t it 
is in te resting  to note th a t ancestral like o ther guilt is easier to see 
from  outside th an  from within.

A fu rth e r developm ent in the archaic period, it has been 
suggested , is the  tendency to link together originally distinct 
m y ths to form the characteristic tragic vision of a family or race 
afflicted th rough  three or four generations.75 In  the Iliad’s 
a c co u n t o f  how  A gam em non received his sceptre, there is no 
h in t o f ta in ted  stock; the Cypria first m ade him  a T an ta lid .76 T he 
extension, however, of the O edipus saga into the th ird  genera
tion  th rough  the expedition o f the Epigoni is already m entioned 
in  the  Iliad,77 while the crimes of the T an ta lid  house involved 
m onstrous an d  m arvellous elem ents th a t H om er m ight well 
have  preferred  to  keep ou t of sight. Even if such a developm ent 
cou ld  be dem onstra ted , it would be hard  to know w hat conclu
sion should  be draw n abou t the tem per o f the age from the fact 
th a t  poets detec ted  this p a tte rn  in the fortunes of two m ythical 
houses. N oble families continued to boast their descent from the 
T a n ta lid  or L abdacid  line.78

Few  o f the ideas discussed so far would be likely to have m uch 
influence on behaviour, except to the extent tha t individuals 
m ig h t be encouraged, or discouraged, in their crimes by the 
p ro sp ec t o f the reckoning being postponed to their descendants. 
T h ey  do  not, th a t is to  say, isolate a recognizable category of

73 F. G raf, SSR  2 (1978), 61 — 79; differently in details, but not im plication, 
F ontenrose , 131 — 7. Sim ilarly  in H dt. 7.197 an ancestral sin is invoked to explain a 
s in g u la r  religious requirem ent.

74 T h u c . 5.1.
75 F. W ehrli, ‘Typologische R ichtungen der griechischen Sagendichtung', in his 

Theoria und Humanitas, Z ürich , 1972, 71-87; he refers to K. Schefold’s argum ent that 
scenes o f  violent crim e becam e popular in art in the early 6th century, M H  12 (1955)
138 f.

76 II. 2.101—8, Cypria, fr. 11.4 Allen. Even in the 5th century, the splendour o f the 
P elopids can  prevail over their sufferings, Pind. 01. 1.89.

77 4 .40 4 -1 0 .
78 A lcaeus, fr. 70.6, P ind. 01. 2.35—47, Islhm. 3.17; on the descent of the Eupatrids at 

A th en s from O restes see TöpfTer, 176 f.
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po llu ted  persons, sp rung  from crim inal ancestors. At Athens, 
one fam ily did  notoriously find itself in this position, bu t it 
is a little su rp rising  th a t no specific case besides th a t of the 
A lcm aeonids can  be quoted . A considerable num ber of children 
were, how ever, deprived o f ‘honour’ (i.e. in rough term s citizen 
righ ts) because o f their fa thers’ offences. In  addition to various 
specific crim es for w hich this penalty  is said to have been 
im p o sed ,79 one text perhaps implies in general tha t the children 
o f m en p u t to d ea th  by the state  becam e atimoi.80 Such heredit
a ry  p un ishm en ts could still be im posed in the fourth century, as 
w as finally dem onstra ted  by the discovery of Eucrates’ law 
ag a in st ty ran n y .81 B ut it is clear th a t the children’s loss of rights 
is a  con tinuation  in m itigated  form of the earlier practice, also 
well a ttes ted , by w hich they shared their father’s atimia in the 
sense o f ou tlaw ry  and  were liable to be killed w ith him  if 
ca u g h t.82 T h e  m ain  in ten tion  of the institu tion  is the prudential 
a n d  pun itive  one o f destroying the public offender ‘root and 
b ra n c h ’,83 and  any  ca th artic  m otivation is quite secondary. It is 
in connection  w ith  subversive offences tha t the inherited 
p u n ish m en t is specifically attested  (aspiration to tyranny, 
b e tray in g  the city, accepting  bribes for the harm  of the people). 
O n ly  by inference from the ra ther doubtful rule m entioned 
ea rlie r can it be concluded tha t the children o f m en executed for 
m u rd e r  or tem ple-robbing  becam e atimoi·, this granted , it re
m ains possible th a t the m urderer’s children retained their 
righ ts if he chose to re tire  into exile before the verdict.84 In  the 
Oedipus at Colonus, Ism ene reports th a t Eteocles and Polyneices 
in itia lly  renounced  their claim  to the throne o f Thebes because 
o f the  ‘corrup tion  o f their race from of o ld’; but though their 
su b seq u en t change o f h eart was im pious, the specific point that 
they  w ere d isqualified for kingship by pollution does not receive 
em p h asis .85

79 M . H . H ansen , Apagoge, Endeixis and Ephegesis against Kakourgoi, Atimoi, and 
Pheugontes, O dense, 1976, 71 and 73.

80 D em . 25.30.
81 5 £ G x ii  87, cf. H ansen , op. cit., 72.
82 See H ansen , op. cit., 75-80 .
83 Cf. F raenkel on Aesch. Ag. 535 f.
84 CF. A nt. Tetr. 1/3 9.
85 OC  367 if. In 90 FG rH  fr. 45 a Lydian king goes into exile for 3 years to expiate a

m u rd e r com m itted  by his father.

W h atev er their legal status, there were, certainly, social 
m eans by w hich the children o f a polluted father could be m ade 
to feel unclean . I t was open to any sacrificial com m unity to 
m ake its own decision as to who was acceptable as a m em ber. 
A bove all, the m arriage prospects of the children and particu 
larly  the daugh ters  were jeopard ized: ‘who will m arry m e/her/ 
you?’ is, in these contexts, a constant refrain .86 But this too is a 
difficulty not confined to the polluted but shared by the socially 
d iscred ited  in general. E urip ides’ Helen m entions tha t because 
o f h er d isgrace no one is willing to m arry  Herm ione, and the 
sam e problem  confronts the dau g h ter of a state deb to r.87 It is 
in teresting  th a t O edipus, in his po rtra it of the w retched life that 
aw aits  his pollu ted  daughters, seems to draw  colours from 
A n d ro m ach e’s p icture in H om er o f the hardships th a t Astya
nax  will have to undergo as a m ere o rp h an .88 In the second 
gen era tio n , pollution m ay indeed be som ething to be held 
ag a in st a family, bu t as a ‘reproach’89 not sharply different in 
kind from any o th er dam age its reputation m ight incur. A 
ce rta in  residual unease is ap p a ren t in P lato’s specification that 
can d id a tes  for the priesthood should be investigated to ensure 
‘th a t they com e from the purest possible families; the candidate 
h im self m ust be un ta in ted  by bloodshed and all such crimes 
ag a in s t the gods, and  so m ust both his paren ts .’90 Plato is in 
general opposed to inherited  guilt even for the worst crimes. O f 
the  children  and  family of the m an executed for im piety he says: 
‘I f  they  grow  up  different from their father, they should be given 
d u e  cred it for their noble achievem ent in transform ing evil into 
g o o d .’91 It is therefore significant th a t the one hereditary dis
qualifica tion  for priesthood th a t Plato specifies should be the 
ta in t o f  bloodshed. It is also significant, however, that this 
d isqualification  should be confined to the narrowly religious 
sphere.

86 Soph. O T 1192—1502, Kur. A ndr. 974—6, El. 1198— 1200; on the Alcmaeonids sec p.
16 above.

87 E ur. Hel. 933, (D em .) 59.8.
88 Soph. O T  1486 if., cf. Horn. //. 22.490 if.
89 Soph. O T  1494. In Eur. Supp. 220 -8 , A drastus, by contracting a m arriage alliance 

w ith Polyneices, has 'm u d d ied ' his ‘b right’ house by contact with one that is 'un just', 
‘sick’, an d  ‘u n fo rtunate’ (‘sick’ in relation to pollution also Kur. I T 693) -  revealingly 
vague term s (cf. p. 2 19on  contagious bad luck).

90 Leg. 759c.
91 855a, cf. 9 0 9 c -d , bu t note 8 5 6 c -d .
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T h is  arg u m en t invites us to consider ancestral pollution of an 
un fam ilia r kind. In  A ristophanes, the accusation, T say that 
you a re  from the  family o f those who sinned against the god
d ess’, is countered  by ‘I say th a t your g randfather was one o f the 
b odyguards o f H ip p ias .’92 T he jux taposition  in A ristophanes 
suggests th a t the two forms of ta in t were not felt to be radically 
d ifferen t in kind. T h e  sam e pillar on the acropolis bore in
scribed , for p erpetual contum ely, the nam es both o f the sac
rilegious an d  o f tra ito rs .93 O f  the two tain ts, one was perhaps 
easier to efface th an  the other. W hen the Spartans brought up 
ag a in st Pericles the A lcm aeonid crime, his popular support, 
acco rd ing  to P lu tarch , only increased,94 but no Peisistratid 
could  set foot in A thens in the fifth century. I f  it was through 
hostility  to  ty ran ts  th a t the A lcm aeonids incurred  pollution, it 
was surely  their carefully n u rtu red  repu ta tion  for the same 
q u a lity  th a t  helped  to cleanse it.9S O ne has only to read the 
speeches o f Lysias to discover how chronic, contagious, and 
h ered ita ry , in consequence o f the oligarchic revolutions, the 
ta in t o f  ‘h a tred  o f the people’ had become. A nd though it may 
be h a rd , in the strictly  religious sphere, to discover instances of 
in h e rited  innocence to set alongside inherited  guilt, in civic life 
th ey  exist in abundance . D istinctions bestowed by the A thenian 
people on foreign benefactors regularly  extended to their sons.96 
T h e  appeal to ancestral credit is one of oratory’s standard  
them es; as a consequence o f an  act of sacrilegious m urder 
perform ed by their ancestors, for purely personal motives, the 
d escen d an ts  o f H arm odius and  A ristogeiton enjoyed tax relief 
a n d  free d inners in perpetu ity .97

92 Ar. Eq. 445-H.
93 I.vcu rg . Leoc. 117.
94 Per. 33. 1 -2 .
95 H d i. 6.121.1.
94 e.g. IG  I3 2 3 ,2 7 ,9 2 , 95, 181.
97 e.g. Isae. 5.47. E xploitation by A ndocides o f  his ancestors’ hostility to tyranny, 

1 .106,2.26.

7

DISEASE, BEWITCHMENT AND 
PURIFIERS

A slave in M en an d er is critical of his m aster’s hypochondria:

W hat do I suggest you do? If there had really been anything wrong 
with you, then you’d have had to look for a real cure. But there isn’t. 
Find an imaginary cure for your imaginary disease and persuade 
yourself that it’s doing you some good. Get the women to wipe you 
round in a circle and fumigate you. Sprinkle yourself with water 
drawn from three springs, with salt and lentils added.1

T h is  passage illustrates both  the sem i-medical use of 
religious techniques of purification, and  the contem pt in which 
such  m ethods w ere held by enlightened A thenians o f the fourth 
cen tury . T h e  sam e contem pt emerges from a fragm ent of 
D iphilus w hich describes the m ost famous purification of 
m ythology, th a t o f  the daughters of Proetus by M elam pus. 
‘C leansing  the daugh ters  of Proetus and their father Proetus the 
son o f  A bas, an d  the old w om an to m ake five in all, w ith one 
to rch  an d  one squill for all those people, and su lphur and  pitch 
an d  m uch-resound ing  sea, d raw n from the deep and  gentle- 
flowing ocean .’2 D iphilus’ m anner, in m etre (hexam eter), 
language (H om eric expressions), and  thought is that of 
burlesque; he ridicules the notion th a t one torch and one squill 
cou ld  serve to cleanse five people, and seems to have transferred 
to  the  legendary M elam pus the healing m ethods of the lowest 
co n tem p o rary  charla tans. T h e  g reat seer emerges as a pedlar of 
superstitious m um m ery. I t  is a  hostile observer again, the 
H ip p o cra tic  au th o r o f On the sacred disease, who gives the most 
d e ta iled  p ictu re o f such practitioners a t work. These ‘magi, 
purifiers, begging-priests, frauds’ who ‘purify (epileptics) with 
blood as though they were pollu ted’ are, he claims, merely

1 Phasma 5 0 -6 .
2 D iphilus, fr. 126.
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‘u sing  the divine as a cloak and  a  shield for their own helpless
ness in no t having  any useful rem edy to app ly ’.3

On the sacred disease shows tha t epilepsy was a typical object of 
purification . So too was m adness, as we see from the casual 
rem ark  th a t A ristophanes’ Bdelycleon had  had his lunatic 
fa th e r ‘w ashed  and  purified’ .* B ut an  anecdote telling how King 
C leom enes, in the  grip  o f a long disease, tu rned  to the purifiers 
for aid  suggests th a t physical illness could be tackled in the 
sam e w ay.5 T h e re  is reason to think th a t certain  skin diseases, in 
p a r ticu la r, w ere popularly  seen as pollutions th a t could be 
w àshed  aw ay; an d  a cure for im potence is found in H ipponax 
w hich  w ould alm ost certainly have been spoken o f as a purifica
tio n .6 In  m yth, even a  plague afflicting an  entire com m unity 
could  be effaced by a prophet sprinkling lustral w ater from a 
b ra n ch  o f laurel to the accom panim ent o f magic w ords.7

I t  is unlikely th a t the purifier had  always been the degraded 
figure w ho ap p ears  in m ost o f our texts. Some developm ent is 
a lread y  a p p a re n t in the contrast betw een the easy contem pt of 
th e  fou rth -cen tu ry  com edians, and  the need felt by the H ippo
cra tic  au th o r to a ttack  his m agical rivals a t length. A fragm ent 
o f Sophocles refers w ith ap p a ren t respect to a ‘purifier of the 
arm y , skilled in  the rites o f w iping off (disease)’,8 and it has 
often been po in ted  o u t th a t the charlatans o f On the sacred disease 
resem ble Em pedocles, who claim ed like them  the power of 
con tro lling  the  w eather, practised as a healer, and  w rote a poem 
w ith  the title Katharmoi.9 (A lthough katharmos here refers to 
escape from the cycle of incarnation , it is plausible that 
Em pedocles also trea ted  diseases by purification.) W e see the 
p u rifie r’s orig inal prestige above all in the fame of M elam pus, 
m ost illustrious m em ber of a famous m antic fam ily.10 Every

3 Morb.Sacr. 140.11.3-8, 1 4 8 .3 6 -8 J., 1.10.40G . 4 Vesp. 118.
5 P lu t. Apophth. Lac. 223e( 11). Purification from disease at Rome: T ib . 1.5.11-12,

O v. Ars. Am. 2. 329 f.
6 Skin disease: see below. H ipponax, fr. 92, in terpreted  by Latte, Hermes 64 (1929), 

385 f. =  Kl. Sehr. 464 f.
7 C allim . fr. 194. 2 8 -3 1 , w ith Clem . Al. Strom. 5.8.48, p. 359 St., cited by Pfeiffer,

ad  loc.
8 Fr. 34, cf. G raf, 106. 9 See e.g. L loyd, 37 f.
10 Cf. H esiod, fr. 203. See on M elam pus Heldensage, 58 -60 , 196-202, 246-53;

K . H an e ll, Megarische Studien, Lund, 1934, 101-5; G. Radke in R E  s.v. Proittdes; Nilsson,
G G R  613 η. 2; I. Löffler, Die Melampodie, M eisenheim , 1963; A. H enrichs, Z P E  15
(1974), 297-301 . D exicreon in Plut. Quaesi. Graec. 54,303c is modelled on M elam pus.
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body knew how  he cured the daugh ters of Proetus, or the 
w om en o f Argos, from their frenzied w andering through the 
Peloponnese. T h ere  are, too, the g reat w andering healers of the 
a rch a ic  age .11 Several are associated w ith Apollo, as was 
M elam p u s h im self.12 A t Apollo’s behest, the seer Bacis 
c leansed  the S p artan  women of an  outbreak of m adness. 
T h a le ta s  the C re tan  by his m usic stayed a plague that was 
rag in g  in S parta . A baris taugh t both  A thenians and Spartans 
sacrifices to avert the onset o f p lague.13 T hese a re  shadowy or 
legendary  figures, b u t we approach  firm historical reality with 
E pim enides, an d  a tta in  it in Em pedocles.

T h ere  is, however, a difficulty abou t assim ilating the puri
fiers o f the fifth an d  fourth centuries to the archaic healers. In 
th e  earliest reference, it is not as a  purifier but as a ‘healer-seer’ 
(iatromantis) th a t M elam pus ap p ea rs .14 T he purifier treats 
sym ptom s by a m agical technique, whereas the healer-seer 
diagnoses the d isease’s cause. H e can then prescribe the app ro 
p ria te  cure, w hich need not take the form of a purification. Both 
for the  diagnosis an d  the prescription his skill as a seer is 
req u ired . In  C alchas in  Iliad 1 we have a simple example of a 
hea ler-seer a t work. H e identifies Apollo’s anger over Chryseis 
as cause o f the plague, and  tells the Greeks w hat restitution to 
m ake, an d  w hat sacrifices to perform , in  order to appease the 
g o d .15 Even Epim enides, who gave his nam e to the first com 
prehensive study  o f ancient purifications,16 cleansed the 
A then ians, accord ing  to tradition , not by lustration but by an 
ingenious sacrificial ritual designed to propitiate offended

11 See on them  Rohde, 299-303 , L. G ernet Le génie grec dans la religion2, Paris, 1970, 
118-21 , N ilsson, G G R 6 1 5 -2 0 , D odds, Ch. 5, Burkert, LS  1 4 7 -6 5 ,1. P. Culianu, .SSÄ 4 
(1980), 287-303 .

12 H orn. Od. 15.245, H es. fr. 261, Apollod. 1.9.11. For his Dionysiae connections see 
H d t. 2.49, Paus. 1.43.5, Burkert, H N  189 f.

13 Schol. Ar. Pax 1071 =  115 FGrH  fr. 77; (Plut.) Mus. 42 .1146b =  Pratinas, P M  G 
713 (iii); A pollonius, Mir. 4, Ar. Eq. 729, Sud. s.v. Abaris.

14 H es. fr. 37.14; cf. Bacch. 1L 9 5 -1 1 0  (w ithout M elam pus), schol. M V  Horn. Od. 
15.225 (bu t see Ä £ 2 3 .1.120).

15 H orn. 11. 1. 9 3 -1 0 0 . For o ther instances see e.g. 3 FGrH  fr. 33 (with Heldensage.
58 f.); A pollod. 3.3 (Polyidus and G laucus).

16J .  Lom eierus, Epimenides, sive de veterum gentilium lustrationibus syntagma, ed. 1 
U ltra jec ti, 1681, ed. 2 Z utphan iae , 1700.
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g o d s .17 O n  this evidence, Epim enides deserves the title 
‘pu rifie r’ in the sense th a t he was dealing w ith a  ‘pollution’, but 
no t on the basis o f the actual ritual m ethods that he employed.

O n  the  o th er hand , it is probable tha t ‘purification’ in the 
narro w  sense had  always formed a p art o f the healer-seer’s 
reperto ire . Before the propitiatory  sacrifice, the A chaeans in 
Iliad  1 a re  told by C alchas to ‘w ash off their pollution and throw 
the  pollu tion  in to  the sea’.18 T his clearly anticipates the 
p rac tice  o f the purifiers o f  On the sacred disease, who ‘bury  some 
o f  (th e  po llu ted  rem ains) in the ground, cast some in the sea, 
arid  ca rry  o thers to the m ountains’.19 Conversely, a vestige of 
d iagnostic  procedure survives even in the practice o f  these 
purifiers, since ‘I f  the p atien t im itates a goat, or roars . . . they 
say  th e  m o th er o f  the gods is responsible’, and  sim ilarly w ith a 
w ide variety  o f sym ptom s.20 T he classical purifiers should prob
ab ly  be seen not as figures o f a quite different kind from the early 
h ealers, b u t as heirs to a small portion  o f a  divided patrim ony. 
T h e  g rea t em pire o f the healer-seer was fragm ented in the early 
h isto rical period. M elam pus and  his descendants are mythical 
p recu rso rs o f those great m antic families th a t played an  im
p o rta n t role in Peloponnesian history in the archaic age and 
beyond. M any  points o f  contact can be found between these 
w an d erin g  aristocra tic  opportunists of hereditary  skills — the 
Iam id s, K ly tiads, an d  Telliads -  and  the M elam podids, from 
w hom  som e o f them  in fact claim ed descent.21 O f  the historical 
p ro p h e ts , how ever, m iraculous cures are not recorded; their 
sp h e re  o f ac tion  was above all m ilitary. O f  M elam pus’ healing 
functions, m any had  obviously been absorbed by secular medi
cine. In  so far as diseases still required  diagnosis in religious 
term s, oracles such as th a t o f D elphi were able to offer it. M uch

17 D .L . 1.110. Jaco b y , com m entary  on 457 FGrH , p. 310, regards the details as 
au th en tic . For Epim enides as ‘healer-seer’ note Ar. Rhet. 1418a 2 3 -6 , Epimenides 
p rac tised  d iv ination  not ab o u t the  future bu t obscure events in the past, an d  457 FGrH  
T  4e, ‘he professed to purify people by rite from any dam aging influence whatever, 
physical o r m ental, and  to state its cause" Both points are interesting even if they derive 
from  the  spurious w ritings.

18 //. 1.314. For ‘healer-seer’ and  ‘purifier’ closely associated see Aesch. Eton, 62 f ,  
Supp. 2 6 2 -7 .

19 Morb. Sacr. 148 .43 -6J . ,  1.42G .
20 146. 20 fT. J . ,  1.33 If. G.
21 H d t. 7.221, Paus. 6.17.6. O n  the characteristics o f  such seers see I. Löffler, Die

Melampodie, M eisenheim , 1963, 11-29; and on m ilitary prophecy Pritchett, iii, 47—90.
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o f the  custom  o f the old healer-seers was also, no doubt, diverted 
by  the  increasingly im p o rtan t cults o f  healing gods and  heroes. 
O n ly  the least repu tab le  of functions, the one that m ost resem 
b led  a  m agical m anipulation , rem ained for the purifier: But this 
very  expressive, m anipulative aspect o f his technique ensured, 
p e rh ap s, th a t he w ould never entirely lack a clientèle. T he 
d ra m a  o f purification had  a psychological appeal tha t incuba
tion, p rayer, or the observance Of a  delicately balanced dietetic 
reg im e could scarcely rival.

I t  has often been said  tha t the fame of the healer-seers and 
purifiers is p roof of the obsessive anxiety tha t was felt about 
po llu tion  in the archaic period.22 I t  is scarcely justifiable, how
ever, to a ttrib u te  to archaic  G reeks en masse the m entality of 
T h eo p h ra s tu s ’ Superstitious M an, whose days are passed in a 
p e rp e tu a l series o f p recau tionary  m easures against the con
tam in a tio n  th a t th rea tens him  from every side. I f  the archaic 
G reek  in tim es o f affliction desired ‘purification’, tha t is testi
m ony to a cu ltu ra l idiom  b u t not to an  obsession, since a remedy 
o f som e kind is sought by all afflicted societies. W e have no 
ev idence th a t healer-seers were sum m oned in response to m ere 
anxieties. (U nfortunately , the precise circum stances in which 
E pim enides was fetched from C rete  to purify A thens are quite 
u n ce rta in .23) T h e  elim ination o f evils of very various kinds, and 
by various m eans, seems to be seen in this period as a  ‘purifica
tio n ’, w ithou t it necessarily being felt tha t they had been caused 
by a pollution. H eracles and  Theseus, for instance, were seen as 
h av ing  ‘purified ’ the ea rth  from the m onsters and brigands tha t 
they  slaugh tered . T hough  it was open to a pious poet to explain 
th a t in  such a case earth  had brought forth these m onsters 
‘th ro u g h  the pollution o f ancient bloodshed’, in the popular 
concep tion  to call H eracles ‘purifier’ scarcely differed from 
calling  him  ‘averte r o f evil’.24 Purification in this ra ther broad

22 See w orks cited p. 209 n. 11 above, particularly  Gernet, 120.
23 In  one o f  the versions in D .L. 1.110, a mysterious plague afflicts Athens, and 

E pim enides identifies its cause in the C ylonian pollution. In Plut. Sol. 12 (from 
A risto tle), by con trast, it is to deal w ith the Cylonian pollution, already a  scandal that 
has led to  the  tria l an d  expulsion of the guilty Alcmaeonids, that he is sum m oned. 
M o d ern s tend to follow P lutarch , and  see the purification as a  symbolic anti- 
A lcm aeonid  gesture (e.g. Jacoby , 4 0 f., W. G. Forrest, B C H 80 (1956), 39-42.) O n  all 
prob lem s concerning E pim enides see Jacoby , com m entary on 457 FGrH.

24 Soph. TV. 1012, E ur. H F  225, Apollod. 2.6.3 (Theseus); pious poet: Aesch. Supp. 
2 6 2 -7 ; alexikakos and  kathartës equivalent, Ar. Vesp. 1043.
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sense is not necessarily a m atte r o f ritual cleansing (in the case 
o f  H eracles it obviously was not): Epim enides is supposed to 
h av e  used sacrifice, T hale tas m usical therapy, the priests of 
D ionysus ecstatic ritu a l.25 And, if the w andering healer-seer’s 
role is determ ined  no t by novel fears o f pollution, bu t by the 
age-old need for healing, it becomes im plausible to see him  as a 
new com er in the  archa ic  period. T h e  scholarly tradition  which 
insists th a t  he is has no support in the ancient evidence, and  has 
to  ignore C alchas an d  trea t M elam pus, d is tan t ancestor o f a 
c h a rac te r in the Odyssey, repeatedly alluded to in Hesiodic 
poetry , as a  m ythological latecom er.26

T h e  purification  offered by the purifiers o f the fifth and  fourth 
cen tu ries is o f  a  narrow er kind. T hey  are called purifiers 
because  they rem ove disease by a kind o f washing. W e have 
a lread y  seen th a t a purification in this narrow  sense is found in 
th e  Iliad, an d  there is fu rther evidence th a t the conception of 
d isease as som ething to be w ashed or purged away was deeply 
em bedded . H ealing  springs, for instance, sacred to Heracles, 
A rtem is, or the N ym phs, were w idespread.27 T he sick person 
b a th ed  in them , and  though their sym bolic efficacy m ust have 
been  based  on feelings o f relaxation — the springs were norm ally 
h o t — as well as purification, the, idea th a t their w aters carried 
aw ay  diseases was certain ly  àîso present. I t  was thought that 
skin diseases in p articu la r, by an  obvious assim ilation to 
o rd inary  d irt on the skin, could be treated in this way. Pausanias 
describes how  the  victim  o f leprosy, after anointing the diseased 
p a rts  o f his body, w ould swim across the Anigrus m arsh; the 
im p u rity  rem ained  in the w ater, and  he em erged clean.28 
A ccord ing  to one trad ition , M elam pus had  washed the Pro^tids

25 O n  the  healing  paean  see L. D eubner, NeueJahrb, 43 (1919), 385—406. I t  has long 
been recognized th a t in one trad ition  M elam pus ‘purified’ the Proetids by a Dionysiae 
p u rsu it ritua l: A pollod. 2.2.2.. rf. Paus. 2.7.8., Burkert, U N  189-200. O n  Dionysiae 
purifica tion  see C h . lv,.

26 So N ilsson, GGÆ616, K . H anell, Megarische Studien, L und, 1934, 99.
27 Cf. G inouvès, 361—73. B u tJ .  H . Croon, Mnemos. 204 (1967), 225—46, argues that 

n a tu ra l h o t springs w ere not exploited for healing before about the 4th century.
28 P aus. 5.5.11., cf. S trabo  8.3.19.347 init. O n  the washing-off o f  skin diseases

cf. G inouvès, 370 η. 2, referring inter alia to H d t. 4.90, H ippoc. Epid. 5.9. (5.208 bottom
L ittré ) , Pliny, H N  31.11. N ie. Alex. 253 speaks o f ‘pollution’ o f  the skin; ointm ents used
ag a in s t scab  ‘purify’ it, Dioscorides Mat. Med. 1.1.3 p. 7.10 W ellm ann, 2. 163
p. 228.4, cf. 227.17 W ellm ann.
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w ith  w ate r from  the sam e spring A nigrus,29 while another 
located  the cure in the tem ple o f A rtem is H em era a t Lousoi 
( ‘w ash ings’), in the precinct of which a pool for bath ing has 
been  uncovered .30 Purification played little p art in the tem ple 
m edicine o f the classical period, bu t it has been argued that 
hea ling  cults first o f  Apollo, and  subsequently  of Asclepius, 
com m only grew  up  a t the site o f a sacred spring.31

T h e re  is also the  evidence o f the H ippocratic corpus. I t  has 
com e to  be recognized that H ippocratic medicine is in m any 
respects  a  con tinuation  o f trad itional practices and  beliefs.32 
T h is  is p robab ly  true  not merely of the occasional im aginary 
a ilm en t th a t the  H ippocratic  doctor still knew how to tackle 
(w andering  w om b or excess o f black bile), bu t also o f a large 
n u m b e r o f  the form s o f  trea tm en t th a t he had a t his disposal. 
T h e  cen tra l im portance in the H ippocratic  corpus of katharsis is 
therefore m ost in teresting.33 T h e  body is a container whose 
p u rity  is na tu ra lly  m ain tained  by periodic spontaneous ‘purifi
ca tio n s’ (excretion, m enstruation , and  the like). H ealth  is the 
b a lan ce  o f the hum ours or vital principles present in the body. 
W hen  one o f them  develops in excess, disease occurs, and an 
artific ially  induced  purification of the peccant m atter becomes 
necessary. A lthough this is achieved through a purgative drug

19 S trab o  8.3.19.346 end.
30 B a tch . 11.95-110, cf. Steph. Byz. s.v. Lousoi, and  p. 230 n. 131 below. O n the pool 

see G inouvès, 383, r itm g  / Ö A I4 (1901), 15—18, an d  on this temple Stiglitz, 101—5.
31 G inouvès, 3 2 7 t., 349 f., R .M a rtin  and H. M etzger, La Religion grecque, Paris. 1976, 

C h . 3. B ath ing  before incubation in Asclepieia, as before other incubation, was 
req u ired  (G inouvès, 3 5 2 -7 ; seeesp . Ar. Plut. 656—8, Xen. Mem. 3.13.3) but is distinct 
from  the  actual healing process. Prelim inary bath ing  was required in o ther incubation 
cults w ith healing functions (Paus. 9.39.7, Trophonius; Xen. Mem. 3.13.3, Amphiaraus), 
b u t a  ro le for b a th ing  in the healing process is explicitly attested only for the cult of 
Podalirios in A pulia, Lycoph. Alex. 1050 ff. with schol. (=  T im aeus 566 FGrH  fr. 56): 
cf. G inouvès, 3 4 4 -9 . T here  is considerable archaeological evidence, however, that from 
ab o u t th e  4 th  century  ac tual hydrotherapy developed in Asclepieia: see Ginouvès, 
3 5 7 -6 1 , M artin /M etzger, loc. cit. For a cure in which stigm ata are wiped off see SIG 3 
1168 .47-55 , cf. 5 5 -6 8 .

32 See e.g. O . T em kin , Isis 44 (1953), 213-25; K udlien, passim·, idem, Clio Medica 3 
( 1968), 3 05-36 ; Lloyd, 3 9 -45 .

33 F irs t stud ied  in th is regard by O . T em kin, ‘Beiträge zur archaischen M edizin’, 
Kyklos, Jahrbuch f .  Geschichte und Philosophie der Medizin, 3 (1930), 90-135  (cited by Artelt 
an d  G oltz: non vidi); cf. YV. A rtelt, Studien zur Geschichte der Begriffe ‘Heilmittel’und ‘G iß ’ 
(Studien zur Geschichte der Medizin, ed. K. Sudhoff, 23), Leipzig, 1937, 49 -60 , 89-91; 
M oulin ier, 158-68; G oltz, 283 -6 .
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(pharmakon — itself a  w ord o f im portan t extra-m edical connota
tio n s),34 m edical kalharsis entails m ore than  the simple em pty
ing  o f the digestive tract. T h e  hum ours are situated  not in the 
bow els b u t in the whole body, and  kalharsis affects flesh and 
veins as well as the digestive organs;35 localized purifiers can be 
ad m in is te red  to the nose, head, and  o ther regions, and the effect 
even o f the drugs app lied  externally to w ounds is one o f purifi
ca tio n .36 As a  result, m edical texts contain expressions that 
strik ingly  recall the language of pollution. Phrases such as ‘such 
bodies as a re  im p u re’, or ‘it is beneficial for such patients, if they 
a p p e a r  unpurified , to cleanse their heads and the rest of their 
bod ies,’37 w ith  their im plication o f a general bodily purity  that 
is m ore th an  cleanness, sound initially like a simple transference 
o f  the  religious conception. W hen the patient, and  not ju s t a 
p a r t  o f  him , is object o f the verb kathaiw,iS m edical and  religious 
purifica tion  are d istinguished only by the accom panying dative 
o f  in stru m en t: M elam pus purifies the Proetids w ith sulphur, 
w hile H ippocrates purifies the C oans w ith diuretic drugs. I t is 
p lausib le  th a t the negative expression akatharsia, unpurified 
m a tte r , filth, ac tua lly  entered the language of pollution, where 
it is com m on in the fourth century ,39 from the medical side. This 
concep tion  o f disease is certainly not a late developm ent in the 
H ip p o cra tic  trad ition , as two texts from the corpus speak of 
p u rg a tiv e  drugs as a  prim itive technique in contrast to the 
‘m ore docto rly ’ m ethod of dietetics.40

O th e r  H ippocratic  trea tm ents, too, resem ble the m ethods of 
the  purifier. Processes o f ‘wiping off’, fum igation, and  localized 
d ren ch in g  have obvious ca thartic  parallels, and cataplasm s 
based  on barley  groats recall the b ran  m ashes sometimes used

34 A rtelt, op. cit. For the religious use o f έλατήριος, which sometimes qualifies 
ψάρμακον , see L SJ.

35 A rte lt, op. cit., 75 f.
36 A rte lt, 58 f., 55.
37 Aph. 2.10 (4.472 L .), A ff. 20 (6.230 L.).
38 e.g. Epid. 6.1.5 (5.268 L.) ονρητικο'ισι καθαίρειν, Loc. Horn. 28 (6.322 L.) καί 

λοντροΐσι κάθαιρε.
39 D em . 19.199,21.199,25.63; for the H ippocratic use see Goltz, 284 n. 189, LSJ s.v. 

άκαθαρσία.
40 De arte 6 (6 .8 -1 0  L .), AcutA  (2.226 L.): cf. 1. M . Lonie, Medical History 21 (1977),

2 3 5 -6 0 . Such drugs clearly fall w ithin T em kin’s conception o f ‘leechcraft’: see Isis 44
(1953), 219 f.
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to w ipe off po llu tion .41 O ne o f the com m onest H ippocratic 
p rescrip tions is a hot bath, still a form of purification even 
though  the ritua l purifier would norm ally use cold w ater.42 
T h e  occasional requirem ent o f absten tion  from baths also has 
analogues in the religious sphere.43 For the doctors, of course, 
an  abso lu te  difference o f kind separates their m ethods from 
those o f the religious healer, an d  the original family likeness is 
sim ply  not perceived. I t  is w ithout any sense of incongruity tha t 
the  au th o r o f On the sacred disease, having dismissed the purifiers, 
goes on to explain how the origin o f epilepsy is a defective 
‘p u rifica tio n ’ o f the brain  of the still unborn child, and  he can 
even fault his rivals for not subm itting  their patients to m edical 
trea tm e n t by ho t b a th s .44 B ut this only shows how far H ippo
cra tic  m edicine had  advanced from its origins; and whatever 
docto rs m ay have said, patients a t an  unconscious level no 
d o u b t continued  to perceive and  respond to the sim ilarities.45

T h e  relation betw een these two forms of purification, by rite 
an d  by m edicine, is a delicate one to define. T o see the one as a 
secular transposition o f the o ther would make it seem secondary, 
w hereas there is, in fact, nothing advanced about the use of 
p u rga tive  drugs. R ather, the two m ethods both derive from an 
und ifferen tiated  ideal of purity , physical and m etaphysical, 
necessary  bo th  for hea lth  and for proper relations with the gods. 
(T h u s  in som e cultures the purge is a preparation  for ritual 
ac tiv ity .46) T h e  two m ethods come closest to convergence in the 
tre a tm e n t of m adness. T hough this long rem ained subject to 
r itu a l purification, ano ther popu lar form o f treatm ent, this too 
inven ted  by M elam pus for the daughters of Proetus,47 was

41 W iping off: G oltz, 219 f. Fum igation: ibid., 231-7 . For fumigation with su lphur 
a n d  asp h a lt, as in ritua l purification, see Morb. 3.10 (7 .130L.), Nat. Mul. 26 (7.342 L.). 
D renching: G oltz, 2 2 1 -4 . C ataplasm s: ibid., 213 f. (on wiping off with bran  m ash see 
p. 231 below). O n  ‘wiping off w ith m ud’ in later medicine see Graf, 106 n. 60.

42 G oltz, 217 -20 , G inouvès, 367 f.; see e.g. Loc. Horn. 28 (6.322 L.) λουτροΐσι κάθαιρε.
43 e.g. Mul. 1.66 (8.136 L .), Morb. 2.67(7.102 L.); the purifiers have the same rule, 

Morb. Sacr. 140. 13 J . ,  1.12 G ., as do T rophonius, Paus. 9.39.5, and Pythagoreans 
(B urkert, L S  199 n. 34).

44 1 5 4 -6 J .,  5 G ., 142.34J . ,  1.21 G.
43 Cf. Pl. Crat. 4 0 5 a -  b on ήκάθαρσις καί ο'ίκαθαρμοί καί κατά τήν Ιατρικήν καϊ κατά τήν 

μαντικήν  w hich, he claim s, all serve the same end o f m aking m an ‘pure in both body and 
so u l’.

46 L an a ta , 53.
47 A pollod. 2.2.2, T heophr. Hist. PI. 9.10.4: on hellebore see R E  8.163-70.
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pu rg in g  by hellebore. Psychologically, the difference between 
th e  two m ethods lay m erely in w hether the m adness was trans
ferred  in to  the purifying m aterials an d  carried off w ith them , or 
sw ep t aw ay through  the body’s own channels.48 A pleasing 
p ro o f th a t hellebore was seen not pharm acologically but, in a 
very  general sense, as a ‘cure of evil’ is the fact m entioned by 
T h eo p h ras tu s  th a t ‘people use it to purify their houses and  their 
flocks, chan tin g  som e kind of charm  over it, and  for a great 
n u m b er o f o th er jo b s .’49 A house has no digestive system; from 
its use as a purge, hellebore has become a full purifying agent.

T h e  ca th a rtic  m edicine o f the fifth an d  fourth centuries per
p e tu a te s , it seems, deep-rooted popular conceptions. I f  we turn, 
how ever, to consider how the clients of the purifier interpreted 
the  process to w hich they were subm itting themselves, a paradox 
a t  once arises. Purification assim ilates disease to d irt that can be 
w ashed  off: A sclepius stretches ou t his gentle hand  and  ‘wipes 
o ff’ d iseases,50 and  leprosy becomes an  unclean excrescence on 
the  skin th a t the w aters o f a  special stream  will carry away. But 
a lth o u g h  purification thus seems to be a kind o f mechanical 
techn ique , it is in the trea tm ent o f ‘divine’ diseases tha t it is 
app lied .

T h e  au th o r o f On the sacred disease points out the difficulty: if 
d isease  comes from  the gods, the p roper treatm ent is prayer, 
sacrifice, and  supplication; purification in these circum stances 
is ‘m ost im pious and  m ost godless’, one o f a  series of practices 
w hich  w ickedly im ply th a t m ortal techniques can constrain the 
gods. ‘B ut I do  not believe th a t a m an ’s body is polluted by a 
god, the co rrup test o f things by the purest, bu t th a t even ifit has 
been pollu ted  by som ething else, the god would cleanse and 
purify  it, ra th e r th an  polluting it.’51 Rites designed to  wash 
aw ay  divine anger in the m anner criticized are extrem ely com 
m on in the religions o f the w orld,52 b u t th a t is no answ er to the 
H ip p o cra tic  au th o r’s objection.

48 See Sim on, 317, n. 34. 49 T h eo p h r. H ist. PI. 9.10.4.
50 H erodas 4.17 f.: cl. the ‘scraping’ o r ‘cleansing’ off of old age, Hom. II. 9.446, 

Nostoi, fr. 6 O C T  H om er v, p. 141, Aesch. fr. 45. S tigm ata are transferred to a bandage 
in the  w ond er-cu reS /6 '3 1168.47-65. 51 1 4 4 -1 5 0 J ., 1 .2 8 -4 5 G .

52 Cf. Lévy-B ruhl, C h. 8., ‘D efilem ent and  Purification’. T he sam e symbolism, not 
su rprising ly , appears in the com pulsive acts o f  neurotics: ‘O ccasionally patients with a  
com pu lsion  neurosis can  m ake all their scruples d isappear by bath ing  o r changing their 
c lo thes, “ bad  feelings”  being conceived of as d irt that can be washed aw ay.’ (O. 
F enichel, The Psychoanalytic Theory o f Neurosis, London, 1946, 289).
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A d istinc tion  m ight be draw n betw een the sym ptom s o f the 
d isease an d  its cause, purification being intended to trea t the 
form er only. T h u s, after the plague in the Iliad, purification is a 
p re lim inary  to sacrifice, while bath ing  in the Anigrus m arsh  to 
cu re  leprosy is preceded by p rayer to the Nym phs.53 From  the 
p o in t o f view o f the patien ts m entioned in On the sacred disease, 
how ever, a  d istinction  of this kind w ould probably be an over
ra tiona liza tion . I t  is the sensation of being in the grip of an  
invasive su p ern a tu ra l force th a t is, for them , the pollution.54 
W h a t unites d irtiness and  divine intervention, and makes the 
one som ehow  equivalen t to the other, is tha t both are external 
in tru sio n s upon  the integrity of the body. T he body tha t is 
itself, free from all outside interference, is clean; an  unwelcome 
incursion  o f any kind dirties it, bu t an  incursion as mysterious 
an d  supernorm al as epilepsy is also divine. T h e  epileptic 
p a tien ts  do no t s ta rt from the prem iss tha t the divine pollutes, 
w hich  w ould no d o u b t have shocked them  no less than  the 
slightly  sanctim onious H ippocratic; it is only in this restricted 
an d  tem porary  context th a t the gods become unclean. This is 
one o f the anom alies in  trad itional belief tha t philosophy was to 
rem edy  by the postu late  o f im pure dem ons acting as agents of 
the  divine vengeance, to w hom  the rites of purification and 
expulsion are  add ressed .55 Even in the earlier period, however, 
it w as m ore com m on to envisage kêres, or daimones, perched upon 
th e  good th ings in life and polluting them  than to identify the 
p o llu ting  pow er w ith  an  actual nam ed god, as happens in On the 
sacred disease.56

I t  w ould not be surprising to learn that diseases which 
req u ired  trea tm en t by purification were themselves the product 
o f po llu ting  acts or conditions. T his appears to be the case in 
som e cu ltures w hich practise cathartic  medicine; for certain

53 H o rn .// .  1 .314-317, Paus. 5.5.11.
54 D irt an d  divine anger are  close to equation in Soph. Aj. 655 f., i shall go to the 

shore, ως ανλύμαθ’ άγνίσας έμά/μήνιν βαρείαν έξαλεύσωμαι fl«iç;(Eitrem , Opferritus, 121 
η. 2). For the idea o f katharmoi being addressed to spiritual beings cf. the ‘Pythagorean’ 
view in D. L. 8.32, w hich m ay reflect early attitudes despite an undeniable Platonic 
influence (Nock, ii, 601, W . Burkert, Gnomon 36 (1964), 564).

55 C hrysippus ap. Plut. Quaesi. Rom. 51, cf. H erter, Dämonen, 68-75 . T his was the 
B abylonian  conception, G oltz, 1-14.

56 F o r hires see e.g. PI. Leg. 937d; H erter, Dämonen, 54 -6 ; the όίος πράκτωρ o f Aesch. 
Supp. 646—50 is an in term edia te  figure.
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B an tu  peoples, for instance, consum ption and leprosy were 
cau sed  by the pollutions o f b irth  and dea th .57 In  Greece, m ad
ness o f  course m ight be due to the blood on a m urderer’s hands, 
a n d  there  is also evidence tha t skin diseases could be traced 
back  to pollutions. In  a  hellenistic story, the people of Delos 
in cu rred  a  leprous disease w hen they perm itted  a burial on the 
sac red  island, an d  the pollution th a t th reatened  Orestes should 
he fail to avenge his father would have taken the sam e form.58 
T h u s  the affliction th a t was a pollution in appearance (unclean
ness on  the skin) was also in terpre ted  as one aitiologically. 
P o llu tion  on Delos seems to have been suspected as a cause of 
the  h istorical g reat p lague a t A thens, and we find a rationaliza
tion  o f these beliefs59 in the H ippocratic doctrine tha t plagues 
a re  caused by miasmata in the air. T h e  R om an view tha t step
p in g  on  an  im pure object causes m adness or im potence is also 
very  likely to go back to G reece.60 B ut a diagnosis of this kind 
w as no t essential in o rder to a ttem pt a cathartic cure, as the 
p urifiers o f On the sacred disease do not seem to have offered one. 
T h e  sym ptom s them selves, the violation of the body’s integrity, 
w ere the pollution to be cleansed, w ithout any antecedent 
p o llu tion  being requ ired  to explain it.

I t is n a tu ra l to ask w hat relation there is, if any, between 
these pollu ting  conditions and the infectious diseases of m odern 
life.61 W e cannot assum e, merely because they required purifi
ca tio n , th a t they m ust have been seen as contagious. T he 
co n tam in a tin g  contact th a t had to be cleansed was prim arily 
th a t betw een the victim  and  the god and  not that between him 
a n d  his fellow m en. In  G reek popular belief, there seem to be 
tw o kinds o f contagious condition, neither closely related to 
m o d ern  infections. O n  the one hand , there are pollutions such 
as those o f b irth , dea th , and  blood-guilt th a t are com m unicable

57 L cvy-B ruhl, 232.
58 M adness: see p. 129 n. 94. Delians: (Aeschines) Epistle 1.2. Orestes: Aesch. Cho. 

278—82. Skin disease is also inflicted as a punishm ent for religious offences that are not 
spec ifically pollutions: the Proetids, Hes. fr. 133 (cf. Roscher in R M L  3.458 — thus the 
connection  with ritua l m asking, Burkert, H N  190 f., GR  170 f., is unnecessary); (Plut.) 
Fluv. 21.4.

59 A then ian  plague: see p. 276 below. H ipp. Flat. 5, 6 (6.96,98 L.).
60 H ör. Ars. P. 471, Petr. Sat. 134. See too X en. Ephes. 5 .7 .7 -9 .
61 Cf. ( ) . T em kin , ‘An H istorical Analysis o f  the C oncept o f Infection’, in the 

collective work Studies in Intellectual History, Baltim ore, 1953, 123-47, reprin ted  in his 
The Double Face oj Janus, Baltim ore, 1977, 456—71.
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accord ing  to specified principles and dem and the formal seclu
sion o f affected persons. O n the other, there are a series of 
undesirab le  qualities and conditions tha t can be ‘wiped off’ on 
people and  w ith  w hich one m ay be ‘filled’ -  folly, im m orality, 
bad  luck, an d  the like.62 T he contagiousness of bad luck often 
ap p ears  in com edy. ‘W ho goes there?’ ‘An unlucky m an .’ ‘Keep 
to yourself th en .’63 Ill-om ened words and prophecies often pro
voke a  sim ilar reaction .64 A gainst contam inations of this kind 
one can p ro tect oneself by m ere words. ‘M ay it tu rn  against 
y o u r ow n h ead ’, or by the sim plest o f all purifications, ‘spitting 
o u t’ the pollu tion .65 I t  would be wrong to see the th rea t of 
contag ion  in all these cases as a m ere m etaphor. We hear, for 
instance , o f unconquered  troops who were unwilling to be 
jo in ed  in one division with their defeated comrades, and a 
E u rip id ean  T heseus w arns of the danger of m arrying into an 
u n fo rtu n a te  household .66 I t seems to be in this latter sense tha t 
po llu ting  diseases were contagious. People threw stones at 
m ad m en  and  m ight sp it a t the sight of a m adm an or epileptic, 
b u t these were protections against som ething repugnant and 
frigh ten ing  ra th e r th an  against a medical infection or a formally 
defined  pollution. N one of the m any preserved sacred laws 
include the diseased am ong the polluted persons banned from 
en terin g  a tem ple.67 It is not clear th a t diseases ever truly 
becam e infectious in any other sense than  this in Greek thought. 
G reeks were practically  aw are, in time of plague, that the 
d isease could be contracted  by contact,68 but in popular per-

62 ‘W ip ing  off’: Ar. Ach. 843, Eur. Bacch. 344. ‘Filling’: Ar. Nub. 1023, Dem. 20.28, 
X en . Lac. Pol. 14.4 (this word is also used w ith reference to actual pollutions. Ant. Tetr.
1 a  10, Aeschin 2.88).

63 A r. Ach. 1018 f., Nub. 1263.
64 e.g. Ar. Pax 1063, Eur. Hec. 1276; cf. Ar. Ach. 833, Pax 651, Lys. 506, Dem. 

18.290,19.130,54.16.
65 See preceding note. For spitting see e.g. Eur. Hec. 1276, Gow on Theocr. 6.39, 

p. 108 n. 9 on the m urderer.
66 X en. //*//.1.2.15; E ur. Supp. 220—8 (cf. for contagious luck ibid., 591, and for a 

‘sta in  o f  m isfortune’ Soph. O T S W ).
67 Stones: Ar. Av. 524 f. Spitting: Theophr. Char. 16.15, cf. Plaut. Capt. 550, Pliny, H N  

10.69,28.35. Sacred laws: W ächter, 43. T he view sometimes expressed that m adm en 
w ere form ally excluded from tem ples seems to be based on m isinterpretation o f Ar./U·. 
524 f. C o n tras t, for form al seclusion in Persia, H dt. 1.138.1.

68 T h u c . 2.51.4—6 (some aw areness o f contagiousness was clearly general -  note the 
reference to ‘fear’ o f  tending the sick); SIG 3 943.7-10;? Soph. O T  181. For Rome see 
Thes. Ling. Lat. s.v. contagium, a  word most commonly (and perhaps originally) applied 
to infections am ong sheep (which Greeks too will have observed).
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cep tion  this m ay have been no m ore than  an acute instance of 
the  contagiousness o f m isfortune. Even Thucydides has no 
o th e r language w ith w hich to describe infection than  th a t of 
being  ‘filled w ith ’ the disease, an  expression commonly applied 
to  contagions of a different kind. I t  is w orth considering the 
possib ility  th a t the H ippocratic  doctors ignored the principle of 
infectiousness69 because they saw belief in it as m ere super
stition . I t  is the S uperstitious M an ofT heophrastus who spits a t 
s igh t o f  an  epileptic.

C a th a rtic  m edicine aim s to restore the sense o f personal 
w holeness th a t has been d isturbed  by attack  from outside. Seen 
in  this way, illness is not a discrete phenom enon, bu t one of a set 
o f  dangerous in trusions upon the norm al tenor of life. T he word 
nosos itse lf is not confined to disease b u t covers a wide variety of 
‘b ad  th ings’,70 and  we h av e ju s t seen th a t bad luck, for instance, 
m u st be avoided and  bad  news spat out. T he sources do not 
allow  us to estab lish  the full range o f ‘bad things’ against which 
purifica tion  could be em ployed, b u t several can be nam ed. A 
‘d iv ine d ream ’ th a t portended  ill m ight be washed aw ay, spat 
ou t, o r purged  in o ther ways; a  particularly  serious case would 
req u ire  sacrifice to the gods of aversion.71 Evil omens could also 
be trea ted  by purification, bu t the evidence here is surprisingly 
scan ty .72 I t  is perhaps characteristic of Greek in contrast to

^  S eeJ . C. F. Poole and A. J. H olladay, CQ n.s. 29 (1979), 295—9.
70 e.g. Horn. Od. 15.407 1'., Hes. Theog. 527, Pind. Pylh. 4. 293; cf. G. Preiser, Allgemeine 

Krankheitsbezeichmngen im Corpus Hippocraticum (Ars M edica I I .5), Berlin, 1976,89-104. 
O n  ‘b adness’ see e.g. Horn. Od. 5.397,17.384,22.481. But on the lim itations o f this kind 
o f  a rg u m en t see G . Lewis, Knowledge o j  Illness in a Sepik Society, London, 1975, 142 f., 
355 f. (no  one ever takes to their bed in response to the disease o f poverty, and  so on).

71 W ashing: Ar. Ran. 1340, Ap. Rhod. 4.670 f. Purification: Plut. De Superst. I66a. 
Sacrifice/libations and  prayers, to the Iheoi apotropaioi, or Apollo, or the power (perhaps 
a  dead  m an) whose anger the dream  portended: Aesch. Cho. 5 2 3 -5  (dead m an), Pers. 
2 0 1 -4 , 2 1 6 -9  (apotropaioi), 219 f. (earth  and the dead), Soph. El. 405-27 (dead m an), 
6 3 4 -5 9  (A pollo), X en. Symp. 4.33 (apotropaioi) , M en. Dysc. 409-17  (Pan). (For offerings 
after a  favourable dream  cf. X en. Cyr. 8 .7 .2 -3 ). Prayer, to sun, Zeus etc. after 
favourab le  d ream s, to apotropaioi, earth , and heroes after unfavourable, Hippoc. Viet. 
4 .89,90 (6 .652 ,656-8  L .). (For prayers cf. M oschus 2.27, 4.123, C Q 32 (1982), 233 f.). 
C onsu lta tio n  o f the dream  in terpreters for advice w hich god to propitiate: Eur. Hec. 
8 7 -9 , T h eo p h r. Char. 16.11, cf. ‘M agnes’ fr. 4. D eclaration o f the dream  to the open air: 
Soph. El. 424 f., E ur. I T 42 f. S pitting  out: Aesch. Ag. 980. S tatem ent that ‘I banish the 
d re a m ’: E ur. Hec. 72, 97. O n  the apotropaioi see Nock, ii, 599—602, with references; later 
ev idence on d ream  procura tion  in H eadlam ’s note on H erodas 8.11. Sim ilar beliefs 
ap p ea r, thinly rationalized , in H ipp. Viet. 4: seeesp . §87—8 (6.642 L.).

72 P lu t. Alex. 57.3, 75; T heophr. Char. 16.14.
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R om an religion to view portents not as m onstrosities requiring 
ritu a l ban ish m en t b u t as signs for which in terpretation is 
necessary .73 T h e  appropria te  response to these signs, once 
in te rp re ted , will often be an  action on a practical level* such as 
the ab an d o n m en t of a cam paign .74 T he distinction is not 
abso lu te , since the im pulse sim ply to elim inate the abnorm al is 
also found in G reece. M onstrous b irths and other abom inations 
w ere som etim es b u rn t on ‘wild w ood’ or the wood of fig-trees 
(w orthless m ateria l characteristically  being chosen for the 
d isposal o f a pollu ted  object).75 But this, too, is a kind o f concern 
th a t, in con trast to the conspicuous R om an obsession, scarcely 
p en e tra tes  o u r sources.

Love, in la ter antiqu ity , was a condition the luckless suitor 
m igh t seek to get clear o f by purification, and  it would not be 
rid icu lous to postu late  classical Greek precedents.76 Plato urges 
the  m an  driven  by sacrilegious im pulses to turn  to the rites of 
expulsion .77 P articu larly  interesting for the view of purification 
as an  a ttem p t to restore the personality to its norm al state after 
an  alien  incursion is a passage of the Cratylus78 in which Socrates 
p layfully  speaks o f the passion for etymology as a ‘wisdom ’ 
w hich  has ‘fallen upon him ’ suddenly from an unknown source, 
p ro b ab ly  th rough  contact w ith E uthyphro , who in his ‘inspira
tio n ’ h ad  filled not ju s t  Socrates’ ears bu t also his soul with this 
‘su p e rn a tu ra l w isdom ’. H e suggests tha t for the day he and  his 
in terlocu to rs should exploit the alien inspiration, but on the 
m orrow  ‘expel and  purge it’ through the offices o f w hatever 
p ries t or sophist was best a t perform ing purifications of this

73 e.g. Plut. Per. 6.2.
74 Cf. the m aterial in P ritchett, iii, Chs. 3 -4 . O n  prodigies see R. Bloch, Les Prodiges 

dans l ’antiquité classique, Paris, 1 963 ,9 -42 , with bibliography.
75 (D ion. H al.) Rhet. 9.10, p. 309 U sener-Raderm acher, on E uripides’ Melanippe 

(ch ild ren  born to a  cow); Phrynichus Praeparatio Sophistica, ed. 1. de Borries, Leipzig, 
1911, p. 15.12 =  Anecd. Bekk. 10.26 (τά τερατώδη τήν φύσιν)·, Diod. Sic. 32.12.11.'. 
(herm aphrod ites); see too Theocr. 24.89—92 (snakes sent against inlant Heracles); 
L ycoph. Alex. 1155-9  +  schol. on 1155, citing T im aeus 566 FGrH  fr. 146 (Locrian 
m aidens); ? Tzetzes Chil. 5.735 (but cf. G ebhard , 3 f.) (scapegoats). Burning on 
fig-wood: com ic poet ap. Dio Chrys. 33.63 (Kock, CGF, iii, p. 398), Lucian, Alex. 47. 
B urn ing  of katharmata a t crossroads: Eupolis, fr. 120. Throw ing of m onstrous births 
over one’s shoulder is perhaps implied by Eur. Andr. 293 f.

76 T ib . 1.2.59, Nem es. Eel. 4 :62-7 ; contra, Ov. Rem. Am. 260.
77 Leg. 854b.
78 PI. Cra. 396c-e.



222 Miasma

kind. T h is is a clear indication th a t purification counters such 
d isru p tio n s of the ind iv idual’s norm al personality as are felt to 
have their origin outside the individual himself.

I t is n a tu ra l in these term s tha t bew itchm ent, the ‘im ported’ 
evil,79 should have been seen as a pollution. W hen Euripides’ 
P h aed ra  m akes her fam ous statem ent that, though her hands 
a re  clean, her m ind is polluted, the nurse thinks at once of 
sorcery, and  we know from On the sacred disease tha t the person 
a ttack ed  in this w ay m ight be purified by blood.80 It would be 
in trig u in g  to know in w hat circum stances bew itchm ent of an 
ind iv idua l or house was liable to be diagnosed, but on this the 
sources offer very little gu idance.81 T heophrastus’ Superstitious 
M an  was constan tly  purifying his house, on the grounds that 
H eca te  had  been conjured against it.82 O ne of the sorcerer’s 
m ethods, it seems, was to constrain the goddess by magical 
m eans to a ttack  his v ictim ’s person and  home.

W e have a fragm ent of· an invocation of H ecate which, 
th o u g h  its context is uncertain , gives a vivid hint of the kind of 
concep tion  w ith w hich the sorcerer m ust have worked.83 I t is 
w ritten  in a rhythm ic-sounding Doric prose tha t suggests 
S ophrori, and  is th a t p a r t of an invocation which describes the 
g o d ’s location, powers, o r condition before the actual request is 
m ade. B ut instead o f ‘w hether you are in x or y’ we find 
‘w h e th e r you have com e hastening from a hanging, or from 
g rin d in g  to d ea th  a w om an in childbed, or from ranging am ong

79 W itchcraft o r spell as έπακτός: Eur. Hipp. 318, Inscr. Crel. 2.xix. 7.20, S G D I3545 
(b u t on the  la tte r two cf. P. M aas, Hesperia 13 (1944), 36 f.), and below, p. 348.

80 E ur. Hipp. 317 I'., H ipp. Morb. Sacr. 148.38 J . ,  1.40 G. Cf. Suda, Photius, s.v. 
περικαθαίρω ν. άναλύων τόν πεφαρμακενμένον ή τον γεγοητενμένον. For the use of 
φαρμακεύω  =  bew itch cf. PI. Leg. 932e-933e; it derives from an original undilfer- 
en lia ted  concept o [pharmaka as forces operating invisibly and mysteriously lor good or 
evil. It is unclear w hat form the ‘destructive drugs' feared by the people ol I eos might 
take (M /L  30 A 1 -5 , cf. L atte , H R 68 n. 18); in PI. Leg. 845e the drugs used to damage 
wells a re  p resum ably  poisons ra ther than spells (cf. T huc. 2.48.2), but a religious 
purification  prescribed by theexegete  rem ains necessary. Fum igation eures fascinatum 
animal in iate veterinary  texts, Vegetius, Mulomedicina, 3.12.1; C laudii Herm eri Mulo
medicina Chironis, cd. IC. O d er, Leipzig, 1901, 497, p. 163.

81 N ote, however, Kur. Andr. 1571, (w om an's sterility). O th er plausible occasions (cf. 
the defixiones) would be disease, unexpected failure in an im portant enterprise, or a run 
o f b a d  luck; and o f  course objects suggesting m agical attack might be seen (PI. Leg. 
933b).

82 T heo p h r. Char. 16.7. For w hat may be a spectacular case see p. 348 below.
83 Ap. Plut, de SupersI. 170b; on the text see W ilam owitz, Griechisches Lesebuch'3, Berlin, 

1936, i.336, i i.2 10 f.; R. H erzog, Hess. Blatt, f .  Volkskunde 25 (1926), 219 n. 4. ■
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corpses’, and  there follow references to several o ther forms of 
po llu tion . T his rem arkable language surely belongs to someone 
w hose aim  it w as to exploit the goddess’s pollution for shameful 
en d s.84 Love-m agic would be one possible context;85 conjuring 
ag a in st an  enem y another. T he goddess’s power to harm  was 
expressed in her im purity .86

I t  is very likely th a t an exorcism of Hecate, as performed by 
T h e o p h ra s tu s ’ Superstitious M an, was represented at least 
once in lite ra tu re . Sophron com posed a mime with a title the 
m ost obvious transla tion  of which is ‘T h e  women who claim 
th a t  they are driv ing out the goddess’.87 (O f the alternative 
exp lanations th a t have been offered, some are linguistically 
im possible, som e sim ply m uch less plausible. ) Some idea of how 
the  expulsion m ay have been achieved is given by a papyrus 
fragm en t w hich probably  belongs to this m im e.88 An officiant

84 T h is  seems to em erge from the exam ples o f ritual loidoria collected by S. I .itrem, 
Sjmb. Osl. 2 (1924), 43 (T., cf. ibid., 12 (1933), 23 f., 21 (1941), 48 f. If correct, this 
conclusion excludes the generally accepted ascription o f the piece to the mime ‘T he 
W om en w ho claim  . . cf. K.. K erenyi, Riv.Fil. 13 (1935), 10. P. Legrand, REA  36 
( 1934), 2 5 -3 1 , argues on o th er grounds that Sophron wrote several magical mimes.

85 Cf. the loidoria T heocr. 2 .12-16 . For pollution in magic see Theocr. 5.121 with 
C o w ’s note; pollution and m agical attack, O rph . Lith. 591 (585);

86 Schol. T heocr. 2 .11/12 records, im m ediately after a  Sophron citation, an elegant 
little  folk-tale th a t explains H ecate’s association with death  and every form of pollution. 
H e ra  bore Zeus a  dau g h te r nam ed "Αγγελος, the Syracusan form of A rtem is/H ecate 
(cf. H esych s.v. άγγελος). 'Αγγελος stole her m other’s magic m yrrh and gave it to 
E u ro p a . H era , furious, pursued her daughter, but Ά γγελο ς  fled first to the house o f  a 
new  m other, then in to  a funeral procession, where the O lym pian H era naturally  could 
no t follow her. Zeus instructed  the C abiri to purify Άγγελος. They did so a t the 
A cherusian  m arsh , bu t this m eant th a t she belonged for ever to the chthonian world. 
T h e  sto ry  alm ost certain ly  derives from Sophron or Apollodorus' com m entary on him; 
for different views see W ilam owitz, Hermes 34 (1899), 206-9  =  Kl. Sehr, iv, 48-51 ; 
G . K aibel, CGF  161 and Hermes 34 (1899), 319; O . ('rusius, Neue Jahrb. 25 (1910), 
8 6 -9 0 ; K.. L atte , Philol. 88 ( 1933), 263 =  Kl. Sehr. 497.

87 Sophron, fr. 3 - 9  in K aibel CGF. Doxography in Olivieri, Frammenti della comedia 
greca e del mimo, ii2, N aples, 1947, 68 f. C om plete scepticism in Page, CLP  329; A. S. F. 
G ow , Theocritus, C am bridge, 1950, ii, 33. T h e  most plausible alternative is th a t of' 
R. W ünsch, Jahrb f. Klass. Phil. Suppl. 27 (1902), 111-22, and Latte. Philol. 88 (1933), 
263 =  Kl. Sehr. 497, ‘W omen who claim  the goddess is riding o u t.’ But elaunô and 
com pounds are  repeatedly  used of ritual expulsion: see S. Eitrem, Symb. Osl. 12 (1933),
1 If., and  add  Aesch. Cho. 967 f., LSCG  56.1, Lucian, Philops. 16, O rph. Lith. 596 (590), 
Carmen de viribus herbarum, ed. E. H eitsch (Die griechischen Dichterfragmente der römischen 
Kaiserzeit, ii, G öttingen, 1964), 172,177; cf. GRBS 22 ( 1981 ), 284 n. 3.

88 Page, G LP  328 with bibliography; vital for the ritual details S. E itrem , Sm b. Osl.
12 (1933), 10-29; K. Latte , Philol. 88 (1933), 259-64 , 4 6 7 -9  =  Kl. Sehr. 492 -8 , and 
G ow . Theocritus, ii, 34.
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assem bles a series o f m aterials — salt, laurel, a puppy, asphalt, a 
to rch  — th a t were com m only used in purifications, in order to 
‘box against the goddess’. T he fragm ent breaks off a t the vital 
m om en t bu t, if it d id  portray  an  expulsion, it looks as if the 
goddess was first p rop itia ted  by the offering o f a meal;89 this will 
th en  have been carried out, and the goddess with it. T h e  most 
in teresting  aspect is the reservation on the part of the mimo- 
g ra p h e r  th a t his title implies: he will not endorse the wom en’s 
c laim  to be ‘driv ing  ou t the goddess’. T heir haste in assum ing 
bew itchm ent, their folly in a ttem pting  to constrain the gods by 
m agical m eans, the im piety of supposing tha t gods pollute 
m en :90 one of these, perhaps m ore th an  one, may have been the 
ta rg e t o f  S ophron’s irony. It was, however, to keep H ecate away 
th a t pious A then ians carried  out m eals for her to the crossroads 
each  m o n th .91

A bou t fu rth e r contexts for purification we can only speculate. 
I t  w ould be in trigu ing  to know w hether bad luck and  poverty, 
for instance , w ere diseases for w hich it would have m ade sense 
to  try  such a cure.92 Anim als as well as m en were often purified 
ag a in s t harm ful influences, b u t here too precise details escape 
us.93

I t  rem ains to consider briefly the techniques th a t the purifiers 
u sed .94 Som e practices will be included which are found in such

*9 L ines 17-18. L atte  com pared the Arval B rothers’ offering to the M ater Larum , 
th ro w n  o u t dow n the hill th rough the tem ple doors (Dessau, ILS  9522 II 23 f. with 
notes; L atte , R R  92). H eca te ’s m eals obviously reflect the sam e idea, and  see p. 347 
below.

90 H aste : cf. M en. fr. 97, T heophr. Char. 16.6-7. Folly: PI. Leg. 909b, M en. fr. 210. 
Im pie ty : p. 2 1 6 above.

91 p. 30 n. 65 above.
92 N ote  the para trag ic  line Ar. Pax. 1250ώ δνσκάθαρτε όαιμον, ώςμ'άπώλεσας. Particu

larly  in trigu ing  is Morb. Sacr. 148.38 J . ,  1.40 G ., they purify epileptics ώσπερ μίασμά τι 
έχοντας ή άλάστορας ή πεφαρμαγμένους ϋπ' ανθρώπων. (The run  o f the sentence makes 
οάάστορας object o f καθαίρονοι ra th er than  έχοντας, and  thus hum an not dem onic.) It 
ind ica tes th a t being an  alastör is a  condition an  individual m ight acknowledge in 
him self, and  not ju s t  a ta u n t hurled by enemies: cf. only Aesch. Eum. 236 (itself 
p rob lem atic ), and  perhaps the cult o f  Zeus Alastoros (p. 139 n. 143 above). In w hat 
c ircum stances would one adm it to being an alastör?

93 e.g. T heophr. Hist. PI. 9.10.4, Diod. 3.58.2, O rph . Lith. 208-218, p. 222 n. 80 
above. A nim als receive o th er purifications too, e.g. T heophr. Hist. PI. 9.8.4 (purge), PI. 
Leg. 735b.

94 Cf. R ohde, 5 8 8 -9 0 ; Stengel, 155—70; Bouché-Lecterq in Dar-Sagl. s.v. Lustratio', 
B u rkert, GR  129-32; E itrem , Opferritus, passim. Im portan t sources are the passages of 
D iph ilu s an d  M en an d er cited above, p. 207, theS ophron  mime (p. 223 above), Theocr.
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contexts as in itia to ry  cults or the purification o f priests and 
tem ples, even though  they are not a ttested  as actual m ethods of 
healing. T h is is partly  an  expository conveniende, b u t finds its 
excuse in the very extensive overlap th a t does exist between the 
purifica tions p ractised  in these different contexts. T his overlap 
is an  im p o rtan t factor in the appeal th a t cathartic m edicine 
exercised. I t  w orked not merely by assim ilating disease to dirt, 
b u t also indirectly  by exploiting all the positive value assigned 
to purification  as a form  o f action in a wholly religious context. 
T h e  non-specific charac ter of rites was noted by D urkheim ;95 
once their prestige is established, they tend to be employed very 
w idely  ou tside their original context. C om m union is taken at 
w eddings and  funerals as well as actual com m union services, 
ju s t  as no ancien t cerem ony was com plete without, sacrifice; 
m ass can be specially celebrated for healing, while a H indu, 
w eakened  by m alnu trition  and  anaem ia, may seek to recover 
his s treng th  by ritual bath ing .96 In a sim ilar way the purifier 
benefits from the techniques, and  the prestige, of the priest.

T h o u g h  elaborate  stage directions seem m ore characteristic 
o f the  ancien t near east, there is some evidence for the symbolic 
exp lo itation  o f space in Greek rituals of this kind. I t is said that 
rites o f expiation and  purification were normally perform ed 
facing east.97 W e have already seen the im portance o f symbolic 
encirclem ent. L ustra l w ater was d istribu ted  to the ring of 
p a rtic ip an ts  before sacrifice, and  purificatory anim als were 
ca rried  round  every A thenian place o f meeting; M antineans 
w ere supposed  on one occasion to have taken anim als around 
th e ir  en tire  territo ry .98 W hen an  individual hum an was initi
a ted  or purified, he w as seated submissively in the m iddle, and 
th e  officiants perform ed w hatever ritual was appropriate 
a ro u n d  h im .99 V erbs like ‘purify in a circle’ (perikathaim) were

24.88—100, Plut, de Superst. 166a, 168d, Lucian, N ec.l, C lem . Al. Strom. 7.4.26.2—3, vol. 
iii, p. 19 St. (red wool, salt, torches, squills, su lphur), idem, Protr. 1.10.2, vol. i, p. 10 
St. (laurel leaves and  fillets).

95 Elementary Forms, 385 f.
96 R ead, 71.
97 Schol. Soph. O C 477, cf. O rph . Lith. 210.
98 pp . 20 f ;  M antineans, Polyb. 4.21.9; cf. further Lucian, Philops. 12, Paus. 9.22.2, 

the  R om an (and Iguvian) Amburbia, Ambarvalia etc. (Latte, RR  411'.); much more in 
E itrem , Beiträge, ii, 1 — 19.

99 M en. Phasm. 5 0 -6 .
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used even w hen there was no actual encirclement.*00 But the 
sam e effect could be achieved by different means. W hen the 
M aced o n ian  an d  B oeotian arm ies were purified, the dog victim 
was no t carried  round  them , b u t divided into two halves 
th ro u g h  w hich they m arched, the severed anim al creating w hat 
has been  called an  ‘absorptive zone’.101 W hat m attered was to 
c rea te  sym bolic contact between the person who was to be 
purified  and  the ca th artic  objects. A nother possibility is seen in 
a ritu a l described b u t surely not invented by Valerius Flaccus: 
two priests carried  p arts  of anim als in opposite directions 
th ro u g h  the m iddle of the A rgonauts, touching the heroes with 
them  as they w en t.102 T h e  scapegoat was w hipped on the 
gen ita ls w ith ca th artic  p lants, while in a w ide variety of initia
tions the  v irtue  of the sacred objects was transm itted  to the 
sea ted  can d id a te  by sim ply holding them  over his head .103

A m ong agents o f purification, the m ost widely used and  most 
basic was w a te r.104 N atu ra l though this seems, there are dif
ferences as well as sim ilarities between secular and religious 
cleansing. L ustra l w ater had to be pure, and draw n from a 
flow ing source;105 so too, if possible, w ater for ordinary 
w ash in g .106 B ut no w asherw om an would think of com bining the 
w aters  o f three, five, seven, or fourteen different springs to 
rem ove even the deepest s ta in .107 T his was a distinctively 
religious source of power. Particu lar springs were especially 
favoured  for purifications, and  the m ost prized cathartic w ater 
was th a t o f the salt-stained  sea: ‘the sea washes away all evils

100 Cf. R E  Suppl.6.149—5 1 (Pfister) for a list o f the lustral ̂ m -com pounds. Similarly 
R om an circumferre.

101 p. 22 above.
102 Argon. 3.439—443; cf. P. Boyancé, R E  I. 13 (1935), 107—36.
103 Scapegoat: H ipponax , fr. 10. Sacred objects: G. Schneider-H errm ann, Antike 

Kunst 13 (1970), 52 -70 .
104 Sec E itrcm , Opferritus, 76-132 ; Ginouvès, Part 3, passim.
105 A esch. Eum. 452, E ur. El. 794, Hipp. 653 w ith Barrett; J .  S. R üsten, Z P E  45 

( 1982), 284 n. 3. For Rom e see Borner on Ov. Fast. 2.35.
106 E ur. Hipp. 123 I'., Horn. Od. 6.85—7.
107 3 Springs, I 'heophr. Char. 16.2 ( ifE. K. Borthwick is right, Eranosdi (1966), 106),

M en. Phasm. 55; 5 springs, Em pedocles B 143; 7, Ap. R hod. 3.860, Philinna papyrus in
JH S  62 (1942), 36; 14, Suda s.v. cuiö όις επτά κυμάτων (m urderer’s clothes); more in
R ohde, 589. For repeated  w ashings in the sam e spring see Borthwick, loc. cit., 108.
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from  am ong m en ’.108 Religious w ate r could be fortified; when 
sa lt was p u t in this m ay have been sim ply a way of creating 
artific ia l sea-w ater (though salt was a purifying agent in its own 
rig h t), b u t o th er additives too are found .109 Above all, lustration 
differs from w ashing in its m an n er o f application. In rite, there 
is a difference in degree b u t not in kind between sim ple sprink
ling a n d  to tal im m ersion. Religious w ater is potentially effective 
in  even the tin iest quantity ; certain  crimes, on the o ther hand, 
n o t all the rivers on ea rth  could w ash aw ay.110

G reeks som etim es spoke o f ‘purifying fire’. 111 T he element 
w as in itself alw ays bright, never stained, and through the 
h e a rth  and  sacrifice it had powerful sacral associations. 
T orches were an  indispensable p a r t o f m any ceremonies, and, 
sw ung  vigorously, they could purify a room or a m an .112 
N orm ally , however, sharp-sm elling substances were added to 
the  fire w hen purification was needed. T h e  smoke and pungent 
o d o u r o f su lphur, lapping round the polluted object and pen
e tra tin g  its every part, rendered vividly perceptible the desired 
effect.113 A lready in H om er su lphur was a ‘cure for bad things’, 
an d  the purifier held it in honour throughout an tiq u ity .114 He

108 P articu la r springs: e.g. Paus. 2.17.1, cf. E itrem , Opferritus, 84; M oulinier, 71. Sea: 
E ur. I T  1193, cf. 1039, Soph. Aj. 655, p. 283 on Eleusinian mvstai, D iphilus, fr. 126, 
T h eo p h r. Char. 16.13, Ap. Rhod. 4.663, Plut. Quaest. Grace. 40, 301 a, LSCG  97 A 15, 151 
B 23, iam bi. VP 153, E itrem , Opferritus, 335 f. and exhaustively W achsm uth. 219-23. 
S ea’s pu rity , Aesch. Pers. 578, D.L.8.35.

109 M en. Phasma 55 (salt and  lentils), Theocr. 24.97 (salt), Hesych. s.v. χερνιβείον 
(sa lt a n d  barley groats): cf. E itrem , Beiträge, iii, 8 f., idem, Opferritus, 86. Purifying salt: 
S ophron  and  C lem ent cited p. 224 n. 94, schol. Ar. Nub. 1237; Eitrem , Opferritus, 323 ff.; 
R E  s.v. Salz, 2093 f. T h e  point o f  lentils and  barley groats as additives is unclear; but cf. 
P lu t. Quaest. Graec. 46, 302b.

110 Cf. G . B achelard, L ’Eau et les rêves, Paris, 1942, 193-4: ‘La meilleure preuve de 
cette puissance in tim e, c’est q u ’elle appartien t à  chaque goutte du liquide . . . pour 
l’im agination  m atérielle, la substance valorisée peut agir, même en quan tité  infime, sur 
une très grande m asse d ’au tres substances.’ See too Eitrem , Opferritus, 126; ineffaçable 
crim es e.g. Soph. 0 7 Ί 2 2 7  f.

111 E ur. Hel. 869, H F 93T, IA  1112, 1471. F o ra  pseudo-medical use see Plut. De Is. et 
Os. 383d. F or Rom e see Borner on Ov. Fast. 4. 727. T he funeral fire, o f course, purged off 
the  im p u rity  o f  m ortality: Rohde, 49 n. 41, 334 n. 127, Anth. Pal. 7.49.

112 E ur. / 7 Ί 2 2 4  f., the T o rre  Nova sarcophagus (p. 285 below); cf. M. Vassits, Die 
Fackel in Kultus und Kunst der Griechen, diss. M unich, 1899, 6 -8 .

113 Penetrat ad viscerum omnes recessus, ac curat saepius loca, quae potiones non potuerunt curare, 
V egetius, Mulomediâna, 3.12.1.

114 H om . Od. 22.481, cf. //.16.228, Eur. Hel. 866, alm ost all the  texts cited  above, p. 
224 n. 94; R E  s.v. Schwefel, 7 9 8 -9  (Blüm ner); Bömer on Ov. Fast. 4.739. O n ca th a r tic  
fum igation see E itrem , Opferritus, 241-50. B urkert, Grazer Beiträge 4 (1975), 77, 
suggests an  orig inal connection between καθαιρώ and Semitic k tr, ‘ra iic h e rn ’.
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esteem ed it, o f course, no t for its ac tual disinfectant powers, but 
because its d ry  acrid  smoke was symbolically fit to com bat the 
d a m p  ro ttenness o f  im purity ;115 pitch was sometimes b u rn t for 
the  sam e p u rp o se .116 For offerings to the gods, by contrast, 
sw eet-sm elling substances were chosen.117

‘W ate r is best, and  gold shines ou t like blazing fire’, says 
P in d a r; this m etallic hom ologue o f the two uncontam inated 
elem ents is in fact, like them , a purifier, although the exact 
m echan ism  o f a ‘purification by gold’ is nowhere specified (it 
was perh ap s by sprinkling of w ater from a gold vessel).118 A nd it 
is surely  as the pu rest form of vegetable m atter, a title it claims 
for itse lf in C allim achus’ Iambus,1*9 th a t the laurel expels and 
cleanses evil. T h e  evidence for this function is ab u n d an t in 
R o m an  sources, an d  not negligible in Greek; Apollo’s priest 
B ran ch u s cleansed the M ilesians from plague by sprinkling 
th em  w ith  w ate r from a laurel bough ,120 and  the sam e m ethod 
seem s to be a ttr ib u ted  to Apollo him self on two vases showing 
the  purification  o f O restes .121 In  o ther contexts too, laurel has 
pow ers for g ood .122 I t  seems to derive its purity  not directly from 
its physical p roperties, nor from its place w ithin the general

115 Cf. C. R. H allpike, The Foundations o f  Primitive Thought, Oxford, 1979, 160 for such 
p a tte rn s  o f  synaesthetic  association.

116 D iphilus, fr. 126, Sophron in Page, GLP , p. 330; R E  s.v. Asphalt, 1728 f.
1,7 Fr. Pfister in R E  s.v. Rauchopfer, 284.
118 P ind 0 1 .1.1. Purification by gold: LSCG  154 A 29,30,44; B 2,6,15,26;? LSCG  156 A 

15; E u r. I T 1216 (w here editors corrup t χρνσώ  to πνρσώ)\ Iam bi. VP 153. Sprinkling 
from  a  golden vessel, E ur. Ion 434 f. O n  apotropaic gold see E itrem , Opferritus, 192-7; 
‘pu rify ing ’ bronze, A pollodorus 244 FG rH fr. 110 (banged against eclipses).

1,9 Fr. 194. 3 7 -4 4 ; cf. A rtem id. 4.57 p. 282.1 Pack, Pliny, H N  15.135. Laurel in 
funera ry  contexts (Pliny, H N  16.239, Tzetzes ad Lyc. Alex. 42, AJA  11 (1907), 72) is 
excep tional. O n  laurel see M . B. Ogle, A JP  31 (1910), 287—311; G ow on Theocr. 2. 1; 
A m an d ry , 126—34; Börner on O v. Fast. 1.339; K . L em bach, Die Pflanzen bei Theokrit, 
H eidelberg , 1970, 5 7 -6 1 .

120 C allim . fr. 194. 2 8 -31  w ith PfeifTer.
121 J H S  89 (1969), P lates 3.3,4.5; Apollo and A rtem is hold laurel boughs even when 

the  purification  is by p ig’s blood (ibid., Plates 2.1—2,3.4,4.6; cf. M elam pus on the 
cam eo  R M L  3.3009). A L ucan ian  vase in Berlin perhaps shows a purification by laurel 
(Archäologische Zeitung n. f. 1 (1847), Fig. 7, A. D. T rendall, The red figured vases o f Lucania, 
Campania and Sicily, C ::ford , 1967, 150 n. 854). Ion sw ept Apollo’s tem ple with a laurel 
b room , E ur. Ion 80, 103, 113 if.; those w ho left a  death  house sprinkled themselves with 
w a te r  from  a  laurel b ranch , schol. Eur. Ale. 98, cf. Servius on Aen 6.230. Laurel- 
sp rin k lin g  in m agical papyri, e.g. P G M  5. 200, S. E itrem , Gnomon 4 (1928), 194 f. For 
laure l used in fum igation, a  com m on practice a t Rom e (e.g. Pliny, H N  15.135, 138), I 
know  for G reece only P lu t. De Pyth. or. 397a.

122 T h eo p h r. Char. 16.2, D .L.4.57; Ogle, op. cit., 295 f., 307 ff; Rohde, 198 η. 95; Gow 
on  T h eo cr. 2.1.
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classificatory schem e o f p lants, bu t from its ancient status, the 
origin of w hich we can  scarcely determ ine, as the sacred tree par 
excellence, d ea r to all the O lym pian gods and especially to 
A pollo ,123 m ark o f honour assigned to those who, like prophets 
or poets, are them selves dear to the gods. Olive b ranches124 and 
wool fillets125 occasionally ap p ear as purifiers for sim ilar 
reasons. (Such p rio r sacral significance is the kind of factor that, 
as has been poin ted  out, m uch com plicates a simple structural 
an a ly sis .126) A pu re  an d  purifying anim al, like the four-eyed dog 
o f Z oroastrian ism , seems not to be available to set alongside the 
p u re  m ineral an d  vegetab le.127

W hile the processes considered so far dissolve pollution 
th ro u g h  contact w ith the purest forms o f m atter, others transfer 
it in to  absorp tive substances, not especially pure in themselves 
an d  perhaps even the opposite, w hich are then ostentatiously 
d isposed  of.128 T h e  contrast between the two m ethods, how
ever, is a purely  formal one, as both were norm ally com bined in 
the  sam e cerem ony, and  even on a formal level not absolute, 
since at least one of the pure substances, water, is itself con
tam in a ted  by the d irt it washes aw ay .129 T he passage of On the 
sacred disease th a t best illustrates the disposal of these offscour
ings has already  been quoted: ‘T hey  bury  some of them  in the 
g round , they throw  som e in the sea, and others they carry off to 
th e  m ountains w here nobody can see or tread on them .’ (He 
om its the com m on expedient o f sending them to the cross
ro a d s .130) Local trad ition  in the Peloponnese knew, the spot

s23 A m andry , 127; O gle, 305 f.
124 T heocr. 24.98, O rp h . Lith. 214 f. Though opposed to the laurel as chthonian  to 

O ly m p ian , and  thus associated w ith funerals (Callim . fr. 194. 40—56), it was united 
w ith  it against o th er trees as sacred against profane (Callim . fr. 194. 101 if., Pliny, H N  
15.135, cf. M u rr, 40—8; Diels, 119—21), and could thus be exploited for purification.

125 T heocr. 24.98, N em esianus Eel. 4.63, Clem . Al. Strom. 7.4.26.2, vol. 4, p. 19 St. For
wool as an  alexipharmakon cf. J . Pley, De lanae in antiquorum ritibus usu, R G W  11.2,Giessen, 
1911, 80—94; E itrem , Opferritus, 380—6; Gow on Theocr. 2.2. For its high social status 
see Em pedocles B 112.6; Pley, 6 8 -7 9 . 126 Cf. p. 365.

127 Four-eyed dog: Boyce, C h. 6. Note, however, the (?sacred) fish held over initiands 
on vases discussed by G. Schneider-H errm ann, Antike Kunst 13 (1970), 52-70.

128 R u d h ard t, 165.
129 A nd for the throw ing aw ay o flustral torches see C laud. Cons. Hon. 329 f.
130 148.44 fT. J . ,  1.42 G.: cf. Horn. //.1.314, Ap. Rhod. 4.710, Paus. 2.31.8, 8.41.2; on 

the  crossroads, p. 30 n. 65; sacred laws restricting w here katharmata m ight be thrown 
o u t, LSC G  108; IG  I3 257 =  LSS  4 (danger o f  stepping on one, Petron. Sat. 134). Only 
d esp era te  persons o r desperadoes would eat such rem ains, p. 30 n. 35. For their power 
to ‘take up ’ evil from the purified person seeesp. Clem. Al. Strom. 7.4.26. 1, vol. 3, p. 19 St.



230 Miasma

w here  M elam pus had  buried  the offscourings of the Proetids, or 
could  po in t out the spring into w hich he threw them , thus 
co n tam in atin g  i t .131 T he verb ekpempd, ‘send o u t’, norm ally 
ap p lied  to hum ans, is som etimes used of the disposal of the 
po llu ted  rem ains, as though there were som ething slightly 
an im a te  abou t th em .132 T h e  purifier would em phasize separa
tion from  them  by ‘throw ing them  over his shoulder’, and 
‘w alking aw ay w ithout looking back’.133

M ost powerful am ong these rites of absorptive purification 
was th a t by blood sacrifice, practised for healing by the 
purifiers o f epilepsy and  also, according to a south Italian  vase 
o f the  fourth  century, by M elam pus.134 T he symbolism of this 
r itu a l is considered elsew here.135 It had a varian t form, ‘(purify
ing) a ro u n d  by p u p p y ’, in which the m ost despised of anim als 
was used to receive the cand ida te’s im purity .136 T he com
m onest substance into w hich evil was transferred, by a process 
th a t is now here m ade explicit, was the egg.137 It was perhaps 
because the egg was a com m on offering to the dead, and  thus 
‘food for corpses’, th a t it was suitable for this use.138 In  m urder 
purifications, an d  perhaps in o ther contexts, the candidate 
p laced  his foot on a woollen fleece w'hich absorbed his 
im p u rity .139 Sym bolically even m ore d irect was the technique of 
‘w ip ing  off’ the evil through sm earing w ith a clinging substance

131 Pharmaka buried in agora at Sicyon: Bulletin Epigraphique 69 (1956), 110, 72 (1959), 
157. Kalharmata throw n into Anigrus m arsh: Paus. 5.5.10; throw n into fountain at 
Lousoi -  w hence all who d rink  from it hate wine — Ov. Met. 15.322-8; Heldensage, 247 
n. 4.

132 Aesch. Cho. 98, cf. A elian, VH 14.7 έξηλαννετο τής Σπάρτης ώς τά τών νοσονντων 
καθάρσια , and  the  ‘send ing  aw ay’ o f  evils, by a  m erely verbal act, to d istan t regions in 
apopompë ( cf. S op h . O T 194- 7, Hymn. Orph. 11.23, 14.14, 36.16, 71.11 ; the m any studies 
o f  ( ). W einreich on apopompë a re  listed by H. H erter, Dämonen, 47 n. 12).

133 Acsch. Cho. 98, E ur. Andr. 293 f.; Rohde, 325 n. 104; A. S. Pease on Cic. Div. 1.49; 
G ow  on T heocr. 24.96; Börner on O v. Fast. 5. 439.

134 T h e  C an icattin i crater: see m ost recently Antike Kunst 13 (1970), 67, Fig. 1, with 
references to o th er portrayals. T h e  en passant in terp retation  o f  the Canicattini crater by 
K. I*auglotz, Die Kunst der Westgriechen, M unich, 1963, 25, as an  initiation scene fails to 
exp la in  the unm istakab le  A rtem is image.

135 A ppendix  6.
136 T h eo p h r. Char. 16.14, Plut. Quaest. Rom. 68, 280b—c; ?cf. Sophron in Page, GLP, 

p. 330.
137 See p. 30 n. 65; also An/. u. Chr. 6 ( 1940-50), 57 -60 . Stengel, 162 speaks o f ‘wiping

oil * w ith  egg-yolks, b u t it is clear from Clem . Al. Strom. 7.4.26.3, and Lucian, cited p. 30 
η- 65, th a t a lte r use the ca thartic  eggs were still edible.

138 N ilsson, Op. Sel. i, 3—20.
139 See A ppendix 6.
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w hich  was then  w ashed off, bringing the pollution w ith it. M ud 
w as an  obvious m ateria l to choose, since it em phasized the new 
sta te  o f purity  by the greatest possible con trast.140 T h e  use of a 
b ra n  m ash for the sam e purpose is less easy to explain :141

T h e  use of the laurel has already been discussed. O ther 
p lan ts  som etim es described as ‘purifiers’ perhaps owe th a t title 
chiefly to their function as alexipharmaka, ‘averters of d rugs/ 
b ew itch m en t’, ra th e r th an  to any specific use in purifications.142 
T h ese  alexipharmaka seem to be a complex class — the strong 
sm ell of the buck thorn  is no less effective than  the sanctity of the 
lau re l — an d  to discuss them  here would lead too far afield. O ne 
p lan t, how ever, th a t is repeatedly m entioned as an actual 
purify ing  agent is the squill.143 It seems safe to infer tha t the 
p la n t used by the purifier was the ‘E pim enidean’ squill, which, 
says T heophrastus,- ‘gets its nam e from its use’.144 T he squill 
w as used as a w hip in scapegoat and other rituals ,145 bu t its 
app lica tion  in purifications, nowhere clearly ind icated ,146 was 
n o t necessarily the sam e. In  the scapegoat ritual, it is associated 
w ith  despised wild p lan ts ,147 and  is elsewhere sometimes 
spoken  o f as contem ptible, inedible, even deadly.148 It is tem pt-

140 Dem. 18.259, G raf, 106.
141 Dem. 18.259, άπ ομάττω ντφ πηλφ  καί τοίςπιτνροις. T h e prospermeia (hapax: bu t cf. 

panspermia) o f  C os (LSCG  154 A 29,30, 44; B 2, 6,15,26; LSCG  156 A 15 (restored)) was 
p resum ab ly  sim ilar. W iping off with μαγίόες, cheese or bran cakes also offered to 
T ro p h o n iu s an d  H ecate , is attested by Hesych. s.v. μαγίόες-, μαγμόν; cf. Soph. fr. 734 
w ith  Pearson and  R adt, A th. 149c. This perhaps perm its the inference th a t here too the 
absorptiv  e substance is ‘corpse food’: for panspermia offered to the dead see Deubner,
1 Γ2 (C hytro i).

142 e.g. buckthorn: see Rohde, 198 n. 95; M urr, 104-6; fig: Cook, 2.ii. 1103; R E  1.55 f ; 
M u rr, 3 1 -5 ; G ebhard , 69 f.; Rohde, 590; Ιερά βοτάνη o r περιστερεών: R E  1.55; οχίνος: 
C ra tin u s , fr. 232, Ar. fr. 255, Ameipsias, fr. 25 (with asparagus) -  I do not understand 
w hy in these cases LSJ an d  others take σχίνος to be a  squill. T rallians used vetch in 
purifications, Plut. Quaest. Graer.46,302b.

143 In  katharmoi T heophr. Char. 16.14, Diphilus, fr. 126, Lucian, Nec. 7, Dio Chrys. 
48.17, A rtem id. 3.50, p. 225. 13 Pack. H ung  a t door or buried under sill as an 
alexipharmakon: T heophr. Hist.PI. 7.13.4, Dioscorides, Mat.Med. 2.171.4, p. 239.11 \V.

144 T heophr. Hist.PI. 7.12.1. Squills are norm ally identified as urginea maritima-, 
W . T h ise lton  Dyer, however, in the index to the Loeb Hist.PL, makes the Epim enidean 
squill ornithogalum pyrenaicum.

145 H ipponax, fr. 6, Theocr. 7.107 f. +  schol. A ‘squill-battle’ in Inscr. Prien. 112.91,95.
146 Possibly lor fum igation in Calp. Sic. 5.79. B u rk erts  H ittite parallel, GR 131,

w renches the squill aw ay from its quite complex web o f Greek associations, unjustifi
ab ly . 147 T zetzes, Chit. 5.736.

148 J .  N . Brem m er, ‘Scapegoat-R ituals in Ancient Greece", HSCP  87 (1983), citing 
inter alia Theog. 537, A rtem id. 3.50, p. 225.11 Pack, Suda s.v. skilla; they grow on 
tom bs, Theocr. 5.121.
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ing, therefore, to see it as the vegetable equivalent of the im pure 
pup p y , a d ishonourab le p lan t appropriately  used in a ritual 
ap p lied  to polluted persons. T he difficulty, however, in in ter
p re tin g  the sym bolism  o f na tu ra l species lies in the complexity 
o f  th e ir possible uses. T hough  the squill m ight be aesthetically 
an d  gastronom ically  despised, the druggist and the horticul- 
tu ra lis t esteem ed it. I t had  a wide variety o f m edical uses,149 and 
w as believed (correctly, it is said) to foster the grow th of seeds 
an d  shoots p lan ted  in the surrounding  so il.'50 I t stayed alive for 
a rem ark ab le  length  o f time when dug  up, and  T heophrastus 
m akes this exceptional vitality the reason for its use as an 
‘av e rte r  o f spells’. T h e  Epim enidean squill was actually the one 
ed ib le  fo rm ,151 w hich suggests th a t it was the positive qualities 
o f  the  p lan t th a t the purifier sought to exploit. But w ithout 
being able to see and  hear him  m anipulate  the magic p lan t we 
can  only guess a t its significance.

T h ese  various.techniques, w hich have had to be separated  in 
descrip tion , tended  to be freely com bined in actual use. 
D ip h ilu s’ M elam pus employs torch, squill, pitch, sulphur, and 
sea -w ate r all together, and  o ther texts show a sim ilar profusion. 
T h e  rites w ere accom panied  by incantations which probably 
com prised  form ulas o f transference -  ‘m ay the evil pass into this 
egg’ -  an d  analogy —‘as I w ash off this m ud, so m a y .. .’- a s  well 
as m ore m ysterious m atte rs .152 Expressions sometimes occur 
w hich  suggest th a t an  incanta tion  could be a ‘purification’ in 
itse lf.153

T h e  purifiers o f On the sacred disease deserve special m ention, 
b u t as their m ethods have been well studied in detail it can be 
q u ite  su m m ary .154 In  addition  to the actual purifications, they 
sub jected  their patien ts to various abstentions (from bathing, 
a n d  from  p articu la r forms of food), and  rules of life (such as not 
to w ear black, or ‘p u t foot on foot and  hand on h an d ’). These

149 See G eb h ard , 69 n. 28; R E  1.67 f.; ibid., 3 A 522-6 ; K.. Lem bach, Die Pflanzen bei 
Theokrit, H eidelberg, 1970, 6 3 -5 ; Dioscorides, Mat.Med. 2. 171; Pliny, H N  20.97-101.

150 'I 'heophr. Hist. PI. 2.5.5, 7.13.4; R E  1.67; ibid., 3 A 523 f.
151 T h eo p h r. Hist. PL 7.12.1.
152 Cf. H ippocr. Morb. Sacr. 138.10, 140.13, 148.34 J . ,  1.4, 12, 39 G.; Arist. fr. 496 ' 

Rose; C allim . Fr. 194.30; cf. Boyancé, 37. For surviving incantations see R. Heim, 
‘In c a n ta m e n ta  m agica graeca — l a t i n a Jahrb. f .  klass. Phil. Suppl. 19 (1893), 463—576 
an d  Fr. Pfister in R E  Suppl. 4 s.v. Epode.

153 A rist. fr. 496, Diod. 3 .58 .2 -3 . 154 L an a ta , passim; cf. Lloyd, 37 f.
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regu lations have close parallels in form, and  often in detail, in 
the  absten tions (hagneiai) required  o f partic ipants in particu lar 
cults, and  in the m inute regulations for daily living th a t are best 
rep resen ted  for us by ‘H esiod’ and  the Pythagorean symbola, but 
certa in ly  derive ultim ately  from popu lar belief. T he purifiers of 
epilepsy, therefore, differed from sim pler purifiers in digging 
d eep er th an  them  into the resources o f traditional religion. 
E xplo iting  these resources, they p u t together for their patients a 
d istinc tive way o f life to follow. T hough  their m aterials and 
exp lanations w ere religious, it is plausible tha t in doing so they 
were, consciously o r unconsciously, mimicking the special ways 
o f life th a t non-religious healers of the period were prescribing. 
T h a t, a t least, is the charge brought against them  by their 
H ip p o cra tic  critic; their abstinences, according to him , are ju st 
d ie te tic  p rescrip tions in disguise.155

A theoretical issue of im portance is raised by the use of 
unclean  m ateria ls (blood, m ud) in some of these rites. O ne of 
the  tru e  observations out o f which the doctrine of the 
‘am bigu ity  o f the sacred’ was built up  was that, in some 
cu ltu res, in som e contexts, pollution acquires positive powers; 
the  im pure, norm ally  shunned, becomes ‘sacred’ in the sense 
th a t  it is m arked  out as powerful in contrast to the non-polluted 
objects o f fam iliar use.156 O bscene or blasphem ous language is a 
com m onplace exam ple. C ertain  currents in the popular 
m edicine o f la te r an tiqu ity  m ade conscious use o f the powers of 
po llu tion . A lthough bodily wastes were perhaps used as a 
materia medica sim ply because they were thought to have specific 
v irtues like any o th er substance ,157 there were authorities who 
explicitly  recom m ended the unspeakable. ‘(In the trea tm ent of 
fevers) D em ocritus says pollution is needed, for instance blood 
g u ilt (?), m enstrual blood, the flesh of sacred birds or forbidden 
an im als given as food, and  d raughts o f blood.’158 H onourable 
R o m an  au tho rs record with revulsion the belief th a t hum an

155 Morb.Sacr. 1 4 2 -4 .6 J ., 1 .12-23 G.
156 Cf. S teiner, 66, D ouglas, Ch. 10.
157 R. M uth , Träger der Lebenskraft, Ausscheidungen des Organismus im Volksglauben der 

Antike. V ienna. 1954.passim.
138 T heodorus Priscianus, Physica, p. 251 .2-5  Rose. O n  the pseudo-Dem ocritean 

lite ra tu re  see R E  Suppl. 4.219—23; on Bolus (its most im portant representative), 
b ib liography  in Oxford Classical Dictionary2, s.v. Bolus; index to j .  Bidez/F. Cum onl, Les 
Mages hellenisés, Paris, 1938.
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blood, sm eared on the lips or d runk  hot from a gladiator’s fresh 
w ounds, could cure epilepsy.159 T he abom ination, transferred 
to  the  blood o f m artyrs and  executed crim inals, is said to have 
co n tin u ed  until recent tim es.160 O th er cures for epilepsy were 
w a te r d runk  from a m urdered  m an ’s skull (Artem on), the flesh 
o f a beast slain by the sam e w eapon as had killed a man 
(O rp h e u s  and  A rchelaus’), goat’s m eat roasted on a funeral 
py re  (‘the m ag i’) .161 But it would probably be wrong to father 
such  a ttitu d es  on the purifiers o f On the sacred disease. A lthough 
pu rifica tion  by blood was certainly a confrontation w ith the 
horrific, it was a confrontation licensed, in o ther contexts, by 
trad itio n a l religion, an d  it was not the defiling power of blood in 
itse lf  th a t  m ade the cerem ony effective; the blood was a token of 
the  pollu tion  th a t was to be rem oved.162 Sim ilar ceremonies, 
like the cleansing o f the Proetids according to Diphilus, did not 
use pollu ting  agents a t all. In  the early period, it is only for 
harm fu l m agic th a t we find im purity  being sought out and 
ex p lo ited .163

As we noted initially, the purifier was an  object of contem pt 
to the en ligh tened  by the fourth century. Before intellectuals, 
his m ethods could not well be defended. Intellectuals, however, 
could  sim ply be ignored. These practices continued; the 
pu rifier reappears (as an  old w om an) in R om an love elegy, and 
in the  fourth  cen tu ry  of o u r era still th rea tened  to lure wavering 
C h ris tian s  into su p erstitio n .164

159 e.g. Pliny, H N 2 S A .
160 F. J .  Dölger, Vorträge der Bibl. Warburg 1923/4, 196-214, esp. 2U4 (F.; A bt, 199 

(273), η. 10.
161 Pliny, H N  28.8,34,226. M ore bloody epilepsy cures in O . Tem kin, The Falling 

Sickness2, B altim ore, 1971, 22 f., and  on the use ofblood cf. E itrem , Opferritus, 441-7 .
162 See A ppendix  6.
163 p. 222 and  p. 223 n. 85. I am  not convinced by the counter-instances o fV ernan t, 

Socié'é, 137 I. R itual obscenity, of course, which does occur, is a  related phenom enon.
164 Cf. Constitutiones Apostolorum 8.32.11: the μάγος, έπαοιδός . . . περιάμματα ποιών,

περικαθαίρω ν  to be excluded from com m union until reformed; Concilium Ancyranum, 
C an o n  24, in C. |. H elele, Histoire des Concites, tr. H . L ederq , Paris, 1907- , i.324:5
years penance  tor those w ho in troduce m agicians into their houses έπΙ άνενρέσει 
φαρμακείων<ή και καθάρσει; the tem ptation  to infidelity cited by Augustine: ‘Sed ecce 
a d s ta t vicinus et am icus et ancilla . . .  ceram  vel ovum m anibus ferens et dixit “ Fac hoc 
e t sa lvus eris. Q u id  prolongas tuam  aegritudinem ?” ’ (Revue Benedictine 54 (1938), p. 8. 
121). For the  use o f baptism  as a  rite o f exorcism see K. T hraede  in RAC  7.76 ff.

8

DIVINE VENGEANCE AND DISEASE

A claim  such as ‘Y ou’ll go m ad if you en ter that precinct’ has 
tw o levels o f significance. 11 is on the one hand  a way of insisting 
on the  sanctity  o f the gods’ property , a th rea t in support of a 
value ra th e r th an  a hypothesis abou t the causes of disease. T he 
system  of taboo  is not, as it has seemed to some observers, the 
p ro d u c t o f a cu ltu ra l neurosis, bu t a  way in which ‘attitudes to 
values are  expressed in terms of d an g er’.1 O n the o ther hand, it 
is n a tu ra l th a t, if  a case of m adness occurs in a society where 
su ch  th rea ts  a re  rife, breach o f the rule should be suspected as 
its cause. In  the previous chapters, we have surveyed a large 
n u m b er of religious dangers, bu t prim arily in their role as 
sanctions. I t  rem ains to consider to w hat extent they were 
ap p ea led  to in  explanation  of actual afflictions. W here they 
w ere not applied , it will obviously be necessary to pay attention 
to the  a lte rna tive  explanations th a t supplanted them.

U nfortunately , the program m e here outlined is forbiddingly 
vast. T here  is no special area o f experience to which the 
operations of destiny, luck, or divine anger are confined, and, 
a lth o u g h  inexplicable happenings are liable to be especially 
‘d iv ine’, there a re  m any  instances o f the gods’ will being worked 
o u t th rough  events th a t Greeks could easily in terpret in hum an 
term s. A m an ’s s tand ing  in relation to the gods or destiny will 
affect, am ong o th er things, his health , w ealth, length of days, 
p rocrea tive powers, success in farm ing, business or politics, 
m arita l or p aren ta l fortunes. In  w hat follows, the restricted case 
o f  responses to disease will, for convenience, alone be con
sidered . As it happens, the evidence is scarcely available 
th ro u g h  w hich to consider some of the other situations; our 
sources do not reveal the inm ost feelings of a father whose sons 
have  d ied  on the verge of m anhood, of a wife unable to produce 
heirs for h er husband , of any ordinary  individual all of whose

1 S teiner, 21.
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pro jects go inexplicably awry. But the question could certainly 
be confronted  m ore generally  than  will be a ttem pted  here.

Serious disease is an  affliction th a t w renches the patien t’s life 
o u t o f its custom ary  unreflective course. From  an independent 
agen t, m aster o f his own affairs, he has become the prey of 
ex terna l forces he canno t understand . H e wakes up one m orn
ing  ill; b u t the previous day he had  been well, and he has not 
ea ten  o r d ru n k  any th ing  unusual, or changed his habits in any 
way. ‘By day and  by night diseases o f themselves (automatoi) 
com e upon m an, an d  do him  harm , silently; for cunning Zeus 
took o u t their voice’, says H esiod.2 T his brings out three crucial 
facts a b o u t diseases, tha t they are uncontrollable, inexplicable, 
a n d  hateful. T h e  question  of why they occur is not perhaps of 
g rea t in terest in itself (no one ever consulted an  oracle to 
estab lish  the cause o f a disease safely overcome) ; bu t during  the 
affliction an  explanation  th a t will perm it control becomes 
vitally  im portan t.

Illness becom es com prehensible w hen it ceases to be a 
ran d o m  event. In  Ju d a ism , as famous incidents in the gospels 
show , it is sin, w hether ritual or m oral, tha t causes disease,* and 
this idea seems to have been w idespread in the A ncient N ear 
E ast.4 T h e  correct p rocedure for the sick m an o r his friends is to 
d iagnose  the re levant sin, confess it publicly, and  m ake a 
sacrifice of atonem ent. I f  the evil continues, further sins m ust be 
estab lished  (perhaps w ith the help of an  oracle) and publicly 
confessed.5 T h is link of sin with disease is found throughout the 
w o rld .6 A m ong various Nilotic peoples, for instance, a sin, such 
as incest, and  the disease th a t it is believed to cause m ay bear 
th e  sam e nam e.7 I f  such an offence is com m itted, sacrifice will 
p ro b ab ly  be m ade im m ediately to prevent the onset o f the

2 Op. 102-4 .
3 See M ark  2 :1 -1 2  (M atthew  9 :1 -8 , Luke 5 :18 -26 ), Jo h n  5 :1 -15 , 9 .1 -2 , Epistle of 

Ja m e s  5 :1 4 -1 5 . In  the  O ld  T estam en t e.g. Psalm  39,41:4, 103:3, 107 :17-20 .1 have not 
seen YV. v. S iebenthal, Krankheit als Folge der Sünde, H anover, 1950.

4 See L atte , Kl. Sehr. 32 n. 42, G oltz, 7—10, and a t length R. Pettazzoni, La Confessione 
dei peccati, Bologna, 1929-35, vols, ii and iii.

5 Λ good exam ple o f  this search for the responsible sin is the H ittite ‘Prayers of King 
M ursilis  in a  tim e o f p lague’, Ancient Near Eastern Texts,3 ed. J .  B. P ritchard, Princeton, 
1969, 3 9 4 -6 : cf. R. Pettazzoni in Occident and Orient, Studies in Honour o f M . Gaster, 
L ondon , 1936 ,467-71 .

6 See R. Pettazzoni, op. cit., vol. i.
7 Evans—P ritchard , 184, L ienhard t, 284, Buxton, 194.
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disease. W hen illness actually  occurs, the diagnostic procedure 
th a t follows is likely to identify ‘sin’ as the cause, though other 
possibilities exist.8 In  all cases, diseases come for definite 
reasons. T hose sent by spirits can only be cured by religious 
m eans, th rough  sacrifice, though this is not to say that m edi
cines should  be ignored. O n the contrary, everything possible 
shou ld  be done on the practical level; but a final cure will 
d ep en d  on G od. Such a set o f  beliefs serves both to explain the 
ap p a ren tly  random  affliction, an d  also to indicate a practical 
course o f action: there is a god or spirit to be appeased. T he 
psychological im portance of p u ttin g  the disease in professional 
h an d s  (w hether docto r or diviner) an d  treating it positively 
(w he ther by prescription or sacrifice) is very great, as the 
effectiveness o f the placebo proves.9

For G reece, scholars have noted the supposed daem onic or 
d iv ine origin o f various illnesses.10 B ut the fact th a t a god is 
responsib le  for disease does not reveal m uch about it. Has it 
been  sen t as a  punishm ent, or in caprice? O r is the idea of the 
god-sen t disease sim ply a way o f expressing hum an incom pre
hension? T h e  subject does not seem to have interested 
h isto rians o f divine justice and  hum an responsibility.11 Yet it 
allow s an  in teresting  confrontation o f religious theory and 
th erap eu tic  practice. M oralists m ay have seen disease as a 
p u n ishm en t; were religious and  magical cures based on the 
sam e belief?

For such  an  investigation, the existence o f ‘scientific’ Greek 
m edicine presents a com plication. It is not of course that all 
G reeks a t all tim es accepted a natu ral account of the causation 
o f  disease. Early poets and m yths reveal pre-H ippocratic con
d itions, and  behind  the im posing edifice of H ippocratic ration
alism  we can alw ays detect spirits who pu t less faith than the 
docto rs in the delicate dietetic balancing of the body’s

8 For an  account o f  the diagnostic procedure in one case sec L ienhardt, f>8-()2.
9 O n  the reassuring  function o f consultation see U na M aclean, Magical Medicine, 

L ondon , 1971, Ch. 1; on the ‘placebo eflfect’ T hom as, 248 f.
10 Cf. L an a ta , esp. 2 8 -3 9 ; Edelstein, A M  2 19 -24  (rightly restrictive); H ertei, 

Dämonen; L loyd, 29 n. 98.
11 B ut cf. L an a ta , 28—39 and  F. K udlien, ‘Early Greek Prim itive Medicine*. Clio 

Medica 3 ( 1968), 305—36. \ \ . R. H alliday, ‘Some Notes on the T reatm ent of Disease in 
A n tiq u ity ,’ in Greek Poetry and Life (Essays presented to Gilbert Murray), Oxford, 1936, 
277—94, does not discuss the theological problem.
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h u m o u rs .12 O n  a sim ple practical level, it is unlikely tha t 
scientifically  tra ined  doctors ever penetrated  far into the rural 
a reas  o f  G reece .13 T h e  problem  is not so m uch that rationalism  
su p p ressed  religious m edicine, as th a t it deprived it of its voice. 
A p a rt from docum ents concerning the cult o f Asclepius, such 
p rac tices a re  m ostly m entioned by those unsym pathetic to 
them , like the polem ical au th o r o f On the sacred disease, o r simply 
passed over in silence. In  this sense, H ippocratic m edicine is an  
obstacle  to the present inquiry. B ut it is also in itself a proble
m atic  phenom enon tha t dem ands explanation .14 A m aterialist 
m edicine, in a w orld w here science is powerless to prove its 
postu la tes, has no m ore claim to popular support than  the 
psychologically m ore satisfying a rts  o f  the diviner. W ithout 
such  proof, its theories can only be a  kind o f dogm a, even for the 
physician  himself. T h e  weakness of na tu ra l aitiology can be well 
seen from the fate o f w estern m edicine when in troduced into 
trad itio n a l societies. A com m on reaction seems to be to dis
tingu ish  ‘E u ro p ean ’ or ‘docto r’ diseases -  acute conditions and 
o th ers  for w hich w estern pharm acology is conspicuously suc
cessful -  from ‘native’ diseases, ‘diseases the doctors don’t 
know ’, only to be trea ted  by trad itional, perhaps magico- 
religious m ethods.15 T h e  doctor m ay be assim ilated to the 
herbalist, in con trast to the diviner, as one who treats sym ptoms 
w ith o u t seeking o u t the underlying cause.16 W estern p re
tensions to trea t by n a tu ra l m eans clearly supernatu ral psycho
logical conditions a re  often viewed w ith polite scepticism ;17 in 
general, even w hen E uropean rem edies are  used, native 
m ethods a re  app lied  sim ultaneously .18 European m edicine is

12 Cf. L an a ta . 15 f., 7 1 -6 .
13 I he  ease lor a  shortage o f doctors is put by L. C ohn-H aft, The Public Physicians o f

Ancient Greece, M assachusetts, 1956,23—31.
14 Cf. Thomas, C h. 7, esp. 226, 245. For the English peasant, G alenic prescriptions

w ere no m ore rational th an  the m ethods o f  the herbalist o r conjurer.
15 See e.g. D. B. Je llille  and  F. ]. Bennell, Journal o f  Pediatrics 57 (1960), 252; J .  B. 

L oudon . The Health Education Journal 15 (1957), 98; R. H . and E. Blum, Health and 
Healing in Rural Greece, S tanford , 1965, index s.v. illnesses ‘which doctors don V know

16 See M. G elfand, The Central African journal o f  Medicine, 1 (1955), 125.
17 Not w ithou t reason, as ‘Prim itive psychotherapy, in particular, can com pare 

favourab ly  with its m odern rivals’ ( Thomas, 245 with references); cf. C . Lévi-Strauss, 
Structural Anthropology (trans . C . Jacobson), London, 1968, C h. 10, ‘T he effectiveness o f 

sym bols’.
18 See R ead, C h . 4; U. M aclean, Magical Medicine, London, 1971 (a detailed study of 

the  phenom enon  in Ib ad an ).
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only  convincing w here it is obviously successful, b u t H ippo
cra tic  m edicine can never have enjoyed em pirical confirmation 
o f  th a t  kind. Its  history in later an tiqu ity  shows how fragile and 
ill-p ro tected  is a  m aterialist m edicine w ithout effective p harm a
ceu tical su p p o rt.19 Even in w estern society today, where most 
people have form ally adopted a scientific view o f the causation 
o f disease, research  has shown that, under the stress o f really 
serious illness, alm ost everybody reverts a t least in part to 
d ifferent form s o f explanation. C hildren blam e their illnesses on 
p e tty  thefts, o r p laying too hard , or their paren ts’ unkindness; 
ad u lts  on their ow n im prudence, their unsatisfactory personal 
re la tionships, their m oral faults. I t  is only in term s of w hat is 
hum an ly  significant tha t hum an suffering becomes truly com 
prehensib le .20

T h e  ways in which H ippocratic m edicine achieved plausi
b ility  have recently  been brilliantly analyzed.21 Its origins in 
G reek  folk-m edicine, the continuing resem blance of m any of its 
m ethods to those o f religious healers, and the persuasive skills of 
its p ractitioners  em erge as im portan t factors. A possible 
obstacle  w ould have been a strongly held theological doctrine, 
o f  th e  kind a lready  m entioned, th a t disease is the consequence 
o f  sin. T h ere  is, o f course, no doub t th a t diseases were on 
occasion theologically explained by the Greeks, ju s t as death 
w as, and  there was certainly nothing repugnant to Greek 
th o u g h t in the idea o f divine re tribu tion  taking this form. M ost 
o f  the  im p o rtan t m yths can be analysed by a schem a of crime 
an d  p u n ish m en t,22 and  though the punishm ent is commonly 
d ea th , diseases too are  found;23 m adness in particu lar often 
occu rs .24 Lysias, in his speech against Cinesias, m entioned the 
im pious d in ing  club, the kakodaimonistai, to which Cinesias and 
his friends belonged. T h e  o ther m em bers, he says, had all died,

”  See Edelstein, A M  231—5 ; 0 .  Tem kin, The Falling Sickness1, Baltimore, 1971,23—7.
20 See R. H. Blum , The Management o f  the Doctor Patient Relationship, New York, 1960,

6 3 -5 .  For the rem arkable diversity o f explanation in a  modern Greek peasant com- 
m unity -env ironm ent, stress, em otional d isturbance, hostile spirits, evil eye, sorcery, 
r itu a l an d  m oral failings — see R. H. and E. Blum, Health and Healing in Rural Greece, 
S tan fo rd , 1965, C h. 9.

21 L loyd, Chs. 1 and  2. Cf. p. 213 above.
22 See Vickers, Ch. 5, esp. 252-5 .
23 See W . Roscher, Rh. Mus. 53 (1898), 169-204, and in R M L  s.v. nosoi.
24 See J .  M attes, Der Wahnsinn im griechischen Mythos und in der Dichtung bis zum Drama 

des fünften  Jahrhunderts, H eidelberg, 1970, esp. 50 -2 .
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‘as one m ight expect, being the m en they w ere’, b u t the gods 
h a d  reserved  Cinesias him self for a worse fate, as an exam ple to 
m ankind : ‘T o  die o r fall ill in the norm al way is com m on to us 
all; b u t to live as C inesias has done for so m any years, to be 
alw ays dying and  yet never m anage to die — that is kept only for 
those w hose crim es have been like his.’25 Such is Lysias’ 
diagnosis o f the causes o f chronic illness. But though it is one 
possib le in terp re ta tion , there is no p roof th a t it was the usual 
one, nor th a t the victim  him self would have looked for an 
ex p lan a tio n  o f this kind. M yth, m oral principle, and  rhetoric 
need to be tested aga inst the actual responses of the afflicted.

Before the fifth century , evidence is very scanty, and  it would 
be ra sh  to build  m uch  on a few passing allusions in H om er and 
H esiod. B ut for w hat it is w orth these suggest a view o f disease 
th a t  is fatalistic ra th e r th an  m oral. T h e  Cyclopes,, supposing 
P o lyphem us’ cries to be due to an acute in ternal disease, com
m ent: ‘T h e re ’s no escaping a disease sent by Zeus; so pray to 
y o u r fa th e r Poseidon.’26 W hen they speak o f the disease as sent 
by Z eus, they do not seem to be thinking of a punishm ent; this 
sounds like an  am oral Zeus who distribu tes ‘good and  bad  to 
each  m an , as he w ishes’. O f the cause of the disease, no more is 
said . As to its trea tm en t, there is no h in t o f a  diagnostic process 
to  estab lish  w hy it has been sent. Polyphem us is recom m ended 
to  invoke the  aid  o f a god who will on personal grounds be well 
d isposed  to him , his father Poseidon. O ne other Hom eric 
passage is sim ilar in im plication. A simile com pares O dysseus’ 
de ligh t a t  sighting d ry  land  to the delight felt by children whose 
fa th e r has long lain  torm ented by illness, ‘and  a hateful daim on 
has a ttack ed  h im ’, when the gods finally cure him  of his suffer
ings.27 ‘A nd a  hateful daim on attacked . . . ’ is an  expression that 
could  be used o f any  m isfortune,23 and  one that, even if it does 
n o t exclude, certain ly  does not encourage a theological ju s ti
fication. F rom  this attack  by a ‘hatefu l’ (not a ju st) agent, the 
v ictim  ;s rescued by the gods. I t  is the sam e picture o f divine 
favour opposed to m alevolent disease.

25 Fr. 53 T halheim  =  5 G ernet, ap. A th. 552b. A sim ilar interpretation o f chronic 
d isease, D iod. 16.61.3. O n  the special horror of long disease see K udlien, 106-24.

26 Od. 9.411 f. But D odds, 67 and  M attes, op cit., 31, suppose tha t the Cyclopes take 
Po lyphem us to be m ad.

27 Od. 5 .3 9 4 -7 . Stugeros o f disease also II. 13.670.
28 Cf. Od. 10.64.
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H esiod knows the origin o f this bane. There was a time, he 
says, w hen m an  lived free from all evil, labour, and  disease. 
T h en  P an d o ra ’s box was opened, an d  now: ‘T h e  land is full of 
evils, an d  so is the sea .’ T here  follows the passage abou t the 
activ ities o f diseases th a t has already been quoted. T hey  roam 
a t large, unaccountab le  and  irrational, controlled, it seems, 
n e ith e r by god nor m an. T hey  are free agents, and agents of 
evil.29 I t  has been claim ed th a t in this Hesiodic passage we see a 
m oraliza tion  o f the concept of disease, in tha t it was a crime, 
P ro m eth eu s’ defiance o f the will of Zeus, th a t brought them 
u p o n  m an  for the first tim e.30 B ut the m yth’s ethos is th a t of the 
ju s t-so  story, no t the theodicy; w hat Greek ever seriously 
th o u g h t o f referring his troubles to Prom etheus’ crime?31 One 
has only to con trast the enduring  explanatory, justificatory 
pow er o f the  Jew ish  m yth of the Fall to appreciate this.32 T he 
P ro m eth eu s/P an d o ra  m yth em phasizes the irreversibility and 
inescapab ility  o f certain  ills; b u t far from m oralizing the indi
v id u a l’s sufferings it implies m uch random ness in their distri
bu tion .

I t  is perh ap s hard  to believe th a t this is the full story. Divine 
an g er is a  ub iqu itous them e in H om er,33 and individuals may, 
w hen  in  troub le, suspect th a t they have ‘sinned against’ a god.34 
T h ere  was m ateria l here for the healer-seer to work with. T he 
sam e m ay be said  of Hesiod. His general philosophy would 
favour the  a ttem p t to explain disease as a consequence of crime. 
In  p articu la r, it is easy to suppose th a t the penalty aw aiting 
those who infringed the rules of conduct near the end of the 
Works and Days m ay have taken this form.35 Anyone who 
observed scrupulously  rules such as these, or their Pythagorean 
d escendan ts, will surely have been inclined to seek a religious or

29 Op. 90 -1 0 4 .
30 F. K udlien , Clio Medica 3 ( 196B), 315 f.
31 Cf. L ienhard t, 33—7, 53—5 on a  sim ilar, essentially non-m oral Fall m yth; idem, in 

International Encyclopaedia o f the Social Sciences, New York, 1968, s.v. Theology (Primitive), 
c iting  N adel ‘T h e  only problem  in N upe theology is the actual power o f  evil, not its 
o rig in .’

32 F or a  telling exam ple see J .  K . Cam pbell, ‘H onour and the Devil', in Honour and 
Shame, the values o f  mediterranean society, ed. J .  G . Peristiany, London, 1965, esp. 152-9 
(‘the  sins o f  A d am ’).

33 J .  Irm scher, Götterzom bei Homer, diss. Berlin, 1949.
34 p. 201 above.
35 Op. 706—64; early  evidence, even if not genuine Hesiod.
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a t least a m agical explanation for his personal misfortune. 
U nfo rtunate ly , it is im possible to advance beyond such general 
probabilities.

T h e re  follows a chronological gulf. Em pedocles’ ‘’Purifica
tions', M u saeu s’ ‘Cures fo r  disease'31 have perished. The next 
su b s tan tia l evidence comes from H erodotus, an au th o r with a 
rep u ta tio n  for pious credulity and  insistent moralizing. Despite 
this, he can speak o f serious illnesses and  sudden deaths as 
ap p a ren tly  n a tu ra l events.38 A ‘wise w arner’ can num ber 
diseases am ong those am oral trials im posed by a jealous god 
th a t  ren d er d ea th  a sweet refuge for m ortals.39 T he in terp re ta
tion  o f disease as pun ishm ent does, certainly, also occur; thus 
the  horrib le  fate o f Pheretim a, who seethed with worms while 
still alive, shows th a t the gods resent excessive severity in 
revenge.40 S im ilar beliefs were held, according to H erodotus, by 
the  G reek w orld a t  large. In  the case of Cleomenes, it was the 
general opinion, th a t he w ent m ad because he corrupted  the 
P y th ia , b u t the A then ians referred to his devastation o f the 
E leusin ian  p recinct and  the Argives to a sim ilar offence against 
one o f th e ir sacred  groves.41 T h a t division shows the excessive 
nea tness w hich has brought H erodo tus’ source indications in 
general u n d er suspicion,42 bu t even on the most sceptical view 
he ascribed  opinions to his inform ants th a t he believed they 
m ig h t have held. H e m entions the intriguing case o f O tanes, 
w ho resettled  depopulated  Samos ‘because of a dream -vision 
an d  a disease th a t afflicted him in the genitals’.43 Physiological 
a n d  religious explanations o f disease are twice presented as 
a lte rn a tiv es  and , interestingly, H erodotus him self judges dif
ferently  in the two cases. H e cannot accept the S p artan s’

37 A r. Ran. 1033.
38 e.g. 1.161, 7.117.1. O n  H erodotus’ complex attitude  to divine and  natural 

causation  cT. Lloyd, 30 f.
39 7.46.3.
40 4.205
41 6 .75 .3 ,84 .
42 D. Fehling, Die Quellenangaben bei Herodot, Berlin, 1971, passim. In  1.105.4 

H ero d o tu s ascribes to the Scythians the explanation o f their ‘female disease’ as a 
consequence o f sacking the ancien t temple o f A phrodite O uran ia  a t Askalon. W. R. 
H allid ay , A B SA  17 (1910-11 ), 95 -102 , long ago pointed out how unlikely this was to be 
a  tru e  Scythian doctrine. O th e r  religious explanations o f  disease attribu ted  to 
foreigners: 1.138, 2.111.2.

43 3.149.
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n a tu ra l accoun t o f the m adness th a t destroyed as great a  sinner 
as king C leom enes, bu t thinks it ‘not im plausible’ tha t 
C am byses’ m adness was a consequence of congenital epilepsy 
ra th e r th an  o f a crim e against Apis.44 It is noticeable tha t the 
choice here is between in terp re ting  disease as a god-sent 
pu n ish m en t an d  as a natu ra l event. In a fragm ent of Euripides, 
by co n trast, w here ‘divine’ diseases are contrasted w ith those 
th a t a re  ‘self-chosen’,45 the disease’s divinity seems to consist 
m erely in its inescapability , like H om er’s ‘disease of Zeus’. We 
shall see too th a t there were o ther ways in’ which in the fifth 
cen tu ry  a d isease could come from the gods w ithout being a 
pun ishm en t.

O ne problem  in judg ing  H erodo tus’ evidence is to know 
w h e th e r the  diseases of o rd inary  people had the sam e causes as 
those o f the  great. T he sam e problem  applies to tragedy. 
N e ith er tragedy  nor Ionian history can be dismissed, on the 
m oral level, as m ere rom ance. O n  the other hand , it is obvious 
th a t  the  fortunes o f a Croesus had  a high dignity and signifi
cance den ied  to o rd inary  people, ju s t as the hom e life o f  most 
A th en ian  families was not m uch like th a t of the Pelopids. T he 
lives o f  kings who exercised a decisive influence on the course of 
h isto ry  w ere easily absorbed into the schem ata of crime and 
p u n ish m en t characteristic of m yth. W ould H erodotus, sm itten 
by a chronic disease, have believed his own affliction to be 
equally  rich  in significance?

A recen tly  published comic fragm ent, probably from A risto
p h an e s’ Heroes, provides interesting evidence, in a context that 
is no t elevated or mythological, for the moral in terpretation of 
d isease .46 T h e  chorus of Heroes here announce that: ‘We are the 
g u ard ian s  o f good things and  ill; we w atch out for the unjust, for 
rob b ers an d  footpads, and  send them  d iseases-sp leen , coughs, 
d ropsy , ca ta rrh , scab, gout, m adness, lichens, swellings, ague, 
fever. T h a t’s w ha t we give to thieves . . A nother comic

44 6.84, 3.33. M adness from physical causes is an accepted fact in Xen. Mem. 3.12.6. 
PI. Phdr. 265a distinguishes m adness caused by hum an disease from divine madness. 
Physiological m adness also Leg. 9 3 4 c-d , Ti. 86b; cf. the obscure report of Empedocles 
A 98. T h e  ‘black bile’ theory o f m adness, common in the late 5th century, may well 
have earlie r roots: cf. p. 246 n, 61.

45 Fr. 292; probab ly , it is true, m etaphorical diseases. See too Soph. Aj. 184 I.
46 A r. fr. 58 in C. A ustin , Comicorum Graecorum Fragmenta in Papyris Reperta. Berlin, 

1973.
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fragm en t p erhaps testifies to the sam e belief: ‘I com m itted an  
offence against a  hero .’47 T he new fragm ent provides welcome 
su p p o rt for the idea th a t the heroes in Greece play the part 
assigned in o th er religions to the ancestors. W hile the dead in 
general, except for those dispatched violently, seldom seem to 
in tervene in the affairs of the living,48 the heroes are constantly 
active. H ere, as in a passage of Hesiod, they exercise m oral 
supervision over the conduct o f m en of the present day like true 
ancesto rs .49 O n  the o th er hand , the heroes also had a reputation 
as trouble-m akers, beings liable to attack  for slight reason or 
none;50 and  it seems likely tha t the A ristophanes fragm ent 
a ttes ts  a belief th a t aiso existed in a less m oral form.

T h e  diversity  of possible explanations is clear from a set of 
fifth -century  texts th a t trea t the causes o f m ental disturbance. 
T h e  purifiers of On the sacred disease tried to diagnose the deity 
responsib le  for each p a tien t’s affliction, bu t their m ethods were 
purely  e x te r n a l : I f  the patien t im itate a goat, if he roar, or suffer 
convulsions in the righ t side, they say th a t the M other of the 
G ods is to blam e. I f  he u tter a piercing and  loud cry, they liken 
h im  to a horse and  blam e Poseidon.’51 T here was apparen tly  no 
q uestion  o f seeking a cause for the anger of the god in question, 
n o r o f  appeasing  him  by sacrifice. T h e  powers identified by the 
purifiers as senders o f epilepsy -  the M other o f the Gods, 
Poseidon, E nodia, Apollo Nomios, Ares, H ecate, and  the 
H eroes -  do not, as a  group, seem strongly involved w ith the 
m oral order. T h e  m alicious attacks of H ecate were a terror to 
the  superstitious, and  if they had a cause, it was not the guilt of 
the  v ictim  bu t the conjuring o f a sorcerer.52 Enodia was of the 
sam e ch a rac te r.53 Apollo Nomios probably represented the

47 Ar. fr. 692a.
48 Even P lato refers to the specific case o f  the biaiothanatoi to establish the general 

p o in t, Leg. 926e-927a, cf. 865e.
49 Op. 121-6.
50 Ar. Av. 1490-3  w ith  schol., M en. fr. 394, Babrius 63, Ath. 461c, p. 272 n. 73 below; 

cf. A. Brelich, Glieroigreci, Rome, 1958, 226 ff., and  H erter, Dämonen, 56.
51 H ippoc. Morb. Sacr 146. 21 ff. J . ,  1.33 ff. G ., trans. Jones. O n  the gods identified cf. 

L an a ta , 39 η. 94.
52 A bove, p. 222. For la te r antiqu ity  see Fr. Pfister, Wochenschrift f. klassische Philologie,

29 (1912), 753-8 .
33 E nodia exists in T hessaly  as an independent chthonic goddess (W ilamowitz, 

Glaube, i, 1 7 0 -2 ; T . K raus, Hekate, Heidelberg, 1960, 77-83) ; in A ttica she merges into 
H eca te  (E ur. Hel. 569 f., Soph. fr. 535), or Persephonc-H ecate (Eur. Ion. 1048, Soph. 
Ant. 1199 f.). She is patroness o f ‘attacks’ by night or day (Eur. Ion. 1048-50).
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sam e am ora l m enace of the open a ir as Pan -  the sudden terrors 
o f herds, the  m idday  m adness o f  m en. O f the M other more will 
be said below. A famous chorus in Sophocles represents Ares 
as foe to m an .54 T h e  significance of the Heroes is, as we have 
seen, am biguous. A lm ost all the gods specified by the purifiers, 
therefore, had  special associations w ith m ental disorder or 
o th er afflictions, w hich they sen t for reasons unconnected with 
m orality .

A sim ilar p ic tu re  emerges from a passage in the Hippolytus, 
w here the chorus speculate on P haedra’s mysterious w asting 
disease, w hich they see as a form o f m adness. ‘A re you w ander
ing  seized, princess, by Pan or H ecate or the holy C orybantes or 
the  m o u n ta in  m other?’55 T hese gods differ little in character 
from  those o f  the list in ‘H ippocrates’. Living on the fringes of 
th e  O ly m p ian  w orld, they lack its involvem ent with m orality. 
T h ey  seize their victims; they do not punish them . An attack 
m ay  be ascribed  to ‘P an ’s anger’,56 b u t that anger, if explained 
a t all, has m otives th a t are frivolous.57 Anyone can fall into the 
pow er o f gods like the C orybantes, and the only cure is to 
ce leb rate  their rites. T hus the chorus’s first suggestion implies 
no offence a t  all on P haedra’s part. They go on to wonder, 
a lm ost in the  sam e breath , w hether P haedra has om itted an 
offering to D ictynna. T hey show no awareness of having passed 
from  one level o f explanation to another, and  in the next two 
s tan zas  specula te  on natu ra l causes, both psychological and 
physical, for the sam e affliction. L ater in the play, the nurse 
considers w he ther P haedra’s frenzy m ight be due to the stain of 
blood o r to w itchcraft.58 T his pragm atism , and  receptivity to 
differing an d  possibly contradictory  theories o f  disease and 
m ethods o f trea tm ent, is perhaps characteristic of folk-medicine.

T h ere  is a  sim ilar passage in Sophocles’ Ajax, where the

34 O T  190-202.
55 141 fT., B a rre tt’s translation . For the controversy over entheos see Burkert, GR 178 

n. 1.
56 A fainting-fit, Eur. Med. 1172, delirious terror (Eur.) Rhes. 36.
37 See Gow on T heocritus 1.15. R. H erbig, Pan, Frankfurt, 1949, 18 f., stresses that 

the  conception o f  ‘pan ic ’ derives from the behaviour o f animals; it rem ains amoral 
w hen transferred  to m en. T his aspect is fully treated by W. H. Roscher, ‘E phialtes’ 
(Abh. Sächs. Ges. Hiss. 20.2, Leipzig, 1900), 66-84 ; Pan’s am oralitv is clear from the 
eq u a tio n  w ith E phialtes. See too Borgeaud, 137-75.

38 316-19 .
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chorus consider the hero’s m adness. I t m ight, they feel, be a 
p u n ish m en t sen t by A rtem is or Ares for om itted thank-offer- 
ings. O f  P an  an d  the C orybantes they say nothing. L ater in the 
p lay  it tu rn s  out th a t the oifended goddess is A thena, and the 
offence no t a  m ere failure in cult, b u t a w anton over-valuation of 
h u m an  s treng th  against divine, a classic insult to the gods.59 
T h is  highly m oral story is very far from On the sacred disease, and 
the two texts m ay be taken as representing extreme possibilities. 
T h e re  is no reason to doubt th a t an  offence against the gods 
could  be seen as causing disease, bu t Sophocles m ay have been 
influenced by the claim s o f tragic dignity  in ignoring all o ther 
possible diagnoses. A ristophanes m entions three religious 
trea tm en ts  for m adness -  purification, the C orybantie rites, and 
in cu b a tio n .60 N one o f them  obviously entails the identification 
an d  app easem en t o f a punishing god. I f  seers existed who 
conduc ted  cures along those lines, they have left no trace in our 
sources. T h e  everyday expressions for ‘you’re off your head’ 
th a t are found in com edy trea t m adness as a product either of 
inexplicab le daim onic intervention, or o f an excess of black 
b ile .61

T h e  opposition  w hich has begun to em erge between m adness 
as p u n ish m en t for ritual or m oral offences, and m adness as 
seizure by capricious, am oral spirits, finds parallels am ong 
m an y  peoples. T h roughou t the world there are cultures tha t 
a ttr ib u te  disease, particularly  m ental disease, to possession by 
sp irits . A recu rren t p a tte rn  can be traced whereby, alongside 
the  cen tral deities (often ancestors) who send affliction as 
p u n ish m en t, certa in  peripheral spirits, perhaps o f foreign 
o rig in , are  also active, and  choose their victims regardless of 
m orality . Such spirits a ttack  people whose position in society is 
as periphera l as their own, m en w ithout status and, above all, 
w om en. T h e  ‘cu re’, in so far as it is possible at all, character
istically  involves lifelong devotion to the cult of the possessing

59 172-86 , 756-77 .
60 Vesp. 118—24.
61 T h e  con trast in th is respect w ith higher genres is noted by A. O 'B rien  Moore,

Madness in Ancient Literature, diss. Princeton, 1922, published W eim ar, 1924, 10 f.
D aim onic  in terven tion : p. 248 n. 67 below. Black bile: often in A ristophanes (e.g. Nub.
833, Av. 14, Pax 66), and  M enander. T h is is probably in origin a popular, not a
scientific in terp re ta tion  (see K udlien, 77-88) and  need not be la ter than  the religious 
one.
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sp irit, a  cu lt th a t will p robably  take an  ecstatic form, and be 
ce lebrated  by the com m unity o f p ast victims. T hough  posses
sion is a t first seen as an  affliction, against which help is needed, 
these cults undoubted ly  have a clandestine significance from 
w hich the victim s of the spirit gain psychological benefit. T he 
healing  cult becom es a  personal religion for persons shut out 
from  the  cen tra l m orality  cults. I t offers women a religious 
experience, a sphere of interest, and  an identity, each of them 
opposed  to  the typical female role. But if possession is to be 
in te rp re ted  as an  inescapable affliction, the possessing spirit 
shou ld  be gu ided  by caprice. Such a cult cannot be based on the 
ad m itted  gu ilt o f its m em bers. T h e  tarantism  of southern  Italy, 
sp irit-possession m ediated  by an event as am oral as the bite of a 
sp ider, is a  characteristic  exam ple.62

W e know  of one ‘foreign’ spirit who afflicted Greek women in 
this way: D ionysus. T he social significance of m aenadism , a 
form  o f behav iour not originally shared by both sexes but 
perform ed by one in defiance o f the other, has tended to be 
u n d eres tim a ted .63 By the fifth century, however, spontaneous 
possession was no longer a ttrib u ted  to Dionysus bu t to powers 
such  as the  C oryban tes.64 T here  is no evidence tha t their rites 
w ere especially celebrated  either by women or by a particular 
social class, b u t in o ther im portan t respects they conform to the 
p a tte rn  o f peripheral healing cults. T he C orybantes them 
selves, senders of m adness, also cure it; their healing methods 
a re  hom oeopath ic , by ecstasy; they are explicitly foreign, and 
they  have no in terest in m orality. T heir cult is not attested 
before the  fifth cen tu ry ,65 b u t this kind o f in terpre tation  of 
m ental d is tu rb an ce  is unlikely to be a novelty. Dionysus was 
th e ir predecessor, and  the indigenous Pan, also a sender of 
m adness, was no guard ian  of m orality. Sim ilar conceptions 
a p p e a r elsew here in popu lar thought. In  the language of'Homer 
th ere  are  h in ts o f the view o f m adness as due to daim onic

62 O n  all this see I. M . Lewis, Ecstatic Religion, H arm ondsw orth, 1971, esp. Ch. 3 and 
79—85. O n  taran tism , ibid., 88—92, and  E. He M artino, La Terra del rimorso, M ilan. 1961.

43 B ut see Sim on, 242-57 .
64 D odds, 7 7 -8 0  w ith  bibliography. PI. Euthyd. 277d implies participation of the 

w ell-born, as D odds notes.
65 E. R. D odds, Harvard Theological Review 33 (1940), 171-4; the ‘m other’ (Greek or 

Phrygian?) is a lready  a healer in Pind. Pyth. 3. 76-9; cf. Burkert, GR 277.
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in te rv en tio n ,66 an d  th a t view is preserved in the use of the verb 
daimoniö, though we cannot be sure how literally the idea 
expressed  in it was understood .67 A striking num ber o f diseases 
have  an im al nam es o r nicknam es: fox, lion, crab, and  m any 
m o re .68 N ightm ares can be traced to E phialtes, the ‘leaper on’, 
an d  sudden  attacks o f fever in the night to sim ilar strangling 
d em o n s.69 Such language reveals a t the least an  im m ediate 
percep tion  o f disease th a t is am oral, although the beast or 
d em o n  w ith  w hich one struggles could o f course also be seen as 
the  ag en t o f  an  avenging god.

I t  is obviously relevant to consider the m oral stance o f 
G reece’s countless healing gods and  heroes.70 U nfortunately, 
th o u g h  we can trace the existence o f healing cults from early 
tim es, we know little o f the ideas an d  expectations tha t patients 
b ro u g h t to them . For one cult, however, o f the fourth century 
we have detailed  evidence. T h e  inscription recording the 
m iracu lous cures of Asclepius a t E p idaurus is obviously a docu
m en t th a t requires discreet handling, bu t the adm ixture o f 
five-year pregnancies and  the like does not entirely disqualify it 
as evidence. Pia fraus, to be effective, m ust be rooted in the 
fam iliar; it glorifies the god by representing the hopes and 
d ream s o f every w orsh ipper as achieved fact.71 Incubation  is a 
p articu la rly  revealing technique, because w hat the patien t 
derives from the experience will correspond to w hat he him self

66 D odds, 67.
67 e.g. Ar. Plut. 372, 501, M en. Dysc. 88, fr. 127; cf. A. O ’Brien Moore, op. cit., 14—18. 

M ad n ess as a  being ‘struck’ persists too, e.g. Ar. Vesp. 947, M en. Dysc. 311, Perikeiromeni 
496 w ith  Sandbach , Borgeaud, 183 f. Physiological and  daim onic are nicely conflated 
in M en. Epit. 880 f., w here black bile ‘falls o n ’ you.

68 See YV. H . Roscher, Rh. Mus. 53 (1878), 173, 180 n. 5; also A. Riess, Rh. Mus. 49 
( 1894), 181. For sem i-personified disease see Ar. Nub. 243 with Dover’s note, Soph. 
Phil. 758 f. w ith  Je b b . T h e  claim  that sim ilar ideas still shim m er through in the 
v ocabu lary  o f  the H ippocra tic  corpus is not proven: see G. Preiser, Allgemeine 
Krankheitsbezeichnungen im Corpus Hippocraticum (Ars M edica I I .5), Berlin, 1976, 60-3 ; 
G oltz , 2 7 2 -4 .

69 See Sophron, frr. 68, 70; Ar. Vesp. 1037 fF. w ith schol.; W. H . Roscher, ‘Ephialtes’ 
(Abh. Sachs. Ges. IViss., 20.2, Leipzig, 1900), 4 8 -5 6 ; for the medical litera ture denying 
dem on ic  n a tu re  o f  such seizures ibid., 108—15.

70 A scholarly  accoun t o fG reek  healing gods in general seems not to exist. For Attica, 
F. K u tsch , Attische Heilgötter und Heilheroen, R G W  12.3, Giessen, 1913. Some general 
in d ica tions in N ilsson, GGR  (index s.v. Heilgötter), and  the chapter ‘Disease and 
C a la m ity ’ in W . H . D. Rouse, Greek Votive Offerings, C am bridge, 1902.

71 O n  the sta tu s o f  the tem ple inscription as a witness see Dodds, 112 f.; idem,
Progress, 169—71.
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brings to it. T h e  god’s diagnosis and  cure of his disease depend 
on his ow n conception of how a divine healer ought to operate. 
G iven this, it is striking to observe the indifference of the god to 
the origin o f  the disease tha t is to be cured. H e appears in a 
d ream  an d  e ither perform s an ac t of m iraculous healing a t once, 
o r ind icates the course the patien t m ust follow on waking to be 
cured . W h a t he does not do is to suggest a past offence against 
an o th e r god th a t m ight have caused the disease. A part from a 
few late  anecdo tes,72 the god’s concern for hum an justice did 
no t ex tend  beyond his own perquisites.73· T o questions of 
m orality  he h ad  in  general the professional indifference of the 
tru e  d o c to r.74

T h e  parallel w ith  the doctor is im portant. M any people seem 
to have m ad e the jou rney  to E pidaurus not as an  alternative to 
m edical trea tm en t, b u t once such trea tm ent had failed.7S Co
o p era tio n  betw een doctors and  priests of Asclepius is not 
d em o n strab le ,76 b u t nor is hostility; and, though there are 
im p o rtan t differences betw een scientific and tem ple medicine, 
th ere  a re  also im p o rtan t sim ilarities.77 T he divine physician 
w as expected to m ake prescriptions tha t were the paradoxical 
reverse o f norm al hum an therapy, and  did not disdain the use of 
m agical d rugs. B ut he was not required to suggest a different, 
essentially  religious aitiology of diseases. His was secular 
m edicine, as understood by the laym an, with an injection of 
su p e rn a tu ra l power. I t  is therefore only partially  correct to see 
the  tr iu m p h an t rise o f the Asclepius cult as a symptom of 
grow ing  irra tiona lism .78 T h e  genuine achievem ents and 
p rogram m atic  aspirations o f H ippocratic medicine had aroused

72 T estim on ia  394, 395, 397, 517 in Edelstein’s collection.
73 M iraculous punishm ent o f those who mock Asclepius himself: S /C 3 1168, cures vii 

a n d  xxxvi; IG  IV 2 123, cure xlvii (cf. SEG  xi 423 with bibliography). For confession in 
this context (exceptional for a Greek) see too /G  IV 2 123.67,91. O n the ‘S tralw under’ cf. 
O . YVeinreich, Antike Heiligungswunder, R G W S .l ,  Giessen, 1909, 55-62.

7< E delstein , ii, 180.
75 Edelstein , A M 245.
76 See L. G ohn-H aft, The Public Physicians o f  Ancient Greece, M assachusetts, 1956, 

26—31, an d  S. M . Sherwin-YVhite, Ancient Cos, Hypomnemata 51, Göttingen, 1978,275—8, 
critic izing  H erzog; also Lloyd, 48 n. 209. Edelstein, A M  244 f. also believ ed that doctors 
m ight im plicitly refer cases to temples.

77 Cf. D odds, 115 f., Lloyd, 40 I. Paradox, e.g. testim onia 317.8, 408 in Edelstein’s 
collection. D rugs, D odds, 115.

78 D odds, 193.
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large expectations as to the possibility of curing all forms of 
disease, expectations which, naturally , it was in no position to 
fulfil. T o  satisfy them , popular im agination created, in the 
h u m an  docto r’s im age, a divine doctor whose magic powers 
allow ed him  to m ake real the exaggerated claims of rational 
m edicine. T hose who underw ent incubation dream ed not of 
ang ry  gods b u t o f skilful surgery and  subtly balanced regimen.

D elphi m ust often have been consulted about disease.79 O ne 
in stan ce  recorded in  H erodotus is tha t of the Lydian king 
A lyattes, who fell ill after accidentally  burning down the temple 
o f A th en a  Assêsiê a t M iletus. T he disease refused to clear up, 
an d  so A lyattes decided to consult the oracle. T he Pythia would 
no t give him  an  answ er until he rebuilt A thena’s temple. He did 
so, an d  recovered a t once.80 T his is the classic pattern  of a 
disease caused by a religious offence, diagnosed by a religious 
specialist, and  cured by expiation or restitution. T he very neat
ness o f the p a tte rn , indeed, exposes the story to suspicion.81 
M ore reliable evidence is available for D odona, because some of 
the  lead tab lets on w hich requests to the oracle were written 
h ave surv ived .82 U nfortunately  their dating  is insecure, and 
n one o f them  seems to be very early. A typical example runs: 
‘N ikokra te ia  asks w hich god she should sacrifice to in order to 
fare b e tte r and  be free of her disease.’83 T here are several such 
requests , som e w ith the exhaustive formula ‘which god or hero 
or daim on  should x sacrifice to’.84 It would be interesting to 
know  w hat was the usual answer. Perhaps the priests identified 
a god to w hom  the inqu irer had not sacrificed recently, and the 
o racle  then  suggested an  offering to h im .85 Perhaps it simply 
n am ed  a healing  power.

I t  is w orth  m entioning some factors th a t do not appear or 
only  seldom  ap p e a r in Greece as causes of disease. V ery trivial 
ritu a l infractions are not attested. Possibly such subjects were

79 Cf. LSC G  83. 12 f., health  and preservation as twin concerns o f Apollo’s oracle a t 
C orope.

80 1 .19-22 .
81 Fontenrose, 301. Solid D elphic evidence is qu ite  lacking.
82 T h e ‘o lder ones are  in SG D I  1557-1598 (H offm ann); recent discoveries SEG  xiii 

397, XV 385—409, xix 426—432, xxiii 4 74 -6 , xxiv 454.
83 S G D I  1561 B =  SIG 3 1161.
84 SG D I  1564, 1566, 1582, 1587.
85 Cf. the  procedure o f the m antis Eukleides in Xen. An. 7 .8 .1-6.
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too undignified to penetrate  our sources; perhaps the Greeks 
w ere unw illing seriously to believe th a t a god m ight send 
d isease as pun ishm en t for entering a shrine in a d irty  robe. It 
has a lready  been noted that, although pollutions can cause 
physical d iso rder,86 this is not an  idea that receives strong 
em phasis. N or is there m uch evidence in this connection for the 
evil eye o r sorcery, though the silence o f the sources here m ay be 
deceptive. P resum ably  the bew itchm ent tha t the purifier pro
fessed to cure87 could m anifest itself in disease. I f  we think 
fu rth e r o f the defixiones, a few of which specify the disease they 
a re  supposed  to cause,88 w ith P la to ’s account of the fear such 
m ethods in sp ired ,89 it seems alm ost inevitable that hum an 
m alice m ust often have been diagnosed, or a t least suspected, as 
the cause o f a p a rticu la r m isfortune. M ore than  this, unfortun
ately , it seems im possible to say.

Non-scientific a ttitudes to disease in Greece are, it seems, too 
diverse to be covered by a sim ple formula. A recent study by a 
m edical h isto rian  has tried to illustrate the transform ation of 
early  G reek society from sham e culture to guilt culture by its 
chang ing  u nderstand ing  of disease.90 A sham e culture, it is said, 
sees disease either as random  evil, inexplicable fatality, or as a 
go d ’s revenge for an  affront to his own honour, bu t in neither 
case as a p un ishm en t for m oral evil. T he moral view is taken as 
the  defin ing characteristic of a guilt culture, and it is also said to

86 p. 218.
87 p. 222.
88 W ünsch, nn . 7 7 -8  (im potence); sherd published by Nilsson, GGR  HOI. Άριστίωνι 

έπιτίθημι τεταρταίον ές ",Ά ιόα ; later instances S tG  iv. 47, E. Z iebarth, ‘Neue 
V erfiuchungstafeln  aus A ttika. Boiotien und E uboia’, Sitz. Preuss. Ak. Berl. 33 (1934), 
n. 24.

”  Leg. 933a—b. C harm s cause childlessness and aversion, Eur. Aniir. 155—(i0; evil eve 
kills, A p. R hod. 4.1669 IT'. O n  early Greek magic see T . H oplner, R E  s.v. Mageia. 303 
(H om er); A bt. 9 5 -1 0 0  (tragedy and comedy); Hoplner, loc. cit., 384 (trials of 
sorceresses).

90 F. K udlien , ‘Early Greek Prim itive M edicine’, Clio Medica 3 ( 1968),.305-336, esp. 
317. ( I t  is because o f  this scholar’s deserved authority  that 1 take issue with him 
explicitly .) O n  the whole question, it is interesting to note that, though psycho- 
dvnam ically  sham e and  guilt can perhaps be distinguished, the differentiation of whole 
cu ltu res according to these criteria has proved very problematic. Sham e is or can he 
in ternally  felt no less than  guilt (G. Piers and  M. B. Singer, Shame and Guilt, a 
psychoanalytical and cultural study, Springfield, Illinois, 1953, esp. 48 If.). A Homeric hero 
is constrained  by aidôs to observe certain  social rules no less than  to assert his own 
agonistic pre-em inence. A gainst a  sharp  distinction see Lloyd-Jones. 24—6, Dover, 220 
n. 3: bu t note the  com m ent of J. G ould, CR  n.s. 28 (1978), ‘287.
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be the  dom inating attitude of the fifth-century Greek. But, as we 
h av e  seen, the view o f disease as random  affliction still persists 
in  the fifth century , and  in the fourth century, in the practice of 
A sclepieia, seems to trium ph. O ne obstacle to a full moraliza- 
tion  o f disease was th a t it m ight involve an  adm ission of wrong
do ing  m ost unw elcom e to the p atien t himself.91 A Greek would 
scarcely  have cared to proclaim  publicly tha t he was suffering 
th e  consequences o f  his perjury  or m altreatm ent of a guest. His 
n e ig h b o u r’s affliction, indeed, was no doub t a richly deserved 
d iv ine  pun ishm en t, bu t his own was a random  event, the 
p ro d u c t o f  m alice or sorcery. T h e  one confession tha t it was 
read ily  accep tab le  to  m ake was tha t of a ritual omission, a 
fo rgo tten  sacrifice perhaps;92 the cloud of forgetfulness could 
envelop the  m ost honourable o f m en in unpredictable ways.93 
A jax ’s S alam in ian  sailors loyally ascribed his m adness to an 
offence o f this k ind .94 In  the dark  hours when A lexander was 
consum ed  w ith, guilt for the m urder o f Cleitus, tactful seers 
p o in ted  out th a t the king had sacrificed to the Dioscuri on a day 
trad itio n a lly  reserved for Dionysus: the drunken m urder was 
b u t the w ounded god’s savage revenge.95 Even the idea of 
in h erited  p un ishm en t can acquire a new significance in this 
perspective, as a  way o f evading personal guilt.96

I t  w ould, o f  course, be rash  to deny th a t a Greek could, within 
him self, connect his crimes and  his sufferings, w hatever he m ay 
have  m ain ta ined  before the world. T h e  word group su rround
ing  enthumios, ‘on  one’s m ind’, is o f im portance here.97 These 
w ords can be app lied  to any object o f anxious thought,98 bu t in 
m ost surviving instances they have a specialized reference to

91 Cf. esp. C am pbell, 325. Also R. H. and  E. Blum, Health and Healing in Rural Greece, 
S tanford , 1965, 127: ‘In  a culture where m aintain ing  philotimo requires that a man 
rem ain  blam eless, the  peasan t does not a ttrib u te  his sufferings to his own sinfulness.’

92 Cf. R. H . an d  E. Blum , loc. cit.: ‘a lthough they do attribu te  illness to their ritual 
failures, such failures do not im ply a personal m oral transgression.'

93 P ind. 01. 7.45,
94 See above, p. 246; so too the chorus in Hippolytus, 141 ff. icf. p. 245).
95 A rr. Anab. 4.9.5.
96 N ote the context o f  Soph. OC  964 f.; cf. Boyce, 107, a n d j .  K. Cam pbell, cited 

p. 241 n. 32.
97 See D odds, 55 n. 46, referring to W ilam owitz on Eur. H F  722 and W. H. P. H atch, 

H SC P  19 (1908), 172—5 (H atch  collects the instances o f enthumios but ignores r e la te  
uses o i enthumeomai and  enthumêma).

98 e.g. I^om. Od. 13.421, Soph. 07"739, Track. 109, Eur./o«. 1347.
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religious scruples or anxiety. I f  a m urderer is unjustly 
acq u itted , a speaker in the Tetralogies points out, the m urdered 
m an becom es enthumios for the ju ro rs , whose du ty  it was to 
avenge h im .99 X erxes for an  unknow n reason ordered the 
A then ian  exiles to make sacrifice on the acropolis; perhaps, 
suggests H erodo tus, the fact th a t he had burn t down the shrine 
was an  enthumion for h im .100 An act o f  potential religious danger 
m ight becom e an  enthumion a t  once ,101 or in times o f trouble the 
victim s m ight ponder their afflictions and  connect them 
m entally  w ith  past offences.102 An enthumion is not a pang of 
conscience, although the English concept is often helpful in 
tran sla tin g  it; w hereas conscience is guilt over bad actions, 
regardless o f consequences,103 an  enthumion is the anxious antici
p a tio n  o f evil as a result not m erely of an act bu t even of an 
occurrence, such as a bad om en .104 But though not confined to 
the m oral sphere, the w ord could certainly be used in connec
tion w ith  the expectation o f evil in  consequence o f evil deeds.

In  its specialized sense, enthumios is not a ttested  before the 
fifth century , b u t the experience it denotes is certainly much 
older. W henever a  character in H om er rejects a particu lar form 
of b eh av io u r th rough  religious scruples, he implies that, were he 
to perform  it, it would then  be ‘on his m ind’.10S W hen the

99 A nt. Tetr. 1 γ  10, 2 a  2, ô  9; cf. D em ocritus’ use ο ί'έγκάρόιον, B 262.
100 8.54.
101 Scruples concerning a future act, Eur. H F  722; cf. Soph. OC  292.
102 T huc. 5.16.1. In  5.32.1 and 7.18.2 enlhumeisthai is constructed with the present 

m isfortunes as object.
103 Cf. D over, 220—3, who is cautious about recognizing allusions to conscience in 

the m oral sense. F or the litera ture  on conscience (disappointing) see the bibliography 
to  M . C lass, Gewissensregungen in der griechischen Tragödie, Spudasmala 3, Hildesheim, 1964.

104 H d t. 2. 175, T hu c . 7.50.4.
105 e.g. Horn. II. 6.266 f., Od. 14.406. A ttem pts to generate religious scruples, II. 

22.358, Od. 11.73. T hese obvious rem arks are directed against L atte 's characterization 
o f  H om eric m an , A R W  20 (1920/1), 258 =  Kl. Sehr. 6: ‘Erst das Unheil weckt in ihm 
das E m pfinden, sich vergangen zu h aben .’ T here  never was such a  man. T he enthumion 
is also seen as a  la ter developm ent by G ernet, Antiphon, 135 n. 1 and Dodds. 55 n. 46. 1 
can n o t accept e ither D odds’s further claim  that: ‘T he specific usage is confined to this 
period; it vanished, as W ilam owitz says, with the decline o f the old beliefs, whose 
psychological corre la te it w as.’ Since VVilamowitz's Heracles was published, new 
evidence has been found (or the w ord’s survival, and it may be rash to brush it aside as 
‘archa iz in g ’. See LSS  64 (Thasos, late 5th or early 4th c.): if anyone ignores these 
funeral regulations, ένθυμιστόν αν  τώεστω; LSCG  154 A 14 (Cos, first half of 3rd c.): if 
an yone ignores the sacred law, ένθύμιον αντοϊςώς άσε\βήσασιν; LSS  72 A 5 (Thasos, 1st 
c .): ένθυμιστόν  for anyone who fails to pay temple dues. (Later examples SIG3 1184.7,
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com panions o f O dysseus do in fact transgress a basic taboo by 
s laugh tering  the cattle  o f the sun, they are plunged into guilty 
a n x ie ty .106 W h a t m ay be new in the late fifth century is an  
explicit aw areness o f the m echanism  of religious scruple, and 
a willingness to speak openly o f this private condition.107 
A n tip h o n  in a rem arkable passage describes the m ental effects 
o f gu ilt and  innocence. T here  is no greater comfort for a defen
d an t, he says, th an  the knowledge tha t he has com m itted no 
crim e o r im piety. T h a t knowledge can sustain him  in extrem e 
bodily  weakness. B ut the guilty m an’s case is opposite. ‘His 
sp irit fails him  while his body is still strong, because it thinks 
th a t this (the illness? the trial?) has come upon him as a punish
m en t for his crim es’.108 Euripides goes a step further in reducing 
the  Erinyes th a t a ttack  O restes to his consciousness o f the dire 
ac t he has perfo rm ed .109

T h e  conceptual fram ework for a religion of confession there
fore existed. In  practice, however, it m ade little headway 
ag a in s t the do m in an t ethic o f ‘tu rn ing  the fair side ou tw ards’.110 
As a contrast, it is interesting to consider certain Lydo-Phrygian 
inscrip tions o f the second and  th ird  centuries A D ,111 w ritten in a

Inscr. Cos 319.) Cf. LSCG  130 (A stypalaea, 3rd c.): if anyone disobeys, αντώ έν νφ 
έσσείται. T here  is also the fact that syneidêsis seems to have been a concept o f popular 
m orality  (W ilam ow itz, Glaube, ii, 386). X enophon’s th reat that ‘the goddess will take 
ra re  o f ’ violators o f  his sacred law am ounts to the sam e thing (X en. An. 5.3.13). 
A nother inscrip tional th rea t, th a t the violator will have him self to blame, is broader, 
since the undesirab le  consequences are not necessarily supernatural, though they may 
be. as in SIC? 1236 (on this formula cf. A. W ilhelm, Sitz. Wien. 224.1 (1946),
21 =  AkademieschriJ'ten zur griechischen Inschriftenkunde iii, Leipzig, 1974, 159; L. Robert, 
Etudes Anatoliennes, Paris, 1937, 415 f.; specifically religious applications of this or 
co m p arab le  expressions are already found in the 5th c., Ar. Ran. 630, Eur. Med. 1055). 
N ote too the  characteristic  language o f ‘good hopes’, above, p. 175 n. 173. Plut, de Pyth. 
or. 404a nicely illustrates the enthumion.

,0" Od. 12.340-51.
107 In ru ra l G reece today, filolimo is ‘largely concerned with the protective conceal

m ent o f every th ing  internalised in a person o r  society’, M. Herzfeld, Man 15 (1980), 
346.

108 5.93, cf. 6.1.4. and  the texts in S tobaeus 3.24 περί τob οννεώότος. For an instance 
see Plut. Dion 56.2.

109 Kur. Or. 396.
' 10 P ind. Pyth. 3.83. Confession is un-Greek, Latte, Kl. Sehr. 32 n. 42 (but for a special 

case see p. 249 n. 73).
111 C ollected an d  studied  in the valuable dissertation o f P. Steinleitner, Die Beicht im 

Zusammenhange mit der sakralen Rechtspflege in der Antike, Leipzig, 1913. A dd SEG  iv 
6 4 7 -5 2 , xxviii 910, 913 f.; Monumenta Asiae Minoris Antiqua iv, ed. W. H . Buckler et nt..
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form o f G reek b u t revealing a very un-Greek religious climate, 
in w hich disease was a d irect punishm ent sent by a specific god 
for sin, and  the principal healing technique was to identify and 
confess th a t sin. O nce cured, the p atien t was required  to set up 
a tablet recording his transgression and its punishment. Occasion
ally a s in n er m ight an ticipate  the delays of divine revenge by a 
spon taneous confession.112 From  these tablets we hear of men 
paying for their offences not only in their own persons, but also 
in the person o f a son, daughter, relative, and  even cow.113 
T h ese  sins a re  alm ost all ritual offences of some kind: the 
acciden ta l cu ttin g  of sacred wood, failure to fulfil a vow, en ter
ing a p recinct in d irty  clothes or a  state of ritual im purity .114 
T hey  are, however, also m oral offences in the sense th a t they 
im ply co n tem p t for the sacred. T he penitent com m only ends his 
inscrip tion  w ith solem n advice to all to ‘take the stele as a 
w arn ing  an d  no t despise the god.’

H ow  different is the m essage inculcated by these inscriptions 
from  th a t o f the tem ple record o f Epidaurus! H ere tha t per
vasive unease som etim es supposed characteristic of archaic 
G reece does indeed seem to be p resen t.115 T he Greek by 
co n tra st could experience m isfortune in the form of disease 
w ithou t necessarily searching his conscience w ith anxiety for a 
possible cause. D eity in different Greek authors, sometimes in 
the  sam e au th o r, seems to operate at different levels: it guards 
the m oral order, rew arding the good and  punishing the bad; it 
upho lds the form al rights of gods against men; as fate or the 
in sc ru tab le  divine will it m akes occurrences inevitable; and it 
rep resen ts  the random  malicious elem ent in the universe that 
causes the good to suffer and the bad to prosper. These levels

M an ch este r 1933, nn. 279-90 . Cf. F. C um ont, Les Religions orientales dans le paganisme 
romain4, Paris, 1929, 218 n. 40; R. Reitzenstein, Die hellenistischen Mysterienreligionen3, 
Leipzig, 1927, 137 fl'.; R. Pettazzoni, Essays on the History o f Religions {Numen supplem ent 
1), Leiden, 1954 ,55 -67 .

1,2 e.g. M A M A  iv 285.
113 S tein leitner, nn. 3,7,17,33 (M A M A  iv 286).
1.4 Irrelevance o f  intention: Steinleitner nn. 11,14,16. Ritual im purity  is especially 

com m on, ib id ., nn . 24,26, M A M A  iv 283,285,288,289, bu t m oral offences are also 
possible, e.g. S tein leitner, n. 29 (perjury). Steinleitner, n. 16, referring to an offence 
com m itted  παώ ίονώ ν , suggests th a t the search for causes could go back very far.

1.5 O f  course, the  G reek who ‘turned the fair side outw ard’ may often have accused 
h im self inw ardly  m ore bitterly than  these ostentatious confessors o f footling infrac
tions, bu t the poin t abo u t the publicly accepted response to disease in Greece remains.
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correspond  to as m any na tu ra l hum an attitudes: the dem and 
th a t  the  n a tu ra l o rder should conform to the m oral order; the 
need  for au to m atic  sanctions guard ing  the restrictions that 
d iv ide god from m ortal; fatalistic acceptance o f events; and  the 
d iscouraged  perception  of cosmic injustice. These four attitudes 
d e te rm in e  the G reeks’ religious explanations of disease. They 
seem  to coexist a t all periods, and  it would be hard  to detect a 
sign ifican t shift in  em phasis betw een them . T he choice of in ter
p re ta tio n  in  a given case will be pragm atic. T he obviously guilty 
m a n ’s disease is seen as punishm ent, certainly by his enemies, 
p e rh ap s  by h im self too; b u t the institu tionalization of guilt in 
confession, the dogm atic definition o f illness as a consequence 
o f sin, ritua l or m oral, is lacking. T o  some extent the idea of 
d isease as a  random  event was inheren t in Greek thought, and 
th is p o p u la r a ttitu d e  had a negative relevance to the success of 
H ip p o cra tic  m edicine, in th a t m aterialist modes o f explanation . 
w ere no t opposed by theological prejudice.

PURIFYING THE CITY
9

It was noted  earlier th a t there was, in Greek belief, no such 
th ing as non-contagious religious danger.1 Some dangers were 
m ore com m only seen as com m unicable by contact, while others 
ra th e r  th rea ten ed  the guilty p a rty ’s descendants; bu t the differ
ence was one o f degree ra th e r than  o f kind. Every m em ber of 
any  com m unity , therefore, in principle lived under th rea t of 
suffering for his neighbours’ offences. T he ways in which divine 
an g er aga inst a  com m unity could be expressed were diverse. At 
the  beginning  o f Sophocles’ Oedipus Tyrannus, T hebes is afflicted 
in th ree  ways -  the crops have failed, women and anim als 
can n o t b ring  forth  their young, and plague is raging. This is a 
typical s ituation  th a t constantly  recurs both in m yth and  in the 
G reeks’ ow n perception  of historical reality. T he nam e for this 
w hole com plex o f disasters is loimos, which is thus m uch broader 
th an  ‘p lague’ by w hich it is commonly rendered .2 It could be 
called dow n against the violator o f  an  oath, or its opposite 
besough t in  p ray er.3 B ut though divine anger was typically 
expressed th rough  d isturbances o f the natura l order such as 
these (storm s too are often m entioned),4 it m ight also be the 
u ltim ate  cause o f events readily explicable on the hum an level. 
C ivil strife an d  m ilitary failure are commonly associated with 
loimos; the S p artan  setbacks in the A rchidam ian w ar had a 
religious origin, an d  the anger o f Zeus Xenios against Paris was 
fulfilled th rough  the Greek expedition against T roy .5 M oving 
passages in  H esiod and  Aeschylus contrast afflictions of all

' p. 10.
2 See M . D elcourt, Stérilités mystérieuses et naissances maléfiques, Liege, 1938, Ch. 1.
3 O a th : above, p. 191 η. 3. Prayer: Aesch. Supp. 659-97, Eum. 907 -9 , 937-48, 

9 5 6 -6 7 . F o r plague as ‘daim onic’ or ‘god-sent’ see e.g. T huc. 2.64.2; Polyb. 36. 17; 
sources cited in E ro tian , p. 108. 16-19 N achm anson and Galen, Comm, in Hippoc. Prog. 
1.4, C orpus M edicorum  G raecorum  5.9.2, p. 206. Plague not controllable by medical 
m eans: e.g. T huc. 2.47.4. C rop  diseases too are ‘from Zeus’, (X en.) Ath. Pol. 2.6.

4 Cf. p. 279, and  W achsm uth , 224 n. 746.
5 T huc. 7.18.2, Aesch. Ag. 699-705.
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these kinds w ith  an  ideal picture of the good life th a t a righteous 
com m unity  m ay enjoy.6

O n e  form  o f purification th a t the im perilled com m unity 
could  undergo  w as th a t by expulsion o f a ‘scapegoat’ — in Greek 
he was called e ither a ‘m edicine’ (pharmakos) or ‘offscouring’ 
(katharma), an d  the rite ’s explicit purpose was to ‘purify the 
city ’. Scapegoat rituals were m entioned earlier in connection 
w ith  periodic festivals of renewal, bu t the sources s tate  th a t they 
could  also be perform ed in response to a specific crisis.7 As their 
sym bolism  an d  significance have been well studied in detail of 
la te , a  fu rth e r analysis would be superfluous here.8 T hey seem 
an  archa ic  featu re in the religion of the classical period, to the 
p reoccupa tions o f w hich it is hard  to relate them  directly. 
In d irec t reflections and  continuations o f the sam e m entality, 
how ever, m ay well ap p ear in classical institutions and  forms of 
behav io u r,9 an d  to investigate this intriguing possibility it will 
be necessary to  consider, briefly and  partially, the conceptions 
th a t  a re  associated  w ith the rituals.

T h e  fundam en tal idea is obviously th a t of ‘one head’ (or 
ra th e r  two, in  m ost cases) ‘for m any’, b u t there is am biguity as 
to who the one should  be. In  practice, it was some m iserable 
c rea tu re  — physically repulsive, a condem ned crim inal, a beggar 
— w ho could be forced into the role or would even accept it 
v o lun tarily  in re tu rn  for the prelim inary feeding th a t it brought 
w ith  it. {The best evidence now indicates th a t the scapegoat 
w as no t k illed .10) Aitiologically, however, the pharmakos is not 
m erely  a w retch  b u t also a villain; the cerem ony com m em orates 
the punishm ent of one Pharmakos, who, detected stealing Apollo’s

6 H es. Op. 2 2 5 -4 7  (cl. Callirn. Dian. 122-35), Aesch. Supp. 656-709, Eum. 902-87.
7 See p. 24 above.
8 B urkert, SH., C h. 3; GR  139—42; J .  N. Brem m er, ‘Scapegoat R ituals in Ancient 

G reece’, H SC P  87 (1983). It is not clear w hether the obscure notice o f Hesych. s.v. 
φαρμακή, ή χύτρα, ην ήτοίμαζον τοίς καθαίρονσι τάς πόλεις, relates to this or some other 
ritua l. M a n n h a rd t 's  in terp retation  o f the scapegoat as an em bodim ent o f fertility who 
m ust h im self be cleansed is criticized, after D eubner, 194-7, by B urkert and Bremmer. 
B ut the parallel betw een the treatm ent o f  the scapegoat and contem porary magical 
cures for im potence (H ipponax, Irr. 78, 92, w ith M . L. W est, Studies in Greek Elegy and 
Iambus, Berlin, 1974, 144 f.) suggests th a t this was a  complex ritual in which the idea of 
‘purify ing  the scapegoat’ coexisted w ith th a t o f ‘purifying the city’ by expelling him.

9 Cf. V ern an t, Tragédie, 116-31; most im portan t lor w hat follows.
111 Diëgêsis 2.39 f. to C allim . fr. 90.
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sacred  cups, was stoned to dea th  by the com panions of Achil
les.11 By this conception the pharmakos ceases to be a mere 
vehicle on to w hich, like the original scapegoat o f the O ld 
T estam ent, the ills of the com m unity are loaded by a m echani

cal process o f transference* an d  becomes instead, through his 
crim e, the ac tua l cause of w hatever affliction is being suffered. 
A ccordingly, to exile Andocides will m ean, says his opponent, 
a t once ‘send ing  ou t a pharmakos’’ and  ‘getting rid o f an  offender 
ag a in st the gods’ (alitèrios);12 ‘offscouring’ is a loaded insu lt.13 
A qu ite  different elem ent is in troduced  in the m any legends 
w hich m ake m ilitary  success or the safety of a city dependent on 
the sacrifice o r vo luntary  self-oblation o f a person of especially 
high value — the fairest virgin in the land, the king’s daughter, or 
even the king him self.14 This m ight in origin be a quite distinct 
conception, since dea th  ra th e r th an  expulsion is here essential; 
bu t, if  so, a contam ination  of the two forms seems early to have 
occurred . L ate  sources speak of virgin sacrifice as a 
‘pu rifica tion ’,15 and  a hellenistic rom ancer in troduced the sac
rifice o f two handsom e young m en into the account of 
E p im enides’ fam ous cleansing o f  A thens.16 M ore im portantly, 
H erodo tus tells how the A chaeans had once been on the point 
o f ‘m aking  A tham as (their king) a purification for the country 
a n d  sacrificing h im ’.17 T he language is significant; A tham as is 
an  an im ate  ‘purification’ ju s t  as the scapegoat is an anim ate 
‘m edicine’. By a  final twist the person of high social value may 
cease to be an  innocent oblation  and  become instead the pol
lu ted  cause o f his na tion ’s affliction. This m ay have been the 
case w ith  A tham as in the legend which H erodotus refers to, 
since he had  ‘p lo tted  the dea th  o f Phrixus’, and there is perhaps 
a  reflection o f such modes o f thought in the Oedipus Tyrannus ,18 A

11 Istros, 334 FG rH  fr. 50; probably ailion for a  festival o ther than  the Attic, cf. 
Jacoby, ad  loc.

12 (Lys.) 6.53.
13 LSJ s.vv. κάθαρμα, φαρμακός.
14 See Schw enn, 121—39.
15 Seneca, Ag. 163, cf. Tro. 634 f.; Achilles T a tiu s 3.12.1, 3.16.3, 3.19.3, 5.18.4.
16 N eanthes o f  Cyzicus, 84 FGrH  fr. 16, ap. A th. 6 0 2 c-d  (cf. D.L. 1.110); declared a 

fiction by Polem on cited in A th ., ibid. (a fact often neglected in modern works).
17 H d t. 7.197.3.
18 See esp. J .  P. V ernan t, loc. cit., also Burkert, S H 65. For Pentheus, Dodds on F.ur, 

Batch. 963.
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clear m yth ical exam ple is Lycurgus, who brought barrenness to 
th e  lan d  o f the E donians by his offences against Dionysus. His 
subjects, in stru c ted  by an  oracle, p u t him  to d ea th .19

O n e  w ay o f re la ting  these conceptions to historical behaviour 
w ould  be to look a t the different categories to which ritual and 
m yth ical scapegoats belonged, and  consider to w hat extent it 
was n a tu ra l to seek w ithin them  non-ritual scapegoats, persons 
to be b lam ed  for the m isfortunes of the com m unity. An 
a p p ro ach  as general as this m ay of course obscure im portant 
differences, since it is m ore in teresting and  m ore surprising if a 
general is b lam ed for crop failure th an  for failure on the field of 
ba ttle . I t  will therefore be necessary to consider not merely 
w h a t categories o f person are identified as threatening or cor
ru p tin g  presences, b u t also in w ha t circum stances and  by w hat 
m eans they a re  felt to work their harm .

A n obvious dichotom y am ong the scapegoats o f m yth and 
ritu a l is th a t  betw een the socially elevated and  debased. (In  the 
legends o f O ed ipus an d  C odrus, it has been noted, the one is 
transfo rm ed  in to  the o ther.)20 I t  is tem pting to see here two 
conflicting diagnoses of the causes o f public m isfortune, corrup
tion  o r incom petence on high, and  subversion or envy a t the 
bo ttom . T h e  tension betw een these diagnoses is perhaps 
reflected  th ro u g h  two fam iliar characters, the portrayal of 
w hom  has been  though t to be influenced by the figure o f the 
scapegoat. A esop was ugly and  a slave; in one version he was 
p u t to d ea th  on  a false charge o f stealing sacred vessels (like the 
orig inal P harm akos).21 T hersites was base-born and  deformed; 
he d ied  a t the  h ands of Achilles (the com panions o f Achilles 
killed P harm akos), possibly, in one variant, for the sam e crime 
o f pilfering tem ple p late .22 Both figures have relations of a 
d istinc tive  kind w ith  their social superiors. T hersites’ essential 
ac tiv ity  is to ‘q u arre l w ith the kings’:23 he is indeed a kind of

‘’ A pollod. 3.5.1.
20 e.g. B urkert, S H  65.
21 See A. W iechers, Aesop in Delphi, M eisenheim , 1961, 31-42  for Aesop as scapegoat; 

a n d  now  F. R. A drados, Quademi Urbinati di Cultura Classica, n.s. 1 (1979), 93-112.
22 T h e  evidence for the last point is a vase apparently  illustrating the Achilles 

Thersitoklonos o fC hairem on : s e e j . M . Paton, AJA  12 (1908), 406—16 (bu t for a different 
in te rp re ta tio n  C. R obert, Archaeologischt Hermeneutik, Berlin, 1919, 278—86: further 
references in Lexicon Iconographicum Mythologiae Classicae i, Zürich, 1981, 171). Usener 
h ad  a lready  identified Pharm akos and T hersites (Kl. Sehr, iv, Leipzig, 1913, 239-59).

23II. 2.214.
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em bod im en t o f ‘g rudge’ or ‘envy’, a  power tha t was probably 
associated , in an  obscure way, w ith the ideology o f the 
scapegoat.24 In  H om er, the loud-m outhed cur is silenced and 
hum ilia ted  -  b u t not before he has u ttered  a num ber o f criti
cism s o f his com m ander-in-ch ief th a t strike home. In  the Aesop 
legend, gu ilt is even m ore effectively turned back against the 
powerful; the accusation  against Aesop is false, and  his death, 
caused  by the au thorities, brings d isaster upon the land. Aesop 
w as, o f  course, inventor of the literary genre through w hich the 
w eak could tactfully  bu t firmly adm onish the m ighty.25 These 
tw o figures invite us to consider the dichotom y between noble 
a n d  debased  scapegoats not in m erely structural term s -  kings 
a n d  beggars coincide because both  a re  outside the norm  -  but in 
term s o f debate ; is the real villain Thersites, or Agamemnon?

W e begin w ith  Thersites. As the Greeks did for ritual 
purposes, so m any  cultures have in b itte r earnest recruited their 
scapegoats am ong despised sections of the com m unity or out
siders. T h is  is the m entality  th a t dictates the w itch-hunt, or the 
pogrom . In  G reece, however (or a t least in A thens), significant 
expressions o f  this a ttitu d e  are hard  to find. Envy threatened 
th e  fo rtunate , bo th  on a pragm atic and  magical level, but we do 
no t find the poorer classes being persecuted for performing 
sorcery  ag a in st the  powerful. W om en, a suppressed class, were 
to som e ex ten t th rea ten ing ,26 bu t metics and slaves seem to 
have evoked contem pt ra th e r than  fear. N either group, 
p erh ap s, w as enough o f a unity to be truly form idable either 
p ractica lly  o r in the im agination. (T he Spartans, by contrast, 
lived in perp etu a l fear o f their helots, and expressed this fear by 
m u rd erin g  them  individually and, on one horrific occasion, en 
masse\ they had , however, good grounds for this disquiet, and 
th ere  is no evidence th a t the helots became an imaginative 
te rro r on any o th er level th an  th a t on which they were a real 
th re a t.27) In tense  suspicion is found only in connection w ith one 
su b -g roup  o f m etics, who controlled, for their own profit, a

24 Plut. De mul. vir. 252e (baskanos) w ith Parth . Amat. Narr. 9.5 (Thargelia): cf. 
B urkert, S H  72 f.

25 K. M euli, Herkunft und Wesen der Fabel, Basle, 1954=  Ges.Sehr, ii, 731-56.
26 p. 101 above.
27 Fear: e.g. T huc. 4.80.3, Arist. Pol. 1269a 38 -9 . M urder: T huc. 4 .80 .3 -4 , Isoc. 

12.181, A rist. fr. 538. Cf. D. M. Lewis, Sparta and.Persia, Leiden, 1977, 27-9; 
P. C artledge, Sparta and Lakonia, a Regional History, London, 1979, 176 f.
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delica te  an d  crucial area of A thenian  life. M ore corn-dealers 
have been condem ned to death , m aintains the Lysianic speech 
d irec ted  aga inst them , than  m em bers o f any other profession. 
In  the p articu la r case to w hich the speech relates, popular fury 
h ad  been so strong  th a t they cam e close to being executed 
w ith o u t trial. ‘T h e ir  in terests’, Lysias points out, ‘are the oppo
site o f those o f o th er men. For they m ake their biggest profits 
w hen  news o f som e d isaster has reached the city and  they can 
sell their corn d ea r.’ A nd so ‘they look with joy  on your 
afflic tions.’28 T h is argum ent from lack of com m on interest is 
often used by the orators to cast an opponent as an  internal 
enem y of the s ta te .29 T he corn-dealer is clearly on the way here 
to becom ing a Jew ish  m erchant; bu t he is a special case, and 
th ere  is no suggestion th a t even he threatens the general well
being  by any  m ore arcane m ethods than  hoarding, rum our
m ongering, an d  price-fixing, or from any m ore sinister motive 
th a n  greed. T h ere  was no·religious divergence between A then
ians an d  corn-dealers to transform  the difference o f interest into 
a  difference o f fundam ental value. O nly  once are metics as such 
know n to have com e under system atic attack, and, though 
ideology m ay have lurked in the background, the prim ary 
m otive o f the th irty  tyran ts in 404 was to benefit from rich and 
easy pickings in  a tim e o f financial straits .30

T h e  d an g er th a t dem anded  constan t vigilance was not so 
m uch  th a t o f a ttack  from below as infiltration. Shortly after the 
expulsion o f the Peisistratids, citizens who were ‘im pure in 
d escen t’ w ere rejected .31 (T he timing, of course, suggests that 
th is was a purifica tion  from tyranny as well as a cleansing of the 
c itizen body.) Pericles’ law of 451/0, excluding the children of 
n on-A then ian  m others, rendered the citizen body, in principle, 
a  sealed an d  im penetrab le un it.32 Penalties for infiltration were 
savage, and  it is clear from com edy and  oratory th a t the possi
b ility  was one th a t was constantly  present in m any people’s 
m inds. T h e  language of ‘p u rity ’ is sometimes found in this

28 Lysias 22.20,2,13 f. O n  the speech cf. R. Seager, Histona 15 (1966), 172-84.
29 Lys. 27.9,29.10, fr. 1. 195-200 G ernet, Andoc. 2.2 f., Dem. 18.198; cf. R. Seager, 

op. cit., 180-2 . T h is  is the trouble with the helots, Arist. Pol. 1269a 38 -9 .
30 X en. Hell. 2.3.21; cf. W hitehead, 155.
51 A rist. Ath. Pol. 13.5; cf. W hitehead, 143.
32 W hitehead , 149—51.
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co n tex t,33 b u t there were fu rther grounds for this growing exclu
siveness in  the real advantages th a t a ttached to citizenship in a 
p rosperous state. I t  was, for instance, a gift of corn from the king 
o f  E gypt for d istribu tion  am ong the citizens th a t in 445/4 
provoked a revision of the rolls, and  the expulsion of num erous 
im posto rs.34 Provided, however, th a t the dividing wall of 
privilege betw een citizen and outsider was well guarded, A then
ians do not seem  to have been greatly  concerned abou t w hat 
w en t on outside it. i t  was left to the philosopher to worry about 
the con tam ination  of citizen m orale by contact w ith the values 
o f foreigners.35 A t S parta  things seem to have been different, 
since X enophon  explains the periodic expulsions of outsiders as 
a device to  prevent the city ‘catching sloppy ways from 
foreigners’;36 bu t, even here, the th rea t posed by the outsider 
was p ractically  conceived and, as Spartan  history showed, 
realistically.

F or the rich in A thens, a stronger th rea t from below was 
em bodied  in  the person of the sycophant. For a reborn 
T hersites, this w ould surely have been the natu ra l profession, 
an d  m any  a m em ber o f an  A thenian  propertied family would 
doubtless have enjoyed the opportunity  to drive a sycophant 
figure beyond the boundary  w ith stones. This is perhaps the 
level o f  feeling to w hich the T h irty  T yrants appealed with their 
in ten tio n  o f ‘purifying the city from the un just’ (a category 
identified  by their supporters with sycophants).37 T he notion of 
purify ing the city by the expulsion o f some disruptive element 
(ekkathairo) is one th a t is quite commonly found: possible targets 
for this trea tm en t are luxury, bribery, persons w ith no visible 
m eans o f support, ‘corrupters of youth’, and even, under 
ty ranny , ‘the best citizens’.38 T h e  purge, however, is not a form 
o f b ehav iou r confined to societies th a t practise the ritual expul-

33 A rist. Ath. Pol. 13.5, Dem. 57.55.
34 Philochorus. 328 FGrH  fr. 119, Plut. Per. 37.4. Such distributions am ong citizens, 

fam iliar from  H dt. 7.144.1, were a regular archaic institution: see Latte, ‘Kollektiv- 
besitz und  S taa tsschatz  in G riechenland’, Nachr. Gött. 1945/8 (1948), 6 4 -75  =  Kl. Sehr 
294 -312 .

35 PI. Leg. 949e-950a.
36 X en. Lac. Pol. 14.4.
37 Lysias 12.5, cf. X en. Hell. 2.3.38. It is tem pting to try to connect the sycophant 

(‘fig-show er’) d irectly  w ith the fig-wearing scapegoat: but how?
38 Pl. Resp. 399e, D inarchus 2.5, D iphilus, fr. 32.17, Pl. Euthphr. 2d, Resp. 567c; cf. 

Com. Nov. Incert. Auct. fr. 214 (3.449 Kock) rà  μνσαρά ταϋτα θρέμματ' έκόιωκτέον.
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sion o f scapegoats, and , in a detailed  discussion of the ‘purifica
tion  o f the city’, P lato seems to have o ther models in m ind -  the 
h erd sm an  w ho purifies his flock by sorting healthy anim als 
from  diseased, the doctor who adm inisters purgative drugs.39 
P la to  does, though, locate the source of danger at the bottom  of 
the  social scale: ‘have-nots’ who, through starvation, clam our 
for the p roperty  o f the ‘haves’ are  a  ‘disease’ w hich can be 
p u rg ed  by the d ispatch  of w hat is ‘euphem istically’ term ed a 
colony.

O f  the o th e r ideas th a t em erged in connection w ith the ritual 
an d  m yth ical scapegoats, two can be passed over briefly. The 
one w hich m akes the scapegoat an  ‘offender against the gods’ 
in te rp re ts  d isaster as the consequence of religious offences by 
ind iv idual m em bers of the com m unity; this conception’s rele
vance to  ac tu a l behaviour will be considered later. T h e  sacrifice 
o f  the king’s innocent son or d augh ter lacks, not surprisingly, 
close h istorical equivalents. T h e  nearest approach is perhaps to 
be found in  H ero d o tu s’ story o f how the Spartans, suffering 
from  the  w ra th  o f T althyb ius for the m urder of D arius’ heralds, 
asked in pub lic  assem bly ‘if any of the Lacedaim onians was 
w illing to die for S p a rta ’ by being sent up  to Xerxes for punish
m ent; two S partia tes, ‘well endow ed by natu re  and  in the first 
ran k  for w ea lth ’, volunteered.40 I f  the story were true, it would 
prov ide the m ost spectacu lar evidence in all Greek history for 
self-pun ishm ent as a  form o f religious expiation, since the afflic
tion  was m erely the inability to sacrifice successfully, while the 
cu re  was the  loss o f two S partiate  lives. U nfortunately, even if 
th e  b road  ou tline o f the story is considered reliable, the reason 
for send ing  the  two m en up  to X erxes need not have been the 
one recorded  by H erodotus. W e are therefore left w ith no secure 
evidence th a t the sacrifice o f the innocent was anyth ing  more 
th an  a  trad itio n a l legendary motif. B ut the m otif is not rendered 
m eaningless by being literally unrealistic, and  p a r t of w hat a 
sto ry  like th a t  o f Iph igeneia’s sacrifice seems to convey is tha t 
o b ligation  as well as privilege is concentrated  around  the person

39 Leg. 735a-736c (cf. Resp. 501a). In PI. Euthphr. 2d the image is from weeding. O n  
co lonization  as scapegoat expulsion see B urkert, GR  142.

40 7.134.2. T h e  oracle w hich fortified Leonidas to accept death  a t  Therm opylae
(H d t. 7 .220 .3 -4 ) is generally regarded as a  forgery.
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of the leader. I f  responsibility is thus placed upon the shoulders 
o f the  com m ander, it is obviously likely that guilt too will be his.

W e com e finally to the figure of the guilty king. H e has often 
been considered in a retrospective light, as a descendant of 
F razer’s m agical king, bu t should perhaps also be seen as a 
forerunner of, for instance, Dem osthenes, the ‘common polluting 
dem on o f all G reece’. From  every period o f G reek history there 
is evidence for the concentration  o f blam e upon the figure of the 
leader. O ften , o f course, the blam e relates to the specific sphere 
o f activity , usually  m ilitary, w ith which the leader is most 
concerned , b u t we can still find bad  w eather being caused by an 
o ra to r’s im piety  near the end o f the fourth century. T he special 
influence th a t the person in au thority  exercises over hum an 
affairs ex tends also to the workings of nature.

Som e m ythological evidence for tu rn ing  against the king has 
a lread y  been m entioned. A clear example is P lu ta rch ’s story 
th a t, in struc ted  by an  oracle, the Aenianes once stoned their 
king to end a d ro u g h t.41 A h in t that this m ay once have been a 
com m on response to m isfortune comes from a question pu t to 
the  k ing’s son Tefefnachus in the Odyssey. ‘Is it in obedience to a 
“ voice o f god” th a t the people hate your family?’42 T hough 
som e com m entato rs in terp re t the ‘voice of god’ as merely a 
‘m ysteriously inspired  m ovem ent o f feeling’, it seems more 
n a tu ra l to follow the scholia and  take it as an oracle. Rejection of 
the king in a  tim e of affliction is a logical counterpoise to the 
belief, a ttes ted  in a well-known passage of the Odyssey, that 
p rosperity  too depends upon him :43 ‘A god-fearing king, who, 
ru ling  over a large and  m ighty people, m aintains straight 
ju stice , an d  the dark  earth  bears corn and barley, and the trees 
a re  weighed dow n w ith fruit, and the flocks give b irth  unfail
ingly, an d  the sea produces fish, because of his good rule, and 
the  people p rosper.’ A belief o f this kind seems to be, in p art at 
least, a k ind o f m oral lever for use by subjects against their ruler. 
T h is  is certain ly  how it is deployed in H esiod’s famous diptych

41 Quaest. Graec. 26,297c. Different from cases m entioned already in that there is no 
ind ica tion  o f  the k ing’s guilt.

42 3.215.
43 19.109-14; cf. VV. Speyer, Jahrbuch f .  Antike und Christentum 22 (1979), 30-9 .
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o f the ju s t  and  un just city.44 Ju stice  brings health, healthy 
ch ild ren , th riv ing  crops and  anim als, calm seas, and military 
success; in justice the opposite. T h e  w arning th a t ‘a whole city 
often suffers from  one bad m an ’ applies in principle to any 
citizen; it was indeed true a t this date  on the m ost pragm atic 
level, since whole com m unities were liable to reprisal strikes by 
th e ir neighbours for the offences o f individual m em bers.45 I t is 
clear, how ever, th a t the injustice which Hesiod wishes really to 
p resen t as th rea ten in g  the general welfare is th a t o f the kings. 
E ven on the purely  practical level th a t has ju s t been m entioned, 
it was only the crim es of the m ighty that really threatened 
com m unal well-being: if a T ro jan  com m oner had carried Helen 
hom e from  S parta , he would o f course have been handed over to 
the  avenging G reeks to avoid war. W ith  the powerful, however, 
it w as different: ‘I fear lest the city be overcome along w ith the 
k ings’; quidquid delirant reges, plectuntur Achivi.*6 This special 
po ten tia l o f  the king extends also to the m etaphysical level. He 
carries an d  em bodies the welfare of his people (and cannot 
therefore be deform ed in body).47 His relation to the divine is 
un ique. H e is ‘from Z eus’; gods m ay interfere w ith the natural 
o rd e r by sending  a thunderc lap  to honour him; even his dream s 
have a m eaning  not shared by those o f the com m oner.48 The 
converse, however, is th a t his crimes too have unique signi
ficance on the religious plane, and  his em inence is in this respect 
perilous. I f  he m akes him self unpopu lar by injustice, his sub
jec ts  will know  w here to lay the blam e when disaster occurs. 
T h e  p lague in Iliad 1 is caused by a crim e of the com m ander-in- 
ch ief (once again , anybody else w ould have been forced to hand

44 Op. 225 -47 .
45 L atte , R E s .w  Σ Υ Λ Α Ν  = Kl. Sehr. 416 -20 . T he institution survived in certain forms 

in to  the hellenistic period.
46 Aesch. Sept. 764 f., H or. Epist. 1.2.14. O nly  kings can sin really effectively, PI. Gorg. 

5 2 5 d -e .
47 X en. Hell. 3.3.3 (Agesilaus), Paus. 7.2.1 (M edon), also H dt. 4.161.1; cf. J .  N. 

B rem m er, ‘M edon, T h e  C ase o f the Bodily Blem ished king’, in Perennitas·. Studi in Onore 
di Angelo Brelich, Rom e, 1980,67-76. Cf. still* Ekphan tos’ the Pythagorean, dem anding 
abso lu te  pu rity  in a king, Stob. 4.7.64 p. 273. 12 fT. Hense (=  TheslefF, p. 80. 15 ff).

J" H es. Theog. 96; Horn. II. 11.45 f.; II. 2. 79-83  (cf. Artem id. 1.2 p. 9.19 1Γ. Pack,
D odds, Progress, 178 n. 1; a priestess’s d ream s too are  significant, Aeschin. 2. 10, and
D em osthenes claim s his to be, Aeschin. 3.77,219). I t is to the king that bad  omens
portend  harm , A rr. Anab. 4.4.3—9. L ater m aterial on gods and kings in N isbet/H ub- 
b a rd ’s note on H or. Carm. 1.12.50; cf. Soph. Phil. 139 f., Xen. Hiero 8.5.
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back C hryseis im m ediately). H ad  he persisted in his refusal to 
re tu rn  the girl, the Greek arm y m ight have been forced to turn 
to stoning.

By the historical period, the situation  had been in im portant 
respects transform ed. No ‘g o d -n u rtu red ’ kings rem ained except 
in S parta , an d  the wings even o f these were clipped. M ore direct 
ways o f disposing o f u n popu lar com m anders were now avail
ab le  th an  by accusing them  o f causing the crops to fail. As a 
result, though  the expulsion of high-ranking scapegoats was 
endem ic in the society o f fifth- and  fourth-century Greece, the 
v ictim  was not usually accused of working harm  by arcane or 
im possible m eans. A general m ay indeed fritter aw ay an  op
p o rtu n ity  or lead an  arm y to d isaster through folly, cowardice, 
o r co rrup tion . T h e  irrational elem ent in these proceedings was 
none the less fully evident to m any contem poraries. It is already 
the com plain t o f one of the first com m anders who addresses us 
in the fifth cen tu ry , Aeschylus’ Eteocles: ‘Should we fare well, 
god is responsible. But i f -  m ay it not happen -  disaster befalls, 
E teocles alone will be blam ed throughout the city.’49 T h e  trials 
o f  A then ian  generals and  S p artan  kings are a leitm otif in the 
h istory  o f the  period, and  the phenom enon seems to have been 
pan -H ellen ic .S0 D isaster was constantly  traced back to those 
m aleficent b u t invisible powers, bribery  and treachery. Unlike 
w itchcraft in  the seventeenth century, these two powers did 
w ork real dam age, and there are doubtless good structural 
reasons w hy they posed such a th rea t to Greek states. They are 
none the less, along w ith conspiracy, the w itches o f classical 
G reek society.51

49 Aesch. Sept. 4 -6 .
so G . E. M . de Ste Croix, The Origins o f the Peloponnesian War, London, 1972, 350-3; 

P ritche tt, ii, 4—33. T h e  m onthly oath  to govern legally which Spartan  kings were 
requ ired  to sw ear (X en. Lac. Pol. 15.7) is also revealing in this connection. For another 
form  of tu rn in g  against the powerful note the pogroms of Pythagoreans in the 5th 
cen tu ry  (exact details are unfortunately not available): Burkert, L S \ 15.

51 Lysias 28 an d  29 are  instructive in this regard. W e here find an initial assum ption 
(ou r com m anders steal our money) being defended against em pirical refutation (the 
m oney he w as supposed to have embezzled was not found am ong the property of 
Ergocles after his execution) by an undem onstrated  subsidiary hypothesis (it was 
a p p ro p ria ted  in tu rn  by Ergocles’ associate Philocrates). This process is fam iliar to 
an thropolog ists from the study o f w itchcraft beliefs (the spell failed because o f a 
counter-spell). O f  course, Philocrates might be guilty: K .J .  Dover. Lysias and the Corpus 
Lysiacum. Berkeley, 1972, 72.
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T h o u g h  m ost o f the faults w ith which the powerful were 
ch a rg ed  now related  to their functions, there also persisted a 
concep tion  o f the m agistrate as a symbolic vehicle of his 
p eop le’s welfare, which defects o f various kinds could 
jeo p ard ize . T h e  m agistrate, like the priest, was required to be 
physically  in tact; m any m en in A thens were ‘im pure in body’, 
b u t the com m unity  was only endangered if one o f them  held 
office; it was far worse to have a m an who had parodied the 
m ysteries as general th an  m erely serving in the ranks.52 W hen a 
po litic ian  describes his opponent as the ‘polluting dem on o f the 
c ity ’, he is p rim arily  denouncing his opponent’s policies and 
th e ir p rac tica l consequences, bu t also seeking to suggest that, 
w ith  such  an  im pure rogue in charge, afflictions o f every kind 
a re  likely to follow. Aeschines repeatedly  uses openly religious 
language to represen t Dem osthenes as a pollution perilous to 
general welfare. D em osthenes is the cause of every misfortune; 
he brings ca ta stro p h e  to all he associates with; he is ‘the pollut
ing  dem on o f G reece’, and  should be ‘cast beyond the frontiers’, 
o r  ‘sent aw ay (apopempo) as the com m on disaster of the Greeks’.53 
T h e  ‘luck’ o f  the  people depends on the character, or mere luck, 
o f  its leader; it thus becomes w orth  while for D em osthenes to 
a rg u e  w h e th e r he him self or Aeschines is the luckier m an. W ith 
th is em phasis on fortune, a characteristic fourth-century note 
in tru d es , b u t the fram ew ork rem ains the ancient conception of 
the  com m u n ity ’s m agical dependence upon the leader.54 O u t
side A thens, som e saw Dionysius as the ‘polluting dem on of 
Sicily’. I t  w as no ted  th a t battles were won in his absence, but 
lost in  his presence.55 Tw o attacks on Dem osthenes neatly bring

52 Lys. 24.13; pp. 97 an d  169 above. A bsolute requirem ent for those holding public 
office to be free from  o ther taints, (Lys.) 6.4, Lys. 26.8, Ant. 6.45 f.

53 3.57,1 14 (because o f  his association w ith polluted A m phissians), 131, 157 f., 253. 
Cf. Dem . 18.159,296, D inarchus 1.77, and  for the idea o f ‘a  country’s pollu ter’ already 
E ur. Or. 1584, Soph. OC  788, Eupolis, fr. 120.

54 D em osthenes unlucky: Aeschin. 3.157 f., D inarchus 1.31 (bad luck contagious), 
41,74,77,91,92. L uck ier th an  Aeschines: Dem . 18.252 ff. Dem. also points out, 18.255, 
th a t his ow n puny  luck could not dam age th a t o f the city -  a  nice parallel to the debate 
ab o u t m orta ls pollu ting  gods, above, p. 145. H e is said none the less to have feared his 
ow n luck, Plut. Dem. 21.3. O n  ‘luck’ in the period see e.g. Lys. 30.18, Dem. 1.1,2.22 
(linked w ith  ‘good will o f  gods’, cf. p. 14 n. 60), 4.12, 20.110, Aeschin. 2.51, Plut. Tim. 
passim , esp. 16.1, 21.5, 30.7, 36 .6 -7 . Cf. X en. Cyr. 4.1.24, 7.2.24 (charism a o f  divine 
descen t). O n  contagious luck see p. 219 above.

55 T im aeus, 566 FG rH  fr. 29, Diod. 14. 69 .1 -3 .
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o u t the dependence of these them es on traditional concepts. 
A eschines ac tua lly  quotes the passage of H esiod which was 
d iscussed earlier: w hen the poet spoke of one m an bringing 
affliction on  m any, Aeschines com m ents, it was creatures like 
D em osthenes th a t he had in m ind. D inarchus urges the A then
ians to ‘p u t the affairs o f  the city u nder better omens, by turning 
the d isasters upon these leaders’: he m ight be the voice of the 
oracle urg ing  the A enianes to stone their king.56 T he comic poet 
I'h ilippides even w ent back to blam ing disturbances in the 
w eather upon a politician’s crim es. ‘Stratocles, who m ade the 
acropolis into a  tavern, who lodged whores w ith the virgin 
A thena , because o f whom  the frost scorched the vines, because 
o f w hose im piety  the goddess’ robe was cleft in the middle, he 
w ho assigned to m en the honours of the gods’.57 I t  is perhaps 
no t a  coincidence th a t this reversion to the H om eric and 
H esiodic conception in its m ost magical form relates to a figure 
w ho was, like the archaic kings, hard  to assail on a direct hum an 
level.58

I t  has som etim es been suggested tha t ostracism  is a kind of 
expulsion o f the scapegoat in secularized form.59 T he institution 
seem s, how ever, to have been functional, if singular; and it is 
no t clear th a t its symbolic and  expressive significance is 
sufficiently im p o rtan t in contrast to its purely practical effect to 
m ake such a n  explanation  appropriate . T he original m otivation 
has been m uch  discussed, bu t the danger that it was designed to 
m eet, w he ther ty ranny  or a paralysing clash of rival leaders, 
w as certain ly  political.60 I t  appears as less of a collective ritual if 
w e believe the repo rt th a t has recently been uncovered in a 
V a tican  gnom ologium  tha t the vote was initially in tended to be 
confined to the council.61 If, however, ostracism  is to be 
m entioned  in  this connection a t all, it should obviously be

56 A eschin. 2 .158,3 .134-6; D inarchus 1.29.
57 Fr. 2 5 .2 -7 , ap. Plut. Dem. 12.7,26.5.
58 S tratocles was the tool o f D em etrius Poliorcetes. Similarly, a defixio against Kas- 

san d er and  his circle has now been found, Ath. Mitt. 95 (1980), 230.
59 V ern an t, Tragédie, 124-6 , developing unpublished ideas ofG ernet.
60 R ecent contributions: e.g. G. R. S tanton, J H S  90 (1970), 180—3; J . J .  Keaney, 

Historia 19(1970), 1 -1 1  ; R. Thom sen, The Origin o f  Ostracism, Copenhagen, 1972; A. j .  
H olladay , Greece and Rome 252 (1978), 184-90.

61 J . J .  K eaney and A. E. Raubitschek, A JP 93  (1972), 87-91; cf. G. A. Lehm ann, 
Z P E W  (1981), 8 5 -9 9 .
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connected  w ith  the scapegoat king ra ther than  the scapegoat 
beggar. O n  any  view, there lies behind the institution some 
such  th o u g h t as Solon’s: ‘It is through big m en th a t the city is 
destro y ed ’; in being tu rned  against the low w retch Hyperbolus, 
o strac ism  suffered an  abuse, and  was abandoned.62

Som e justifica tion  for seeing some connection between the 
o stracized  politician and  the scapegoat has perhaps been pro
vided by the  ac tua l ostraca discovered during this century. T he 
q uite unexpected  num ber of candidates th a t they have revealed 
has show n how freely individual A thenians exploited the in
s titu tion  to give vent to their own feelings as to w hich powerful 
figure the s ta te  could best be rid of.63 From  the angry and 
venom ous m essages som etim es added, it has become clear that 
the question , ‘W hich of our politicians poses the greatest threat 
to stab le  governm ent?’ was not sharply distinguished from 
‘W hich  o f o u r politicians is the greatest rogue?’ ‘T his ostracon 
says th a t o f all the cursed prytanes X anthippos does most wrong 
(?).’64 A gainst ‘tra ito rs’ the ostracon becomes the w ritten equi
v alen t o f  the public curse.65 Religious factors could certainly 
p lay  th e ir p a r t in encouraging the feeling tha t the state would 
fare b e tte r if a  p a rticu la r individual were out o f it. Several o f the 
still u npub lished  ostraca from the C eram eicus are said to allude 
to the A lcm aeonid pollution, and  one to associate Them istocles 
w ith  a  curse h itherto  unknow n.66 T h e  X anthippos ostracon ju st 
q u o ted  uses one o f the strongest term s denoting a religious 
offender, alitêros (the exact construction is unfortunately un
clear). An obscure ostracon nam ing Aristeides has been in ter
p re ted  as accusing him  of an offence against supplian ts.67 M ost 
in teresting ly , the trad ition  found in ancient sources tha tC im on  
w as ostracized  because o f his incestuous relations w ith Elpinice 
now  finds su p p o rt in the message urging him  to ‘clear out, 
tak ing  his sister w ith  h im ’.68 T hough  a certain sardonic hum our

62 Solon, fr. 9.3. Abuse: T huc. 8.73.3, Plato Com icus, fr. 187 ap. Plut. Nie. 11.6-7.
63 See R. T hom sen , op. cit., 70—80.
64 M /L , p. 42, w ith discussion.
65 T raitors: M /L , p. 42. T here  is now to o ‘R allias the M ede’ (but note the reservation 

o fD . M . Lewis, Z P E  14 (1974), 3). C ursing o f traitors: p. 193 above.
66 H. M a tting ly , The University o f Leeds Review 14 (1971), 285—/.
67 M /L , p. 42.
68 H. M atting ly , op. cit., 284.
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is unm istakable, it could disguise real feeling. T he sexual scan-
< lal will certain ly  no t have caused C im on’s ostracism , b u t m ight 
have helped to  focus indignation against the discredited leader. 
T h e  offences o f the m any obscurer figures against whom occa- 

ional o straca  were inscribed m ay well have been as m uch 
m oral an d  social as political.

This survey o f various forms o f blam e-throw ing has taken us 
I,ir from the original situation of the stricken com m unity seek
ing a cure for its ills. T o  this it is time to return , in order to apply 
(o it the kind o f analysis a ttem pted  for the diseases o f the 
ind iv idual in the previous chapter, by considering the 
diagnoses th a t were offered and  remedies adopted in specific 
cases o f affliction. Some but not all of the m aterial th a t has been 
m entioned in relation  to the scapegoat is also relevant here. In 
I lie preceding  discussion, ‘scapegoats’ were included who were 
accused o f causing harm  by fam iliar hum an m ethods. Here, 
however, it is w ith  specifically religious diagnoses of disaster 
(ha t we are concerned.

A difficulty arises at once over evidence. A lthough the pat
tern  o f  transgression leading to com m unal affliction is ubiquit
ous in  m ythology, aitiology, and  legendary history, secure 
historical evidence for the religious in terpretation o f public 
d isaste r is sparse. Thucydides, for instance, says nothing of 
w ha t was said or done on this level a t A thens during the great 
p lague, a lthough  religious diagnoses m ust certainly have been 
presen ted . O f  the D elphic oracles, well over fifty, th a t purport 
to have been u tte red  in such circum stances, only one is con
sidered  certain ly  au then tic  by the latest critic, and  that was 
given in the th ird  century  a d . 69 T he verdict m ay be severe, but 
the num ber tha t have m uch chance of being genuine are certainly 
very sm all. T h is  s ta te  of the evidence, however, is perhaps not 
as serious an  obstacle as it m ight appear. H erodotus believed 
th a t the A gyllaeans incurred plague by stoning a band of 
Phocaean  survivors to death . Even ifincorrect, the beliefis good 
evidence for a possible in terpre tation  of public disaster in the 
second h a lf  o f the fifth century. N ot all the quasi-historical and 
legendary  instances can claim the sam e value as evidence as 
this, particu larly  when the plague is introduced to explain an

69 Fontenrose, 442.
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existing ritual; b tu  there are  enough early stories that are not 
narrow ly  aitiolog ical to suggest the kind of explanation for 
pub lic  m isfortune th a t m ight have seemed plausible. T he p a t
terns th a t em erge from the legendary and  quasi-historical 
m ateria l can  then  be com pared with the reliably historical 
evidence.

In  one p a tte rn , d isaster serves merely as a stim ulus from the 
gods to som e form of cu ltura l change. Several stories in 
H ero d o tu s are  o f  this type. C rop-failure induces the Epidau- 
rian s to set up im ages o f D am ia and  Auxesia, drought the 
T h e ran s  to colonize C yrene, m ilitary setbacks the Spartans to 
b rin g  hom e the bones of O restes.70 Sim ilar stories came in time 
to exp lain  the bringing hom e o f the bones of Theseus, Hesiod, 
H ecto r, and  Pelops. T here  is no suggestion tha t the Epidau- 
rians w ere cu lpable in having no im ages of D am ia and  Auxesia, 
b u t the tim e had  com e for them  to set some up, as it had for the 
T h eran s  to colonize Cyrene. T h e  affliction was an  adm onition 
ra th e r  th an  a  pu lishm ent.71

In  an o th e r p a tte rn , the explanation lay in a neglect tha t was 
in  som e degree culpable o f p roper cult for a particu lar god or 
hero . P lague forced the Locrians to resum e the famous tribute; 
S p a rtan  girls were born m isshapen because their city paid no 
sufficient hon o u r to A phrodite; the Phigaleans were punished 
for failing to restore an  im age of D em eter b u rn t in a fire, the 
Sicyonians for allowing two divine images to rem ain incom 
p le te .72 Several striking stories refer to failure to pay proper cult 
to  a  heroized O lym pic v ictor.73 M ythologically, O ineus

70 H d t. 5 .82.1, 4.151.1, 1.67.2. C om parable cases are 'Parke/W orm ell, nn. 
179,223,237, the  aitiological n. 569, and  the aitia for A thenian D em eter festivals, 
P arke/W orm ell, ii, p. 79 on n. 169, Lycurgus, fr. 8 2 -5  Blass. O th er aitiological 
p lagu es/d ro u g h ts , Et. Mag. 252. 11 (D aitis, in Ephesus), P /W  559 (Bouphonia), Paus. 
8. 2 8 .5 -6 , A pollod. 2.5.11 (Busiris) and  m any of the following. Population movements 
exp la ined  by p lague/crop  failure: P /W , nn. 305,402,453;477 FGrH  fr. 8, and  cf. H dt. 
7.171 (p opu la tion  change). Plague prevents a prem ature population movem ent, Apol
lod. 2.8.2.

71 Parke/W orm ell, nn. 113,207,409,563. Cf. Plut. Cim. 19.5 for a cult of Cimon 
in stitu ted  έν λ ο ψ φ  καί γήςάφορίφ.

72 P/VV, nn. 331,554,493,28. Cl. nn. 455,485-7 .
13 P /W , nn. 388—91, cf. 118. For the hero 's malice cf. P/W , n. 392, Paus. 9.38.5; for 

the  ste rnness o f heroes' revenge against insult, A. Brelich, Gli eroi greet, Rome, 1958,226 
if., citing  the Anagyrasios daimön (Diogenian 1.25, Suda s.v.), the hero o f Tem esa 
(P /W , n. 392), P rotesilaus and  Argus (Paus. 3 .4 .5 -6 ), M inos (H dt. 7.169). O n  the 
story type cf. J .  Fontenrose, ‘T he H ero as A thlete’, California Studies in Classical Antiquity
1 (1968), 73 -104 .
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b rough t the boar against C alydonia by forgetting a sacrifice, 
and  the first assum ption of the Greeks in Iliad Book 1 is that 
Apollo has sen t the plague in anger for an unoffered hecatom b 
or a d isregarded  vow.74

Positive affronts to the gods are o f course all the m ore likely to 
lead to d isaster. T h e  story o f Laom edon can be taken as rep
resentative of a com m on m ythological p a tte rn .75 Laom edon 
deprived  Apollo and  Poseidon o f their wages for fortifying Troy. 
Apollo sen t plague, Poseidon a sea-m onster; an oracle told 
I ,aom edon th a t release could be secured by exposing his daugh- 
(er to the m onster. In this type the original im pious act is 
perform ed by the king or a m em ber of his family; disaster strikes 
(he com m unity  as a  whole, bu t is abated  by an act of renuncia
tion or self-sacrifice on the part again of a m em ber of the royal 
house. W e are back, of course, w ith the scapegoat king. O cca
sionally, a particu la rly  im pious king involves his people in final 
d es tru c tio n .76 Affronts to gods by com m oners norm ally lead to 
their d irec t punishm ent, bu t in one or two stories even they can 
cause com m unal disaster: C om aetho  and M elanippus bring 
p lague by copulating  in a sacred precinct, and the rape of 
C assan d ra  by A jax provokes the storm s that wreck the Greek 
fleet.77 In  the case of Auge too, who causes crop-failure by 
bearing  h er baby  in A thena’s precinct, it seems m ore relevant 
th a t she is a priestess o f A thena than  the king’s daugh ter.78

In  the quasi-h istorical ra th e r th an  legendary m aterial the 
affront to the gods norm ally involves a killing on sacred ground. 
T h e re  are  several story patterns which make m urder a source of 
d isaster. O n e  is th a t o f the killing, usually in civil war, in 
defiance o f sanctuary . G uilt is norm ally ascribed to a whole 
people, or a  ty ran t.79 In  the stories tha t blam e plague on the 
killing o f an  individual on profane ground, the victim is almost 
invariab ly  the son o f a god, especially dear to a god, a priest, or

74 H o rn .// . 9. 533 ff., 1.65.
75 A pollod. 2.5.9; for the pattern  cf. ibid., 2.4.3 (Cassiepeia and A ndrom eda), 3.5.1 

( L ycurgus), and  A gam em non in Iliad 1. Also perhaps Auge, cf. below.
76 H es. fr. 30. 16—19 (Salmoneus).
77 Paus 7 .1 9 .4 -6  (P/VV, n. 556, but aitiological); Ajax, p. 185 n. 225 above (affects a 

fleet, not a country).
78 A pollod. 2.7.4, 3.9.1. T h e  fact o f being priestess sufficiently enhances the outrage 

in itself.
79 P/VV, nn. 27,74,75: on the type see Fontenrose, 76 f. M urder of am bassadors 

caused the fall of Sybaris, Phylarchus, 81 FGrH  fr. 45.
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fulfilling a m ission pleasing to the O lym pians; norm ally too 
such  stories explain the foundation o f a cult or temple, and are 
ad hoc creations not involving substan tial figures of mythology. 
A typical exam ple is the m urder o f K arnos, origin of the 
K arn e ian  gam es.80 H erodotus has two stories set in historical 
tim es th a t conform  roughly to this pattern . T h e  people of 
A pollonia b linded Evenius for allowing wolves to attack  the 
sacred  herds o f  the sun w hich he was guarding. Anim als and 
land  im m ediately  becam e sterile, and  Apollo told the Apol- 
loniates to pay Evenius any com pensation he chose; Apollo 
h im self w ould give him a g reater gift. Apollo’s gift was prophecy 
an d  Evenius becam e famous as a seer throughout Greece. The 
D elph ians w ho executed Aesop on a  trum ped-up  charge suf
fered terrib ly  until a t last they found someone willing to receive 
com pensa tion  for his d ea th .81 Aesop, the poet, was obviously 
d ea r to the gods, while Evenius founded a famous m antic 
family.

A n o th er source o f plague is the m assacre of particularly 
defenceless victim s by the dom inating  section of the com m u
nity . W hen  the Agyllaeans stoned some Phocaean refugees, all 
liv ing crea tu res passing the site o f the crime becam e twisted. 
Excessive savagery against the helpless distorts the natural 
o rd e r in the sam e way in the legend o f the Lem nians who 
m u rd ered  their A ttic wives and  offspring; and the m urder of 
ch ild ren  often leads to plague in aitiological stories.82 For disas
te r due  to the sim ple m urder o f one individual by another, on 
the o th er h an d , the evidence is rem arkably sparse. L aius’ death 
brings p lague in Sophocles, b u t that, as we saw, is a special case; 
bo th  parties are kings, and  one the father o f the other. The 
m u rd e r o f S tym phalus by Pelops caused drough t throughout 
G reece, b u t here too the victim  was a king.83 T h e  plague in

80 P/\V , nn. 291—3. Afflictions follow the deaths o f O rpheus (P/YV 376), Linus (386), 
the  Point sen t by Apollo (387), Scephrus (566), and  a μητραγύρτης (572). So too for 
v arious in troducers o f  the vine or wine (542,544,551). T he death o fC harila  (570) is an 
exceptionally  bald  aition.

81 H d t. 9.93—4, 2.134.4. Cf. the plague th a t struck A thens for the killing of 
A ndrogeos, A pollod. 3.15.8. In  90 FGrH  fr. 45 (from X anthus?) dearth  strikes Lydia 
because o f  a m urder com m itted by the reigning king’s father.

82 H dt. 1 .167.1-2 , 6.139.1; cf. P /W , nn. 130,199,385.
83 A pollod. 3.12.6. R illing  a  king especially portentous, Horn. Od. 16.401 f., Soph.

O T  257.
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I’sophis d u e  to A lcm aeon’s presence is probably Euripides’ 
invention.84

A final cause o f plague, little a ttested , is the sacking of a city 
I >.ii ticularly  d ea r to a god o r hero .85

T h e  reliably  h istorical explanations for m isfortune fall, with 
i « i tain  obvious m odifications and  lim itations, into sim ilar p a t
terns. A lthough the evidence for religious explanations of pla
gue is slight, we know a certain  am ount abou t religious and 
m agical responses. T he quasi-legendary plagues th a t lead to 
die installa tion  o f new cults find their historical correlate in 
i nits or tem ples founded in response to affliction. T he temples 
öl A pollo H e lp e r a t Bassae and  Pan Releaser a t T roezen were 
said to be thank-offerings for help given during the great pla
gue,86 and  it has been plausibly suggested tha t the introduc
tion o f A sclepius’ cult to A thens was a reaction to the same 
event.87 T w o D elphic responses th a t m ight be genuine relate to 
il. The A then ians were told to set up an image of Apollo, the 
( lleonaeans to sacrifice a billy goat to the rising sun .88 T he sun 
probab ly  received the offerings because of p lague’s symbolic 
connection w ith  blazing heat,89 which would make this a semi- 
m agical rem edy. T h e  sam e kind of am oral m anipulation ap
pears in th eC y ren aean  custom  o f countering the onset of plague 
I>y sacrificing a red  goat to Apollo Averter before the gates.90 
Apollo o f course was the pre-em inent averter of plague through
o u t an tiq u ity . H e m ight also be its sender, as in Iliad 1, bu t often 
enough his reasons for anger, if his anger was suspected at all, 
m ust have been obscure, and  the appeal to him simply an

84 A pollod. 3.7.5, cf. A ppendix 7 below s.v. Alcmaeon. P /W , n. 398, a  hellenistic 
rom ance, is an  insignificant exception.

85 P /W , n. 169. Cf. P /W , n. 305.
86 Paus. 8.41. 7 -9 ,2 .3 2 .6 .
87 See e.g. A. Burford, The Greek Temple Builders at Epidaurus, Liverpool, 1969, 20 f. See 

too D. M . Lewis, A B SA  55 (1960). 193 f., on IG  I3 130.
88 Paus. 1.3.4, 10.11.5 (P/W ', nn. 125, 158). Even Fontenrose, 330, seems disposed in 

th e ir favour.
89 Soph. O T 27, 176, 191.
90 LSS  115 A 4—7, cf. A ppendix 2. For fu rther semi-magical techniques see Paus.

2.34.2 (M ethana): two halves o f a sacrificed cock are carried around a vineyard to 
crea te  a  m agic circle against dam aging winds; D.L.8.60: Empedocles catches plague- 
bearing  etesians in ass-skin bags; Plut. Quaesi. Conv. 694 a - b :  sacrifice of black bull to 
Βονβρωστις a t Sm yrna (the bull perhaps em bodying the Βονβρωστις)·, Paus. 9.22.1: 
H erm es averts a  plague at T anagra  by carrying a ram  around the walls (aition for a 
s ta tu e  o f  H erm es K riophoros); Paus. 2.13.6: the Phliasians set up a bronze goat as 
pro tection  for their vines against the ‘goat’ star.
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a tte m p t to secure the aid o f the relevant divine specialist.91 
T h o u g h  rem edies based on magical m anipulation, or supplica
tion  o f a healing  deity, could no doub t coexist w ith a diagnosis 
in  term s of religious guilt, it is interesting tha t the attested 
p rac tica l responses should be on the level of sacrificing a billy 
goat, no t ‘d riv ing  ou t the pollu tion’. T he A thenian purification 
o f  Delos in 426/5 is a partia l exception, if we accept D iodorus’ 
very p lausib le  view th a t this was provoked by the plague;92 but, 
even here, the pollution th a t was identified as a  cause was 
m erely  a  ritua l offence against the god specifically associated 
w ith  the disease.

M ost o f  the actual explanations of o ther forms of disaster 
have a lread y  been m entioned in o ther contexts, and can be 
listed  sum m arily . T hey  fall alm ost w ithout exception into the 
category  o f violation of divine rights. W here m ythologically the 
gu ilty  p arty  is the king or a m em ber of his family, in the 
h isto rical instances blam e lies w ith the com m unity as a whole, 
su b s tan tia l portions of it, or its representatives. I f  the sum m on
ing o f E pim enides to A thens was indeed provoked by plague, 
th is w as due to a m assacre of suppliants by m agistrates.93 T he 
d ev asta tio n  o f A thens in 480 was probably  caused by A thenian 
involvem ent in the burn ing  o f the tem ple of Cybele a t Sardis.94 
Im p ie ty  ag a in st a  tem ple o f Poseidon provoked the tidal wave 
th a t  sw ept aw ay a  Persian batta lion .95 T he great S partan  earth
qu ak e  was p un ishm en t for the m assacre of helot suppliants, 
w hile they suffered setbacks during  the A rchidam ian w ar be
cause they en tered  upon it in violation of their oath. T h a t at 
least was one view a t Sparta; o thers detected pollution on the

91 Cf. F. G . VVelcker, ‘Seuchen von Apollon’, Kleine Schriften iii, Bonn, 1850, 33—45 
(b u t on the coins o f  Selinus discussed there see A. H . Lloyd, The Numismatic Chronicle 15s 
(1935), 73—93); O . YVeinreich, Ath. M itt. 38 (1913), 62-72  =  Ausgewählte Schriften i, 
A m ste rdam , 1969, 197-206; Nilsson, GF 174 (Apollo H ekatom baios); L. Deubner, 
Neue Jahrb. 43 (1919), 385-406; A. Severyns, Recherches sur la Chrestomathie de Proclos ii, 
Paris, 1938, 128 (healing  paean); Nilsson, GGR  541. Apollo can still send evil in the 
classical period (cf. the E ry thrae paean, J .  U . Powell, Collectanea Alexandrina, Oxford, 
1925, 140), bu t in general is invoked as averter ra ther than sender o f  plague (see e.g. 
Soph. 0 7 '2 0 3 —15, w here the plague is blam ed on Ares; and W einreich, op. cit.)

92 D iod. 12 .58 .6-7 . T huc. 3 .104 .1-2  says nothing of this motive, bu t his chronology 
is com patib le  w ith  it, cf. 3.87.

93 p. 211 above.
94 H d t. 5. 102.1. T h e  connection is an inference from 7.133.2, d raw n e.g. by Stein on 

7.133.
95 H d t. 8.129.
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llirone, since king P leistoanax’s re tu rn , it was said, had been 
Im»cured by b rib ing  the Pyth ia .96 A thenian  fortunes by contrast 
were bound up  w ith  the condition o f Delos; it was perhaps the 
plague th a t first forced them  to purify it, bu t when they ex
tended the purification to the point o f  expelling the inhabitants, 
m ilitary failure followed, and  the Delians were restored.97 T he 
A cginetans were expelled from their island beca.use of a m urder 
on sacred g ro u n d .98 Religious diagnoses become rarer in the 
post-H erodo tean  period (although several of the most interest
ing com e in fact from T hucydides). T h e  sense of a precise and 
d irec t link betw een crime an d  punishm ent, which allowed 
I lerodotus to discuss carefully which of several offences a mis- 
Ibrtune was caused by,99 was probably giving way in the fourth 
cen tu ry , even am ong the religious, to vaguer and thus less 
po ten t notions. W e hear none the less that S partan  and T heban  
m isfortunes in the first half o f the century were due to violation 
ol oaths, while Helice and B oura were obliterated  by a tidal 
wave because they d isrupted  o ther com m unities’ devotions to 
Poseidon.100 T h e  S partan  defeat a t Leuctra was due to an 
an c ien t rape, w hich led to suicide; the culprits were individual 
S p artan s, b u t stories that represent Spartans as sexual oppres
sors o f dep en d en t peoples are com m on, and seem to reflect on 
the S p artan s  as a com m unity .101 T he distant cause was anyway 
not sufficient to overcom e entirely the S partan  instinct to blam e 
a king; m en rem em bered now the oracle that warned against a 
lam e kingship, in defiance of which Agesilaus had been ap
p o in ted .102 A p lethora of ancient crimes, finally, was adduced to 
explain  the destruction  of T hebes by A lexander.103 It is intrigu
ing th a t the sam e event rebounded against the destroyer; com-

96 I hue. 1.128.1, 7.18.2, 5.16.1. For the last cf. 90 FGrH  fr. 44.7 (from Xanthus?), 
d ro u g h t afflicts Lydia under usurping king.

97 Thuc. 5.1, 32.1. I'he A thenians also turned against Pericles in response to the 
p lague, and  indeed b lam ed him for it, but not, to our knowledge, on any supernatural 
level (T huc. 2 .5 9 .1 -2 , 6 5 .1 -3 , Plut. Per. 34 .3 -35).

98 H dt. 6.91.
99 H d t. 6.84.3, 7.133.2.
100 p. 188 n. 244 and p. 176n. 181 above.
101 L euctra: p. 198 above. Stories: Plut. Cim. 6 .4 -6 , Narr. Am. 773f-774a.
102 Plut. Ages. 30.1.
103 A rr. Anab. 1.9.7. -  medism, destruction o f Plataea, proposal to destroy Athens. 

( )n delayed punishm ent o f states cf. Isoc. 8.120.
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m unal responsibility  here appropriately  gives way once again to 
th a t o f the  k ing .104

F rom  all this evidence there emerges a conclusion that must 
be su rp rising  to anyone whose p ictu re o f com m unal pollution is 
based on  the opening of Oedipus Tyrannus. W hat is commonly 
an d  loosely referred to as collective religious responsibility has 
two theoretically  d istinct forms. O ne makes the crim e or im pur
ity o f any  ind iv idual m em ber o f a com m unity a danger to the 
whole, w hile by the o ther it is for the offences o f its representa
tives o r m asters tha t the citizen body suffers.105 T he former is 
thè  d o ctrin e  o f the Tetralogies, which ascribe crop-failure to the 
presence o f a single unpunished m urderer in the sta te ;106 it also 
ap p ea rs  constan tly  in connection w ith sea voyages. T he latter, 
how ever, has tu rned  out to be the basis not m erely for the 
concep tion  o f the scapegoat king, bu t also for the religious 
in te rp re ta tio n  o f  com m unal d isaster in general. V irtually no 
in stan ce  has em erged from either legendary or historical m ate
rial o f a collective m isfortune blam ed upon an ordinary indi
v id u a l’s offences. This is a merely em pirical observation -  in 
p rincip le , as the Tetralogies show, a cat may pollute a king as well 
as look a t him  -  bu t not the less interesting for that. For this 
p red o m in an ce  o f pollution from above, two explanations may 
be suggested. O ne relates to the size o f com m unities and to 
synoecism . T h ere  is, perhaps, som ething ridiculous in the idea 
o f a social g roup  as large as classical A thens being punished for 
the  offence o f an  individual m em ber, unknown to virtually all of 
its m any  th o u san d  inhabitan ts. In  relation to a ‘city’ of the size 
envisaged  by H esiod, on the o ther hand , the proposition ap
pears  m ore reasonable; and the sm aller the com m unity be
com es, the m ore reasonable it appears. T hus it is upon the o ther 
m em bers of restric ted  and clearly defined social groups (those 
sh arin g  a ship, or a sacrifice) th a t pollution is most likely to 
w ork its effects. If  we had access to the deliberations of an 
afflicted dem e, or p h ra try , we m ight find in terpretations under 
consideration  o f ju s t the kind th a t we miss for A thens as a

104 K phippus, 126 FGrH  fr. 3, Plut. Alex. 13.4.
105 Cf. D. D aubc, Studies in Biblical Law , C am bridge, 19+7, Ch. 4; also Douglas, 100: 

'I n  general, we can distinguish beliefs which hold that all men are equally involved with 
the universe from beliefs in the special cosmic powers o f selected individuals.’

106 A bove, p. 129; cf. too PI. Leg. 910b.
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whole. I t  is in teresting th a t two towns which do envisage an 
o rd inary  ind iv idual’s conduct affecting the w eather (one, it is 
I rue, only in  P lu ta rch ’s day) are  both of com paratively small 
size. T h e  people o f D odona asked their god: ‘Is it because o f 
som e h u m a n ’s im purity  th a t we are suffering this storm ?’107 
P lutarch tells how it was norm al practice ‘when an earth  trem or 
or d ro u g h t o r o th er po rten t h ad  occurred, for the T anagraeans 
to investigate an d  take a lot o f trouble about finding out 
w hether a w om an had approached  the place (shrine of a 
‘w om an-hating’ hero) w ithout being detected.’108 Full collective 
responsibility , therefore, perhaps properly belongs to life before 
synoecism . W e saw, however, th a t even Hesiod, m an of Ascra, 
envisages chiefly the injustice of the kings as th reatening the 
n a tu ra l o rder, an d  this leads to the second explanation. T he 
individual is held in check by a tight mesh of hum an sanctions. 
The king is not; nor is the com m unity. Supernatural constraints 

.ire therefore im posed upon the king (his subjects will rem ind 
him o f them ). In  the sam e way, divine punishm ent forces the 
com m unity  to adhere  to its own general ideals, however free 
an d  tem p ted  it m ight be to violate them  in a  particu lar case. 
There was no one to avenge the rights of the helot suppliants, 

slain  by the S p artan s in violation of sanctuary, except Poseidon. 
T h e  S p artan s , however, acknowledged that he had  done so.

T h is ideal o f  com m unal m oral responsibility is vividly con
veyed in two passages in Aeschylus. In  the Supplices, the daugh
ters o f D an au s invoke upon Argos the characteristic blessings -  
th riv ing  crops, successful b irths, freedom from disease and civil 
strife — th a t m ark  the ju s t and prosperous city. A sim ilar prayer 
for A thens is u tte red  by the E um enides.109 Both occur at 
m om ents w hen pollution, whose counterpoise they are, has ju st 
been averted , and  in both cases the pollution would have been 
p ub lic  not m erely in effect bu t also in origin. Pelasgus points out 
to the D anaids th a t ‘you are not sitting at the hearth  of my 
palace (b u t a t public altars) . . . the (danger of) pollution 
ex tends to the whole city . .  .’,10 and  it is in dem ocratic assembly

107 S E G x ix  427.
Quaest. Graec. 40, 300f. Note too the story in Ael. VH 8.5: a fleet is held in harbour 

by con trary  w inds, and  seers declare th a t pollution is the cause.
109 Supp. 659 -709 , Eum. 902-87.
110 365 f.
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th a t their adm ission to the city is agreed. T he anger of the 
E um enides, w hich A thena w ith difficulty allays, extends to the 
A then ians as a whole, because O restes has been acquitted  by a 
cou rt represen ting  the entire citizen body. T he th rea t o f com
m u n al affliction is the price a t w hich, in Aeschylus’ impressive 
vision, the possibility o fa  truly com m unal well-being is secured.

A final observation  reverts to scapegoats; or ra ther, the appa
ren t absence of scapegoats in situations o f the kind that have 
been  discussed. Eagerly though persons guilty o f disaster on the 
h u m an  level were sought out, and  possible though it was 
theoretically  to ascribe supernatu ral afflictions, too, to guilty 
h um ans, a  certain  fatalism  is in fact apparent. T his is not a 
fatalism  o f inaction, since supplications to the gods were of 
course m ade, b u t a cut-off po int in the search for a  m oral and 
religious exp lanation  o f h um an  m isfortune, a willingness to 
accep t a  certain  random ness in ‘acts o f G od’. In  a late fiction, 
D elphi urges a plague-stricken city to seek out ‘the impious 
o n e’;111 in the Oedipus Tyrannus, too, the oracle institutes a hunt. 
In  any  G reek com m unity there were no doub t impious indi
v iduals enough, lurking undetected  or unprosecuted, who 
could have been sought ou t in time of crisis and  expelled. In 
h isto rical practice, however, oracles seem to have been more 
likely to urge com m unities to set up  a statue of Apollo than to 
d rive o u t the  im pious one. I f  the inquiries, ju s t m entioned, of 
the  D odonaeans an d  T anagraeans had  revealed pollution as 
the  cause o f d istu rbance , some kind of hun t for the guilty party  
w ould p erh ap s have been started ; bu t it seems equally possible 
th a t the  recipients w ould m erely have used the inform ation to 
d e te rm in e  the app ro p ria te  form o f expiatory sacrifice. A then
ians w ere in m any contexts urged vehem ently to ‘punish the 
g u ilty ’; b u t Pericles in tim e of plague was perhaps merely 
re ite ra tin g  an  accepted ideal in encouraging them  to accept 
‘w h a t cam e from the gods’ w ith fo rtitude.112

111 (P lu t.) Parallela Minora 310b.
1,2 T huc. 2.64.2.

PURITY AND SALVATION
1 0

Socrates in the Phaedo is m ade to uphold a radical dualism  of 
m ind an d  body. T h e  philosopher cannot bu t welcome death,
1 »ecause then  he will be able to achieve that spiritual contem pla- 
I ion o f sp iritual reality  which he has, indeed, always aspired to, 
bu t w hich the body w ith its incessant dem ands and  deceptions 
lias b a rred  him  from attain ing. T h e  separation of body and soul 
in d ea th  does not in itself lead to such a vision. Reality is pure 
and  u n ad u lte ra ted , b u t during  its sojourn in the body the soul 
m ay acqu ire  a ta in t of corporeality tha t is not dissolved even in 
dea th . I f  he is to enjoy the heavenly vision, the philosopher, 
while still alive, m ust seek to escape this ta in t by resisting the 
in tellectual and  em otional dem ands of life in the body. This 
purposeful asceticism  is repeatedly expressed in the language of 
purification . T h e  soul th a t has shunned the body and turned  in 
upon  itself escapes ‘p u re’ at death , dragging nothing corporeal 
w ith  it; b u t the soul tha t has been a slave of sensation departs 
‘po llu ted ’, so enm eshed in the physical that it can still be seen as 
it flits, a  spectre, around  the place where its body lies buried .1 
A gain and  again  Socrates speaks in the same way of the need to 
ap p ro ach  d ea th  w ith a soul ‘purified’ from bodily desire.2 Such 
language is by no m eans unknow n elsewhere in P lato,3 bu t in its 
co ncen tra tion  here is a distinctive feature of the Phaedo.

P lato  is h a lf  playfully presenting abnorm al doctrine in a 
fam iliar guise. T h e  truism  ‘Religious law forbids the im pure to

' 8 0 d -8 1 d .
2 6 5 e -6 9 d , 80 d -8 3 e , 108a-c, 113d (post mortem punishm ent as a catharsis), 114c (oi 

(fiXoaocfiq. ίκανώς καθηράμενοι).
3 Cra. 404a, Resp. 496d, 611 c—d, Leg. 716e άκάθαρτοςγάρ τήν ψνχήνö γε κακός, καθαρός 

ô i ο ενάντιος, παρά δ ί  μιαρού δώρα οντε &νόρ' άγαθόν οΰτε θεόν εστιν ποτί τό γε όρθόν 
όέχεσθαι. μά την ούν περί θεονς ό πολύς έστι πόνος τοιςάνοσίοις. .  .-(mental pollution 777d, 
872a, Soph. 230e), Tht. 177a, κάθαροις τής ψυχής Soph. 227c: cf. X en. Symp. 1.4. άνδράοιν 
ίκκεκαθαρμένοις τάς ψνχάς. T he place of purity  in P lato’s thought cannot be considered 
here: cf. H . Peris, Lexicon der Platonischen Begriffe, Bern, 1973, 284—8; Moulinier. 
323-410; H . J .  S tukey, The Conception o f  Purity in Plato, diss. California, 1935 (non vidi); 
A .J .  Festugiere, Contemplation et vie contemplative selon Platon1, Paris, 1950, 123-56.
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touch  the p u re ’ is applied to the necessary conditions for con
tem plation  o f u n adu ltera ted  reality. Purification becomes the 
sep a ra tio n  o f the soul from the body, and, in place of water, 
eggs, and  the blood o f pigs, its agents are self-restraint, justice, 
courage, and  intellectual activity itself.4 T he doctrine tha t Plato 
has subjected  to this idiosyncratic transposition seems to be 
m ore specific th an  the norm al requirem ent of every Greek 
tem ple th a t the w orshipper should approach the gods in a  state 
o f purity . P lato is not referring to a tem porary preparation  for 
ritua l ac tiv ity  bu t to a way of life whose aim  is purification.5 
T h is purity  is sought as a way of salvation; w hat m atters is a 
p u re  d ea th , for w hich a pure life is only a preparation . T hrough 
P lato  we de tec t cults or doctrines tha t a ttribu ted  to katharmos a 
defin ite eschatological im portance.

H e him self indicates in one passage the source of his imagery.6 
H e has ju s t  argued  tha t the m oral virtues, truly understood, are 
a form o f purification from th a t anxious weighing of pains and 
p leasures w hich is generally m istaken for virtue; he goes on to 
suggest half-ironically th a t ‘those who established our rites’ 
w ere h in ting  a t this when they claim ed th a t in H ades the 
u n in itia ted  w ould lie in m ud, b u t those who were ‘purified and 
in itia te d ’ w ould live there with the gods. It seems clear that 
P la to  is referring here to doctrines associated with the Eleusi
n ian  m ysteries,7 though he m ay have had other rites in mind 
too. It has, how ever, recently been shown that, by the end o f the 
fifth cen tu ry  a t the latest, the public p art of the ‘E leusinian’ 
p rom ise was expounded in O rp h ic ’ poem s.8 This m eans that 
any  d octrine  referred to by Plato in an Eleusinian context m ay 
be O rp h ic  in origin. But w here one speaks of O rpheus one 
can n o t keep silent abou t Pythagoras. T o discover the original 
connection  betw een purification and salvation it is necessary in 
fact to consider all the cults th a t m ade prom ises abou t the after
life to their adheren ts. It will also be necessary to define the 
m ean in g  o f ‘purification’ in this context, and the techniques by 
w hich  it was achieved. W hat was such purification supposed to

4 67b, 67c, 69c.
5 P. Boyancé, R E G  54 (1941), 164 n. 3, cf. Burkert, LS  213, against Festugière, op. 

c it., 123-8 .
6 69c; bu t not 67c, on w hich se e j. V. Luce, CR  n.s. 1 (1951), 66 -7 .
7 N ote ημίν, άμνητος. Doxography, Graf, 100 n. 30.
8 G raf, passim, esp. 139—50.
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rll'ace? Sins of the present life, sins of a  previous incarnation, 
ancestral sins, or simply an  unexplained accum ulation  o f im 
purity? D id it take the form of a single ritual release, lasting 
asceticism , or, as in Plato, m oral purification? W hat connection 
existed betw een the fam iliar everyday cleansings o f Greek re
ligious life an d  the saving purification? W holly clear answers,
I hough, are not to be hoped for. I t  is perhaps the very im preci
sion o f the concepts involved tha t makes ‘purity ’ and  ‘purifica- 
I ion’ the p o ten t religious m etaphors th a t they are.

W e begin  w ith the m ysteries of Eleusis. T he evidence for 
purifications, abstinences, and  requirem ents of purity  in this 
contex t is extensive and varied.9 A solemn proclam ation by the 
h iero p h an t excluded from the rites all those who were ‘im pure 
in hands or incom prehensible in speech’. T hree days before the 
ac tua l procession to Eleusis, all the candidates w ent down to 
the sea to bathe. It may well have been during  the ensuing 
period th a t they were subject to restrictions: avoidance of 
n a tu ra l pollu tions, o f certain  foods, and  probably also, although 
(his is no t explicitly attested , o f sexual contact. O n one day at 
least they w ere required  to keep to their houses — a form of 
p rep ara tio n  for ritual activity tha t is hard  to parallel in Greek 
religion. A t som e stage, too, they fasted, although the occasion 
an d  d u ra tio n  of this fast are uncertain . T he ‘mystic pig’ which 
each can d id a te  sacrificed ‘on behalf of h im se lf10- a n  individual 
re la tion  th a t is again distinctive -  did  not serve for purification 
in any  stric t sense, as its flesh was ea ten ,11 bu t there were further

9 Cf. G inouvès, 376 if. Proclam ation: Foucart, 311. Bathing: Burkert, H N 2S5  n. 9. 
Restrictions: A rbesm ann , 76 f., cf. A ppendix 4. N atural pollutions: Porph. Absl. 4.16 p. 
255.6. E leusin ian  hagneiai perhaps lasted three days, Ar. Pax 151, 162 f., cf. Latte, Kl. 
Sehr. 26. K eeping to houses: A rist. Ath. Pol. 56.4. Fast: Richardson on Hymn. Horn. Cer. 
47. 10 Schol. Ar. Ach. 747 — not ‘instead o f  him self’, as B urkert renders, H N  285.

11 Ar. Ran. 338; on the mystic pig cf. Burkert, H N 284 with references, on its function 
M oulinier, 126—9, G inouvès, 376 n. 7. For the inedibility o f purificatory sacrifices see 
e.g. A p. R hod. 4.710, LSS  38 A 32,? LSA  79.19, p. 30 n. 65. The pig katharmos at the 
A ndan ia  m ysteries (LSC G  65 .66-8) cleansed the locale, not the mystai; it is distin
guished from  the  sacrifice offered υπϊρ τονς πρωτομνστας (ibid.). T he Eleusinian pig at 
m ost could have been a katharmos in the loose sense o f p. 10n.42. PI. Resp. 378a speaks of 
it as a  sacrifice, stressing its cheapness. It is som etim es inferred from the reference to ol 
σπλαγχνεϋοντες in the fragm ent o f E upatrid  laws for the purification of suppliants that 
the ca th artic  an im al could be eaten (356 FGrH  fr. 1). W hile that is not impossible, 
no th ing  show s th a t ol σπλαγχνεϋοντες a te  the same animal as was used for purification. 
Possibly, after the form al purification, representatives o f the state adm itted the sup
p lian t by sharing  a fresh sacrifice with him , ju s t as children were adm itted to the 
p h ra try  th rough sacrifice.
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r itu a l w ashings to be perform ed on the road to Eleusis and on 
arriv a l th e re ;12 we hear of a  ‘w ater-m an: the purifier at 
E leusis’.13 T hese final cleansings were merely the culm ination 
o f a  long series o f p repara tions for the great revelation. In  the 
classical period, no one could be adm itted  to the greater 
m ysteries a t Eleusis in the au tu m n  w ithout first having been 
in itia ted  in the lesser m ysteries a t A grai in the spring. U nfortu
nately , very little  is known abou t the ceremonies a t Agrai. The 
claim  w hich is found in late sources that they were ‘as it were a 
p re lim inary  purification for the greater m ysteries’14 does not 
in d ica te  an y th in g  abou t the content of the rites, as it is merely a 
w ay o f saying th a t the one is a preparation  for the other; other 
w riters o f  the  C hristian  period use different m etaphors to make 
the  sam e p o in t.15 N or can we infer anything from a m ention of 
‘purifica tion  in the Ilissus a t the lesser m ysteries’, as this is very 
likely to  have been a m ere prelim inary .16 It is m ore im portant 
th a t  in one trad ition  these rites are  said to have been founded in 
o rd e r to cleanse H eracles from the killing of the C en tau rs.17 
In te rp re ted  literally, this would suggest tha t a specific ritual of 
purifica tion  from blood-guilt was perform ed at Agrai, but, de
sp ite  a  S am oth rac ian  analogy,18 this seems im plausible in a cult 
th a t excluded those ‘w ith im pure h ands’, and  it has generally 
been felt th a t the  H eracles story is an  explanation for a more

12 W ashing  a t Rheitoi: Heysch. s.v. ‘Ρειτοί. Stone m aidens with lustral w ater outside 
telestenon: M ylonas, 202. W ater-carriers built into propylaea: H . H örm ann, Die 
Inneren Propyläen von Eleusis, Berlin and  Leipzig, 1932, 43 f. For lustral stoups in the 
E leusinion a t A thens see (Lys.) 6.52.

13 H esych. s.v. ύδρανός (not attested  epigraphically), cf. M ylonas, 236 n. 61. 
E. S im on, Aik. M itt. 69/70 (1954-5), 45 ff. and , independently, N. H im m elm ann- 
W ildschütz , Theoleptos, M arburg , 1957, 21—2 w ith n. 69, have shown that the so-called 
‘K ore as H yd ran o s’ (e.g. M ylonas, Fig.70), basis o f so much discussion of Eleusinian 
‘b ap tism ’, has noth ing  to do with lustration: cf. C. Picard, R H R  154 (1958), 129-45.

14 Schol. Ar. Plut. 845, cf. Clem . Al. Strom. 4.3.1, p. 249.8 St.
15 e.g. C lem . Al. Strom. 5.70.7, p. 373.23 St. (cited D eubner, 70 n. 10), where 

purification  precedes the  lesser mysteries, w hich im part ‘teaching’ in preparation for 
the pure experience o f  the greater (the distinction from Aristotle, fr.15). For further 
m etaphorical references see Lobeck, 188 note h. Radical doubts about the neo- 
P la ton ists’ know ledge o f  Eleusis in K. Dow den, R H R  197 (1980), 409-27 .

16 Polyaenus, Strat. 5.17.1.
17 D iod. 4.14.3; for the purification cf. Plut. Thes. 30.5, Apollod. 2.5.12. O n Heracles 

a t E leusis see m ost recently N. Robertson, Hermes 108 ( 1980), 274-99.
18 H esych. s.v. ΚοΙης. (For use o f  the ‘fleece o f Zeus’ by th ed ad u ch  see Sud. s.v. Διάς

κώόιον.) For the connection o f the C abiri w ith purification see schol. Theocr. 2.11/12;
m ight the S am othracian  ‘confession’ (Burkert, GR 423 n. 34) have led up to it?
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general purification which all initiates had to undergo. Such a 
ι Me seem s to  be illustrated  by the well-known reliefs19 which 
■.how a veiled an d  seated H eracles, behind whom stands a 
priestess, ho ld ing  a  w innowing-fan over his head or a torch at 
his side. A scene to the left portrays D em eter enthroned in 
.plcndour. H eracles seems to be undergoing a ritual of subm is
sive ‘s ittin g ’ of a kind th a t is com m on in initiations and for 
which certa in  acts of the grieving D em eter in the Homeric Hymn 
provide a  p ro to type.20 Form ally this is a purification — the 
m ystic to rch ’ cleanses the sitting  m an, and the purificatory 

‘llcece o f Z eu s’ is also to be seen on the re lie fs -b u t its expressive 
lorce clearly derives largely from the symbolism of adm itting  a 
( an d id a te  to a  new status by raising him up from his hum ble 
posture. (T h e  sym bolism  o f the m urder purification ceremony 
was sim ilar, and  so the two could be assim ilated in aitiology.)

W e find therefore a t Agrai (if the association of this rite with 
Agrai is indeed correct21) an  im portan t rite of purification and 
induction, the beginning for the initiate of the cycle that in the 
fully developed form o f the m ysteries was only com pleted some 
eighteen m onths later. B ut the ceremonies at Agrai, in addition 
to this prospective purification, doubtless had substantial con
ten t o f th e ir own. T hey  were, one source reports, ‘an im itation of 
I he events concerning D ionysus’.22

It  has seem ed w orth while to illustrate fairly fully, in this 
ce lebrated  case, the fastings, abstinences, and cleansings that 
preceded a m ajor sacral act. Such preparations are recorded 
w herever a rite required  the w orshipper’s deep psychological 
involvem ent.23 B ut it is im portan t to stress that they were not 
m ore th an  prepara tions. T hey  were not directed against any

19 R eproduced  e.g. M ylonas, Figs. 83, 84; D eubner, Fig. 7; el*. Antike Kunst 13 (1970),
64— 6. B ibliography in R ichardson, 211-13, Burkert, H N 294 Γ, Antike Kunst, loc. eit.

20 Clf. B urkert, H N  294 n. 10, 296 n. 16, also Dem. 18. 259 (note ‘raising up ’); Hymn 
Hom. Cer. 192-6 . O n  the analogy with m urder purification see A ppendix 6.

21 B urkert, H N  296 denies the connection with Agrai because in Hymn. Hom. Cer. the 
cerem ony belongs to Eleusis. But the specific reference of the Heracles aition to Agrai 
dem ands explanation; and  for the possibility that the scenes on the Agrai frieze 
dep icted  H eracles’ initiation see Möbius, cited by Nilsson, GGR  668 n. 10. Possibly, 
w hen Agrai and Eleusis m ysteries were connected as lesser and greater, the preliminary 
rite w as transferred  to Agrai to em phasize the link. If dissociated from Agrai, the rite 
w ould have to be assigned to ‘l’initiation préalable ', cf. P. Roussel, BCH  54 (1930), 
5 1 -7 4 .

22 S teph. Byz. s.v. "Αγρα, cf. G raf, 6 6 -7 8
23 Cf. p. 20 η. 9.
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doctrina lly  specified pollution; they could be revealed -  even 
the solem n sitting  cerem ony -  to outsiders through sculpture or 
poetry . T h e  in itia te  could not proceed to the revelation w ithout 
them , b u t they did  not in them selves contribute anything to his 
sa lvation .24 T hey  did, it is true, perhaps acquire a special 
sym bolic im portance in the eschatology of the cult. Those not 
in itia ted  w ere condem ned to lie in the underw orld in mud; this 
m igh t have been because they were ‘unpurified’.25 A nother 
p u n ish m en t th a t th reatened  them  was eternal w ater-carrying; 
p erh ap s they  were conceived as trying, in vain, to fetch the 
w ate r for the purificatory ba th  th a t they never took.26 But the 
p u n ish m en ts  need not be in terp re ted  in this way, and even if 
they  are, this m eans only th a t the om itted purification, for the 
sake o f a vivid im age, becam e the symbol of the om itted initia
tion as a whole. (T he punishm ents seem änyw ay to have en
tered  the E leusinian  eschatology from outside.27) All the 
sources insist th a t the salvation of the initiate depended not on 
pu rity , a m ere prelim inary , b u t on w hat he saw and  heard on 
the  n igh t o f B oedrom ion 20 in the great hall o f initiation.

W hen  P lu ta rch  w ished to assure his wife tha t life did not finish 
w ith  physical dea th , he rem inded her of the ‘tokens’ not of 
E leusis, b u t o f the m ysteries of D ionysus.28 Definite proof that 
eschatological hopes could already attach  to cults o f Dionysus 
in the classical period was finally provided in 1974 by the 
p ub lica tion  o f a gold leaf from H ipponium , dating  from the end 
o f the fifth cen tu ry , which declares th a t the path  to felicity in the

24 So rightly  Foucart, 289.
25 PI. Resp. 3 6 3 c -d  ( ‘M usaeus and his son’), Phd. 69c, D.L. 6.39, Graf, 103-7 (who 

considers a  specific connection with the rite o f ‘wiping off with m ud ').
26 PI. Resp. 3 6 3 c -d , Grg. 4 9 3 a -b , Paus. 10.31.9, Graf, 107-120; on the artistic 

ev idence m ost recently  E. K euls, The l l ’ater-Carriers in Hades, A m sterdam , 1974, 34-41, 
H 3 -103 (w ith a novel in terpretation). A t most it was by secondary adap tation  that the 
w ater-carry ing  was related  to an om itted purification. In origin, it is ju s t a lorm 
of frustra ted  activ ity , o f a  kind characteristic o f underw orld punishm ents 
( I -  R aderm acher, Rh. Mus. 63 (1908), 535 Π., Graf, 118n. 118) ; the w ater-carriers are 
not filling a ba th , bu t ‘pouring  into a  pierced p ithos’ (proverbially futile), and for the 
m ain  E leusinian purification the initiate did not fetch w ater but went down to the sea to 
bathe .

27 Cf. PI. Grg. 493a ('som e Sicilian o r Ita lian ’), and, on the m ud, Graf, 107.
28 Cons, ad Uxor. 61 Id.
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111 <· i life is one trodden  by ‘initiates and bacchants’.29 Dionysus 
i lincfo re  dem ands a place in this discussion, particularly  as he 
r. .i god w ho in m odern, though not ancient, descriptions is 
i ilicu d u b b ed  a ‘purifier’.30 In  considering him, it will be neces- 
..II y to take accoun t of the diversity o f forms in which he was 
win sh ipped .31 H is place in  the official religious and  even civic 
Iilc of the city w as as g reat as th a t of any other god; it is a 
i cvcaling detail th a t in A thens, in the sacred m arriage at the 
A uthcsteria , he received as a bride the wife of the archon basileus 
himself. B ut he was also the god who in m yth cam e from 
ab road , in defiance of the local king, and  led aw ay the wom en to 
i ci kless revelry in the m ountains. A nd while even m aenadism , 
lor all its subversive character, by the fifth century belonged to 
estab lished  religion, there also existed unofficial bands of in
itiates o f D ionysus Bacchius who roam ed the streets of Greek 
I owns in ecstasy. Such initiations were open to m en (in public 
w orship, by con trast, there was no place for ecstatic males) and 
i lie cult o f  this unofficial D ionysus was already im portan t by the 
lilth cen tu ry  th roughou t the G reek w orld.32 T he god honoured 
in such  diverse ways was o f coprse the sam e Dionysus, dif
feren tiation  being in troduced at m ost by the addition of an 
ep ithet, an d  the underlying unity is expressed in Euripides’ 
liacchae, a  play w hich constantly  cuts across the divisions. It is 
clear, none the less, th a t the southern  Italian  in itiate’s hopes 
an d  fears for the afterlife were not necessarily shared by the 
A then ian  farm er, d runk  and  happy a t the A nthesteria.

O f  purifica tion  or abstinence in the ordinary civic cult, v irtu
ally no th ing  is known. T h e  fourteen m atrons who attended the 
archon basileus’ wife before her sacred m arriage w ith Dionysus 
had to sw ear th a t they were pure from intercourse and  other

29 SE G  xxvi 1139, cf. m ost recently S.G. Cole, GRBS 21 (1980), ‘223-38. O n 
D ionysiae scenes in funerary contexts cf. Cole, op. cit., 237, Burkert, GR 438 f. 
D ionysus’ early  connection with O rphism  has been confirmed by the new evidence 
from O lb ia , on w hich see F. T innefeld, Z PE  38 (1980), 67-71 ; W. Burkert, ‘Neue 
Funde zu r O rp h ik ’, Informationen zum altsprachlichen Unterricht 2 (1980), 36—8; M.L. 
W est, Z P E 45 (1982), 17-29.

30 e.g. Farneil, iv, 300, P. Boyancé, REA  40 (1938), 171.
31 Cf. e.g. M . D etienne, in Orfismo, 56, 228.
32 H d t. 4.79 (Scythia), Ar. Lys. I,  Ran. 357, Pl. Phd. 69c, LSS  120 (Cum ae); and on the 

Ihiasos o f A nacreon see YV. Slater, Phoenix 32 (1978), 185-94. O n hellenistic m aenadism  
see now A. H enrichs, H S C P 82 (1978), 121-60.
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pollu ting  contacts, b u t it is the na tu re  o f the ritual ra ther than  of 
the  god th a t im poses this requ irem ent.33 O n the purity  of the 
M aen ad , a passage in the Bacchae offers some inform ation, bu t it 
is h a rd  to in te rp re t. I t comes in  the parodos, which in this play 
seem s to reflect the form o f a cult hym n.34 ‘Blessed is he who — 
h ap p y  m an  -  understand ing  the rites of the gods is pure in life 
an d  en ters into the spirit o f the revel band, dancing in the 
m o u n ta in s w ith  holy purifications.’ T he first uncertain ty  con
cerns the ‘holy purifications’; it arises partly  because, in 
E u rip id es’ lyric m anner, their syntactical relation to the rest of 
the sen tence is very loose. A  stray  item  of evidence attests the 
u n su rp ris in g  fact th a t wom en m ight wash in prepara tion  lor 
D ionysiae rites,35 but, if the reference here is to prelim inary 
physical purification , the conjunction ‘dancing in the m oun
tains w ith  holy purifications’ is puzzling. A nother possibility is 
th a t  m o u n ta in  dancing  is itself the ‘holy purification’. In  myth, 
the  m aenads are. freed by celebrating the rites of D ionysus from 
the m adness th a t has been caused by rejecting him .36 O n an 
everyday  level, too, D ionysiae revelry ‘breaks the rope of heavy 
ca res’.37 I t  is likely th a t the C orybantie rites, w hich similarly 
cu red  m en tal d istu rbance by hom oeopathic m eans, could be 
spoken o f as a  ‘purifica tion’;38 an d  observation of phenom ena of 
this k ind  form ed the basis of A risto tle’s famous cathartic  theory

33 A bove, p. 85.
34 72—7. In  ad d itio n  to  the  com m entaries see A .J . Festugière, Eranos (1956), 72 ff. 

( =  Etudes de religion grecque et hellenistique, Paris, 1972, 66 ff.).
35 Paus. 9.20.4.
36 Cf. Boyancé, 64—73, M oulinier, 116—18. B ut in the historical period there is, pace 

Boyancé, little  evidence for a healing D ionysus (Dodds, 95 n. 87). His title ‘doctor’ 
(A th . 1. 22e, 36a—b) he owes to the therapeutic  value o f wine.

37 Pind. fr. 248.
38 E. H ow ald , Hermes 54 (1919), 200 d ispu ted  it; but I assum e with I. M. Linforth

(Univ. Cal. Publ. in Class. Phil. 13 (1944—50), 163—72) that the hom oeopath ickatharmoi 
an d  teletai th a t release from m adness o f  Pl. Phdr. 244e are B acchic/Corybantic. Cf. 
C ro issan t, 66. I t  is, how ever, possible that the expression ‘purifications and initiations’
really  does refer to  two stages, so th a t the ecstatic dancing is distinct from the katharmos.
PI. Euthyd. 277d a ttes ts  for the C orybantes the often cathartic rite o f thronösis; LSA 23.8 
speaks o f ‘w ash ing ’ the candidate. Schol. P ind. Pyth. 3.139b refers to ‘the m other’ as 
καθάρτρια τής μανίας; in Diod 3.58.2 m ore generally Cybele invented purifications for 
sick an im als an d  children. T o  appeal to au thors who were themselves directly or 
ind irec tly  influenced by the famous A ristotelian theory o f katharsis is sim ply misleading
(as e.g. Serv. ad  Georg. 1.166, 2.389 Liberi patris sacra ad purgationem animae pertinebant, on 
w hich  see R. T u rc a n , R H R  158 (1960), 129—44; o r the passage o f A ristid. Q uin t, cited
by D odds, 95 n. 87).
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<>f tragedy, a lthough  it was in term s o f m edical purification that 
lie in terp re ted  them .39 I f  this view of the holy purifications is 
correct, they  are a release from anxiety or m adness ra ther than 
from guilt, an d  im m ediate psychological well-being is more 
likely to be their aim  th an  a better lot in the afterlife. O n the 
more literal view, o f course, they are reduced to m ere pre
lim inaries.

T h e  expression ‘is pure in life’ is less am biguous, bu t more 
surprising. T em porary  rules o f purity  in preparation  for specific 
rituals a re  com m on in Greek religion, and it would not be 
strange to find som e im posed upon the m aenad. A special ‘life’, 
by con trast, is the distinctive m ark of the esoteric O rph ic  and 
P ythagorean  m ovem ents. A fam ous fragm ent o f Euripides’ 
(Cretans has som etim es been com pared, in which the chorus of 
in itiates explain how they have ‘led a pure life’ from the time 
they w ere ‘consecrated  and  called bacchants’. ‘I wear clothes 
all o f w hite, an d  shun  the b irth  (?and death) of m ortals; tom bs I 
do no t app roach , and  I guard  against eating food th a t comes 
from living crea tu res.’40 T h a t indeed is ‘purity in life’, bu t it is 
hard  to believe th a t the ord inary  m aen a d -A lex a n d e r’s mother, 
as it m ight be -  observed such restrictions. Even a less rigorous 
regim e can scarcely be reconciled w ith the general outlook of 
the chorus o f the Bacchae, for whom  true religion and true 
w isdom  are  to avoid excessive aspirations and the exaggerated 
subtleties o f  intellect, and , accepting the values of the simple 
m an, to relish the innocent pleasures of this life.41 Distinctive 
rules o f life, by contrast, separate  the worshipper from the 
sim ple m an , an d  do  not seem to be observed in Greek culture 
except as a m eans to an  eschatological end, in which Euripides’ 
m aenads show  elsewhere no interest. T he ideal o f ‘purity  in life’ 
can  be reduced  to the fam iliar, if it is interpreted as a general 
avoidance o f offence against the gods ra ther than  the observ
ance o f specific ritual prohibitions,42 but the verb th a t is used, 
hagisteuö, norm ally  has a precise application.43 It looks as if 
E urip ides has here derived a tin t in his portra it o f the Bacchae

39 A rist. Pol. 1342a 7 -1 1 , cf. C roissant, 74 1Γ.
40 Fr. 79 A ustin.
41 370-432 .
42 Cf. Soph. O T  864 f.
43 In  a  D ionysiae context again (Dem.) 59.78.
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from in itia to ry  cults, which did , perhaps, foster eschatological 
hopes, ra th e r  th an  from trad itional m aenadism .44 If  this is so, 
the possibility  arises that the purifications too had a signi
ficance beyond th a t o f m ental release.45

W ith  p rivate  in itiatory  cults o f Dionysus we have reached or 
a t least com e near to the world of the gold tablets. (These are 
leaves o f gold, inscribed w ith verses about the afterlife, that 
have been found in w hat are obviously the graves o f initiates of a 
cult.) B ut since the tablets also show in crucial respects the 
influence o fO rp h ic  or Pythagorean teaching, these two move
m ents will have to be considered before reverting to the Orphic— 
B acchic rites. W ell-known problem s of m ethod at once present 
them selves. N o sure criterion exists for distinguishing early and 
late  elem ents w ithin Pythagorean and  O rphic beliefs, nor for 
d raw in g  a clear line of dem arcation  between the two schools. 
O n  the second question, the traditional tug-of-war between 
p an -O rp h ism  an d  pan-Pythagoreanism  has given way of late to 
a  recognition th a t coincidences between the two doctrines are 
p ro b ab ly  m ore im p o rtan t than  divergences. Ion o f Chios could 
ascribe  an  O rp h ic  poem  to Pythagoras, and H erodotus prob
ab ly  said th a t O rph ic  rites were really Pythagorean.46 But 
s im ilarity  does no t m ean identity , and  a further complication

44 Cf. Boyance, 83 η. 1, J .  P. G uepin, The Tragic Paradox, A m sterdam , 1968, 234-6; 
A. H enrichs, Z P E  4 (1969), 238 n. 54.

45 For com pleteness' sake, a few m ore scraps o f evidence for katharmoi in the cult of 
D ionysus should  be m entioned here. ( 1 ) There was a  proverb Λέρνη κακών, which was 
variously  explained (w hat seems to be the true origin, 'a  bottomless pit o f  evils’, was 
m issed). T hese explanations show either that purifications were perform ed in the 
L ern aean  L ake (S trabo  8.6.8, p. 371), o r th a t ofl'scourings were throw n into it 
(A postolius 10.57, Zenobius 4.86 etc.). As the L ernaean lake was stagnant, full of 
w ater-snakes, an d  treacherous to the sw im m er (Frazer on Paus. 2.37.5) it is more likely 
to have been a  receptacle for katharmata than  place o fkatharmoi. I f  this is right, there is no 
reason  to connect these katharmata with the m ystery o f  Dionysus’ anodos which seems to 
have been celebrated  there  (Plut. Dels, et Os. 364f, Nilsson, G F 288-90). (2) T he chorus 
in the Antigone call on Dionysus to come καθαραίωποόί to rescue the city (1144). This 
reveals no th ing  abou t the cult o f Dionysus. T h e  chorus, needing purification, turn to 
th e ir c ity ’s greatest god (cf. Soph. O T 210) to supply it: a  Pylian would have invoked 
Poseidon. (3) Even if D ionysus’ leap into the sea a t Horn. 11. 6 .135-6  does reflect an 
in itia to ry  rite o f  im m ersion (H . Jeanm aire , C.ouroi et Courètes, Lille, 1939, 336), its 
c h a ra c te r  is not one o f  purification. (O n leaps into the sea cf. Ginouvès, 41 7 ff.) (4) The 
g rea t purifier M elam pus had Dionysiae connections (H dt. 2.49.2, Paus. 1.43.5). (5) 
F or a  la ter period note SEG  xxviii 841.3.

46 D .L. 8.8, H d t. 2.81 (long text); cf. G uthrie, OCR  216—21, Dodds 171, n. 95,
N ilsson, Gnomon 28 ( 1956), 21, Burkert, LS  125—32, Graf, 92—4. A fine formulation in
B urkert. GR  445.
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,ii iscs from the fact that Em pedocles, m ost tangible proponent 
ul a doctrine of salvation, was a  m an of independent thought 
nid im agination. W e do not know w hether he invented a cruc- 
i,iI notion like th a t  o f the crim e o f the daimôn, or where he 
derived it from. H e will here be associated w ith O rphism , since 
lli.it expiation  o f guilt on which he insists is better attested  as an 
( )rphic th an  as a Pythagorean preoccupation; bu t it would be 
lit lie less p lausib le  to cite Em pedocles as proof of the im port- 
,i nee o f guilt in early  Pythagorean sensibility.47

1’y thagoras subjected his followers to a code of restrictions 
unique in G reek life. T his it was th a t m ade such a profound 
im pression on all outsiders, and  proved irresistible to comic 
poets. H e also tau g h t a doctrine of m etem psychosis; its exact 
iorm  is irrecoverable, b u t it m ust have allowed some scope for 
I lie ind iv idua l’s conduct in this life to influence the form of his 
next incarnation , o r the ‘Pythagorean life’ would lose m ost of its 
po in t.48 Indeed , w hen Ion o f Chios says of Pherecydes, ‘Thus, 
l< >r his m anliness and  decency, he is enjoying a p leasant life even 
after his d ea th  -  if Pythagoras is truly a sage’, the distinctive 
doctrine  o f m etem psychosis has disappeared from view, and 
Pythagoreanism  seems to be seen merely as a way of securing a 
h ap p ie r portion  in a  conventional afterlife, m uch like initiation 
i n the m ysteries.49 O n  the o ther hand , we cannot be sure to w hat 
ex ten t the tho u g h t o f last things really was a daily concern of the 
Pythagoreans; an d  it is clear th a t m any of the rules th a t m ade 
up the P ythagorean  life had  already existed in some form in 
G reek cu ltu re , an d  were at m ost reapplied by Pythagoras for 
eschatological ends.

T h e  collection o f rules near the end of the Works and Days is a 
particu la rly  re levant parallel.50 A part from their im plications 
lor Pythagoras, it is w orth pausing over them  because of their 
in trinsic  in terest for our them e. T h e  Hesiodic, like the Pythago
rean , rules provide guidance on trivial and undignified areas of 
daily  existence: nail-cutting, washing, excretion. Both are often

47 D odds, 169 n. 81, B urkert, LS  133 n. 72 and Zuntz, 265, however, associate him 
w ith Pvthagoras: cf. M . L. West, Early Greek Philosophy and the Orient, Oxford, 1971, 
2 3 3 -5 .

■“ B urkert, L S  133-5.
49 Fr. 30 W est, ap. D .L . 1.120, (X  the fragm ent ofA ristophon in D.L. 8.38 (=  58 

D ie ls /K ran z  E  3).
50 724-59 .
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cast in a d istinctive form, a rule followed by a curt explanation 
w hich is usually  a w arning of danger: ‘D on’t eat or w ash from 
unconsecra ted  pots: a penalty  follows on th a t’ (Hesiod), ‘D on’t 
tu rn  round  a t a boundary: the Erinyes are behind you’ 
(P y th ag o ras).51 T h e  sam e form appears later in o ther magical 
w arn ings: ‘D o n ’t w ear a black robe: for black belongs to d ea th ’ 
(epilepsy purifiers), ‘G a th e r the fruit of the wild rose from 
w indw ard ; otherw ise there is danger to the eyes’ (herbalists).52 
A n o th er im p o rtan t sim ilarity is th a t the Hesiodic rules are not 
iso lated  superstitions bu t are grouped together as a  unified 
gu ide  to conduct; thus there exists a ‘Hesiodic life’, rudi
m en ta ry  p recu rso r (on the trad itional chronology) o f the 
P y thagorean  an d  O rph ic  lives. T here  even appears in Hesiod 
the  figure o f the ‘godlike m an ’ — not, it is true, in a very godlike 
p o stu re .53 T h e  o rd inary  individual can, it is im plied, approach 
the  condition  o f the godlike m an by obedience to the rules. A 
k ind  o f goal is therefore presented, even though there is no 
ind ication  o f the  advantages enjoyed by the godlike m an, and 
no h in t th a t they relate to any world bu t this.

I f  the verses a re  H esiod’s, Pythagoras was perpetuating  and  
develop ing  a  very ancien t tradition . T he very features, how
ever, th a t m ake the com parison m ost interesting -  the presence 
in  H esiod  o f a  ‘life’, and  a ‘divine m an ’ — do perhaps bring the 
asc rip tio n  in to  doub t. T here  is no difficulty in supposing that 
the  p ro p h e t o f  work, piety, and  justice should also have felt 
scruples ab o u t u rina ting  while facing the sun ,54 b u t it would be 
su rp ris in g  for him  to see the avoidance o f this kind of thing as 
the  d istinctive m ark  of a ‘divine m an ’. These rules find parallels 
in  sacred  books o f the East, the Laws o f Manu,55 for instance, and 
the  areas o f  concern th a t they reveal -  sexuality, washing, 
bodily  functions, p u rity  o f kitchen utensils — are com m onplace 
in m any  anthropological discussions o f pollution. Closely com 
p arab le  evidence from the classical period is hard  to find. It

51 Iam bi. Prolr. 21.
52 H ippoc. Morb. Sacr. 142.23 J., 1.17 G. (the explanations in this section o f  Morb. 

Sacr. seem to represen t a  curious blend of the original magical sanctions and rationaliz
ing glosses by the  H ippocratic); T heophr. Hist. PI. 9.8.5. T he form is parodied in Plato 
C om icus, fr. 173.

53 731. W est in terp re ts θείος here as =  θεουόής, but adm its this to be unique.
54 W est’s in troduc to ry  note to Op. 724—59.
55 Cf. esp. 4 .4 5 -5 0 , referred to by W est on 727-32 , 757.

Purity and Salvation 293

would be m ost im portan t to know w hether a lively interest in 
such  rules was endem ic in archaic G reek peasant life, as seems
lo follow if the ascrip tion to H esiod is accepted, or som ething 
i ultivated  in restric ted  circles as a form of differentiation from 
I lie ungodlike herd. U nfortunately , au thorship , date , and social 
context o f the verses rem ain m ost uncertain .56

Several o f  the Hesiodic rules have already been m entioned in 
o ilier contexts. T hey  begin w ith a w arning against pouring 
libations w ith  unw ashed hands; there are also regulations to 
pro tect the hearthfire  from contam ination by sexuality, the 
m ale from contam ination  by the female, and to prevent danger
ous con tac t betw een dea th  and  procreation.57 N ine lines are 
I’iven up  to rules ab o u t u rination  and excretion. These were, of 
course, im pure  activities, and  it is plausible that most o f the 
I lesiodic princip les were observed by properly trained  Greeks, 
b u t no o ther texts show the sam e em phatic and  explicit pre
occupation . C au tion  is required  w ith o ther bodily offscourings 
too: ‘D o not cu t the dry from the green (i.e. finger nails) a t a 
festival.’58 H ere  it is the sacred occasion that dem ands respect, 
bu t the sun, hearthfire, rivers and springs also require particu
la r p ro tec tion  from the bodily processes. This concern for the 
purity  o f the elem ents perhaps suggests Persian religious sensi
bility, for instance, ra ther than  Greek, and external influence is 
not to be excluded; but once again it is the tone and  em phasis 
th a t cause surprise  ra th e r than  the fundam ental value, since fire 
is, for all G reeks, an  especially pure elem ent, rivers are divine, 
and  springs m ust be guarded against various forms o f con
tam in a tio n .59 T h e  claim tha t ‘T h e  gods are angry with the m an 
w ho crosses a river “ unw ashed in badness and in hands” , and 
give him  sufferings afterw ards’, is particularly  striking.60 W ash
ing before crossing a  river is otherw ise unattested  in Greece, but

56 T h e  m ain  linguistic difficulty is in 726, cf. W est ad loc.
57 Cf. pp. 76, 103, 53 above.
58 7 42 Π, also P ythagorean, cf'. W est ad loc. For later antiquity  see Petron. Sal. 104-5: 

h a ir and  nails should never be cut a t sea, except during a storm (when, clearly, 
po llu tion  acquires healing power).

59 Cf. LSS  4,50; LSCG  152; IG  X II  5. 569; SEG  xiii 521. 180-202; PI. Leg. 845d-e; 
above, p. 230 n. 131 ; Paus. 3.25.8. C hrysippus praised Hesiod's rule, Plut, de Stoic. Rep. 
1045a. Persian respect for rivers, H dt. 1.138.2; the rule ol Hes. Op. 739 contravenes it, 
as W est notes.

60 740 f. A subjective sense for κακό της (=  κακός είναι) seems inescapable here (but 
see Z untz 229 -2 3 2 ).
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is a logical enough requ irem ent g ran ted  the two premisses that 
rivers a re  divine, and  th a t gods should be approached in purity. 
T h e  idea o f  being ‘unw ashed in badness and  in hands’, by 
co n tras t, is singular, and  not in expression alone. O n the one 
h an d , it includes m oral badness of some kind w ithin the concept 
o f pollu tion; on the o ther, it seems to treat such badness as 
effaceable by w ashing. T his is a purification from guilt like that 
p reached  by Em pedocles, though w ithout eschatological impli
cations. H ere  too the ascription to Hesiod, if accepted, has 
su rp ris in g  im plications.

O th e r  rules in the little collection relate not to avoidance of 
d ir t b u t to the ordering  o f experience in a m ore general sense. 
T h e re  is a w arn ing , for instance, against eating from uncon
secra ted  pots. Between these rules and those th a t m ore speci
fically concern  pu rity  no distinction is draw n; ‘G od is indignant 
a t ’ all such offences alike, o r they are ‘not good’. I t  has accord
ingly been claim ed, since the characteristic vocabulary o f pollu
tion is absen t, th a t  the concept itself is alien to ‘H esiod’.62 But, 
though  he speaks o f a broad set of inauspicious acts ra ther than 
a sh arp ly  defined category of miasmata, several o f these inau
spicious ac ts  closely resem ble the miasmata o f classical times, 
w hile the idea o f m etaphysical ta in t is present in the threat 
posed by bodily emissions to fire and  the sun. Com plicated 
pu rifica tions a re  not prescribed, bu t, as we saw, w ater is cre
d ited  w ith  the pow er of rem oving badness as well as dirt. By 
m any  crite ria  the Hesiodic rules show more sensitivity to the 
th re a t o f  po llu tion  than  do classical authors. ‘Do not expose 
yourse lf w hen you are stained w ith seed before your h earth ’, he 
w arns. For this incom patibility  betw een sexuality and the pure 
fire there  is a  possible parallel in H ipponax, bu t none later;63 by 
the  fifth cen tury , Greeks had  probably  ceased to be troubled 
ab o u t con tam ination  of this kind.

T h e  Py thagorean  symbola or acousmata64 resem ble the

62 R ohde, 317 n. 70.
63 p. 77 above.
64 F. Boehm , De symbolis Pythagoreis, diss. Berlin, 1905. (I quote some of the symbols

in w h at follows by their num ber in Boehm ’s collection.) Com prehensive bibliography
an d  m asterly  discussion in Burkert, L S  166-912. O n the authenticity  o f individual
sym bols note B urkert’s form ula, 188: ‘It is like a gravel pile; there is no pebble of which
we can  say th a t it m ust be prim itive rock, but any single one may be .’
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I lesiodic code o f life in contain ing a num ber of rules o f purity, 
w ithout recognizing a distinctive category of pollutions am ong 
i lie various dangers against w hich they warn. T he range of their 
i oncerns is very wide. Some w arn  against m agical dangers: ‘Do 
not w ear a rin g ’; ‘Do not stir the fire w ith a  knife’; ‘Do not step 
over a broom ’; ‘W hen you get up  in the m orning, erase the 
m arks of your body on the b ed .’65 Some protect from those 
spirits and  dem ons who were ubiquitous in the Pythagorean 
world. ‘Do not pick up scraps th a t fall from the table; they 
belong to the heroes.’66 T o  approach  the gods in the right 
condition and  the right way was im portant; tem ples should be 
en tered  in clean clothing, barefoot, and from the righ t.67 Above 
.ill there was a concern w ith partition , w ith not confounding 
m an and  god, dead  and living, sacred and profane. ‘Pour 
libations from the edge of the cu p ’; the explanation given, ‘so 
(ha t m en and  gods m ay not d rink  from the sam e p a r t’, is no 
( loubt correct.68 ‘Do not cut your hair o r your nails a t a festival’; 
nails and  hair are  dead  m atter, and  their cutting suits a funeral 
m ore th an  a  feast.69 Functions are not to be confused: ‘Do not 
ea t from a ch a ir’ (b u t from a table), ‘Do not wipe a chair with a 
to rch ’ (an ancien t torch was ra ther like a broom ), ‘D on’t use 
cedar, laurel, m yrtle, cypress or oak to cleanse your body or 
clean your teeth : they are for honouring the gods.’70

A nthropological evidence shows th a t apparen tly  trivial rules 
o f conduct m ay assum e startling  im portance because they de
rive from principles th a t are essential to a particu lar society’s 
o rdering  o f the world. H aw aiians are disgusted by the Euro
pean  h ab it o f lying now on and  now under the sam e blanket, 
because it transgresses the fundam ental opposition of the above 
an d  the below .71 T h e  case o f an  Eskimo girl, who was banished 
for persisten tly  eating sum m er foods in w inter, has become

65 Nn. 2 2 ,3 3 ,3 1 ,3 4  Boehm.
66 N. 19. O n  P ythagorean demonology cf. Burkert, Gnomon 36 (1964), 5 63 -7
67 N n. 1 -3 .
68 N. 8, Iam bi. VP 84, cf. F '-m . II. 16. 2 2 5 -7 . Cf. D.L. 8.34, sacred fish not to be 

ea ten , ‘for m en and  gods should not have the sam e privileges any more than masters 
a n d  slaves.’

69 N. 49.
70 Nn. 38, 36, 28.
71 L évi-S trauss, 144 f. (w ith further exam ples), who speaks o f ‘meticulous rigour in 

the practical app lication  o f a  logical system ’.
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no torious.72 Parallels like these m ay help us to see the Pythago
rean  rules, too, as deriv ing from principles of order. T he symbola, 
how ever, are not the norm s o f a whole society, bu t the refine
m en ts ad o p ted  by a restric ted  group; as their nam e, ‘tokens, 
passw o rd s’, indicates, they m ark  off m em bers of the group from 
ou tsiders. Some o f the rules o f purity  seem to have this d if
feren tia ting  function. ‘D on’t d ip  your fingers in a lustral w ater 
s toup  or w ash  in a bath  house; it’s not certain if the o ther people 
w ho use them  are p u re .’73 T h u s traditional conceptions of ritual 
an d  physical purity  are rejected, in purity ’s own nam e. Images 
o f the gods w ere not to be w orn by Pythagoreans, because they 
m igh t be b rough t into contact w ith polluting objects;74 but to 
w ear a ring  w ith a god’s p o rtra it was probably in conventional 
term s an  ac t of piety. T he rule ‘Do not kill (even) a flea in a 
tem p le’75 is an  oblique reproach to the traditions tha t pre
scribed  the sacrifice of far nobler anim als on sacred ground. 
O n e  source states, not im plausibly, th a t Pythagoreans avoided 
all con tac t w ith b irth  and  death . If  so, they regarded 
them selves, like priests, as too godlike to endure even those 
con tac ts w ith  n a tu ra l processes th a t the fact of being hum an, 
w ith  m ortal friends and  kin, w ould norm ally im pose.76 A bout 
sexuality  the symbola are surprisingly silent, but a strong tradi
tion credits Pythagoras w ith insisting, am id the loose-living 
G reeks o f Ita ly , on the value o f reciprocal m arital fidelity.77

T h is  reaction  against trad itional religion could have two 
form s w hich, though apparen tly  opposite in intention, served 
the  sam e end. O n e  was th a t o f outrigh t rejection.78 By their 
refusal to ea t an im al flesh, the Pythagoreans (whatever the 
a ttitu d e  o f the  m aster him self) isolated themselves from central 
in stitu tions o f social and  even political life. T he o ther was the 
reapp lica tion  o f trad itional elem ents in a way th a t transform ed 
th e ir m ean ing .79 W e find this in particu lar in connection with

72 M . D ouglas, Implicit Meanings, London, 1975, 244.
73 N n. 44—5 Boehm, Iam bi. VP83.
74 N . 9.
75 N . 6.
76 A lexander Polyhistor in D.L. 8.33. Cf. p. 52 above, and Eur. Cretans fr. 79 Austin.
77 See B urkert, 178 n. 94, also D.L. 8.21.
78 CIf. D . S abbatucci, Saggio sulmisticismogreco, Rome, 1965,69—83; M . Détienne, ‘Les 

chem ins de  le déviance: O rphism e, D ionysism e et Pythagorism e’, in Orfismo, 49-79 .
79 B urkert, L S  190 f., com paring  C alvinism . Cf. T urner, 92—5.
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i lie dietetic regulations. T hough  details are in doubt, it is almost 
i η  tain th a t Pythagoras m ust have known restrictions attached 
i n  p articu la r existing cults,80 and  he seems to have followed not 
only their form  b u t also their content: ‘Pythagoras told his 
li il lowers to ab sta in  from . . . and  everything else that people 
i m iducting  sacred rites tell the worshippers to avoid.’81 I 
would be difficult to  find any single food that was definitely first 
loi bidden by Pythagoras. W hat was apparen tly  his innovation, 
.Hid a d rastic  one, was to change tem porary abstinence, con
fined to the period preceding a ritual act, into perm anent rules 
of life on w hich salvation depended. T he same is true to some 
ex ten t even o f the rejection of anim al sacrifice, since bloodless 
i ii Its an d  a lta rs  had  always existed, and the traditional ritual 
itself insisted th a t sacrifice was a crime, although a necessary 
one. A voidance o f natu ra l pollutions, too, was merely the exten
sion to a whole com m unity o f behaviour that was probably 
I rad itionally  prescribed for priests.

A bstinence o f various kinds was obviously integral to the 
Pythagorean  way o f life. W hether its goal would have been 
conceived an d  spoken o f as precisely a ‘purification’ is less clear. 
Porphyry an d  Iam blichus in their biographies do indeed pre
sen t purifica tion  as the key to salvation, the hub  around which 
all P y thagoras’ religious and philosophical interests revolved,82 
b u t these neo-Pythagoreans were also neo-Platonists, and the 
Phaedo has decisively affected their whole conception o f the 
m aster. S im ilar doubts, except th a t the corrupting influence is 
here A risto tle ra th e r than  Plato, a ttach  to the report that ‘He 
believed m usic . . . could m ake a great contribution to health. 
H e m ade a very serious use of this form of purification (that was 
his expression for m usical m edicine).’83 It is likely enough that

80 See A ppendix  4.
81 D .L. 8.33.
82 Porph. VP 12,45, and passages cited in Boyancé, 8(i n. 3; Iam bi. Γ Ρ 3 Ι . (iii. 70. 74. 

228, ‘H ip p arch u s’ in Iam bi. VP 75-8 . Also unacceptable as ev idence are the purified 
an d  unpurified  souls o f A lexander Polyhistor in D.L. 8.31 -  the next sentence betrays 
P latonic influence (p. 217 n. 54). Pythagoras dem ands purity ‘both ol'body and  soul' in 
Diod. 10.9.6.

83 Iam bi. VP 110, 68; cf. Aristoxenus, fr. 26 VVehrli. Porphyry speaks of musical 
therapy , but w ithout the term  kalharsis, VP 30, 32 -3 . For Aristotle's inlhioncc on 
Aristoxenus see M . Pohlenz, Die Griechische Tragödie2, Göttingen, 1954. ii. 195 f. As lor 
the  b iographers, neo-Platonism  from the tim e of P lutarch knew, though il could not 
entirely  accept, the A ristotelian theory o (kalharsis: I. Bywater. Aristotle on Ihe An of 
Poetry, O xford, 1909, 157—9, C roissant, 113—34.
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P ythagoras used the m ystical pow er o f harm ony to cure both 
body an d  m ind ,84 b u t if he really an ticipated  Aristotle in seeing 
this process as a purification, it is surprising th a t Plato said 
no th in g  o f a theory  th a t w ould have been relevant to his rejec
tion o f the a r ts .85 Such a purification would anyw ay, as de
scribed , have no eschatological significance. M ore tem pting, 
because it helps to reconcile P ythagoras’ religious and  scientific 
concerns, is the theory th a t he saw intellectual activity as a form 
o f purification  from the ties of body, a m ental catharsis directly 
beneficial to the destiny of the soul.86 T he idea of philosophy as 
d ea th  to this w orld, m em orably expounded by Plato in the 
Phaedo, w ould then  be Pythagorean. I f  this is correct, Pythago
rean  purification  was a high m etaphysical thing. T h a t is not 
im possible; bu t it is not clear tha t Empedocles, for instance, 
an o th e r scien tist who was also a mystic, looked on his scientific 
activ ities in this ligh t.87

Secure evidence th a t Pythagoras saw purification as the way 
o f salvation  is o f course provided if Empedocles is enlisted in the 
school. T h is, as we noted, is a very uncertain issue. It is, 
certa in ly , p lausib le tha t freedom from the pollution of anim al 
sacrifice was m uch talked o f by Pythagoreans, as by Em pedo
cles, as a necessary condition o f prosperous reincarnation. O ne 
trad itio n  even claim ed th a t the m aster shunned butchers and 
h u n te rs .88 T h e  doctrines th a t m an is bad, pleasure an  evil, and 
‘W e are  here to be pun ished’ are attested as Pythagorean, 
th ough  no t in early  sources, bu t there is no evidence tha t a 
specific orig inal pollution was identified from which m an re-

84 Cf. L. D eubner, Neue Jahrb. 43 (1919), 388—90 on the medical paean, Boyancé 35—8 
on epodes; on the ‘scientific ' adoption o f such m ethods Edelstein, A M  235 f., Dodds, 80.

85 M. Pohlcnz, Gölt. Nachr. 1920, 172 f. =  Kleine Schriften ii, H ildesheim, 1965, 466 f.; 
contra, E. H ow ald, Hermes bl· ( 1919), 187-207; F. W ehrli, M H 8 (1951), 3 6 -62  esp. 56 (Γ. 
=  Theoria und Humanitas, Z ürich , 1972, 177-206.

86 Λ. D öring, Archiv J . Geschichte der Philosophie 5 (1892), 505; cf. recently G uthrie, 
H G P  i, 199, 204 f. C riticism  in Burkert, LS  211 — 13; and  cf. H . B. G ottschalk, Heraclides 
oj Pontus, O xford , 1980, 23—33. T his, naturally , is the neo-Platonist interpretation: see 
e.g. Porph. VP 46. For a  m odern parallel cf. Edm und Gosse, Father and Son, ed. 
J .  H ep b u rn , O xford , 1974, 7: Philip Gosse, FRS and Plym outh Brother, valued 
scientific study partly  because it ‘kept the student “ out of the w orld” ’.

87 E. H ussey, however, The Presocratics London, 1972, 71 points to B 110.
88 But on the problem  o f  Pythagoras’ own a ttitu d e  to m eat-eating see Burkert, L S

180—2, G u th rie , H G P  i, 187—95; against original full vegetarianism  Nilsson, H T R  28
(1935), 206 =  Op. Sei. ii, 657. Butchers: Eudoxus in Porph. VP 7.

Purity and Salvation 299

<|uired pu rifica tion .89 O ne point th a t seems clear am id the 
general u ncerta in ty  is th a t Pythagoras offered his followers no 
short cuts th rough  rites o f lustration. Special kinds of physical 
purification are  now here m entioned, and all the sources agree 
I hat it was adherence to a whole way of life th a t m ade a 
I’y thagorean . T h e  w atchw ord o f th a t way of life is perhaps as 
likely to have been ‘p iety’ or ‘harm ony’ as ‘p u rity ’.90

W ith  Em pedocles, O rphism , and the gold tablets the idea of 
deliverance through purification becomes inescapable. Empe
docles’ great religious poem was entitled Katharmoi·, purifications 
were the m ain  concern of the O rpheus-in itia tor m entioned by 
Plato, and  the soul assures Persephone through the gold plates 
th a t it has en tered  the underw orld  in purity .91 In  each case 
specific pollutions are envisaged that require cleansing. Em pe
docles h im self is a  daimön, banished from O lym pus for ‘staining 
his d ea r lim bs w ith  bloodshed’; the hum an race as a whole has 
lallen from a vegetarian  golden age, when ‘this was the greatest 
pollu tion am ong m en, to w rench ou t (an an im al’s life) and eat 
its strong  lim bs’, and  now defiles itself daily w ith anim al sac
rifices th a t are, because o f m etem psychosis, acts of m urder and 
can n ib a lism .92 O rp h ic  poetry too perhaps m ade vegetarianism  
the d istinctive m ark of the m ythical golden age.93 It broke 
fu rth e r w ith  H esiodic trad ition  in offering an  explicit account of 
how the h u m an  race cam e into being — if we accept, as we surely 
now m ust, th a t the  m yth o f the T itan s’ crime and  the birth  of 
m an  from these ‘unrighteous ancestors’ is no hellenistic in-

89 Iam bi. VP 82,85 (am ong the symbola).
90 Rites: only D .L. 8.33. Ion makes a better lot in the Pythagorean afterlife a 

consequence o f ‘m anliness and aidös' (Ir. 30 W est), Aristophon o f ‘piety’ (D.L. 8.38). 
P lato  does, it is true, use the concept o fkatharsis very widely in a context that reeks of 
sou thern  Italy , Sop/ι. 2‘26b-231e, cf. W’ehrli, op. cit. But in the Pythagorean table of 
opposed qualities, A rist. Metaph. 986a24 If. (58 D iels/K ranz B 5), pure/im pure does not 
appear.

91 Pl. Resp. 364e; gold tablets A 1 -3  in Z un tz’s edition (Persephone, Oxford, 1971, 277 
If.). For gold tab lets published  after Z untz see SEG  xxvi 1139, xxvii 226 Aw.

92 B 115, 128, 136-7.
93 PI. Leg. 782c (not a  strict proof; G uthrie, OGR 198 is too confident). T he progres

sive account (O F  292) o f  native m an’s cannibalism  gradually m itigated presum ably 
belongs to a qu ite  separa te  tradition w ith no place for a golden age (pace B. Gatz. 
Weltalter, goldene Zeit und sinnverwandte Vorstellungen, Spudasmata 16, H ildesheim, 1967, 
167). D icaearchus and  T heophrastus told o fa  vegetarian golden age, cf. G atz, op. cit., 
i .·><; f.
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ven tion .94 T h e  ch arac te r of the prim al crime, w hich was an  act 
o f cann ibalism , suggested the cure: rejection of tha t further 
cann iba lism  w hich every anim al sacrifice entailed.95 T he exist
ence o f m ankind  had  h itherto  been a prime fact of experience 
th a t could no t be im agined otherw ise, and so required no 
serious explanation ; the O rp h ic  anthropogony, by presenting 
m an  as an  im m orta l lapsed through crime, offered at the same 
tim e the possibility of redem ption.96 T he gold tablets, which 
should  p robab ly  be classed as O rph ic  texts,97 also testify to the 
in itia te ’s hopes o f achieving divinity through expiation of guilt. 
‘I have paid  the penalty  for unjust deeds’, the initiate declares 
in hope an d  confidence to the queen of the underw orld.98

In  these contexts, therefore, purification has a  new signi
ficance. W here E leusinian purification was sim ply the norm al 
p rep a ra tio n  for a solem n ritual, D ionysiae perhaps a liberation 
from  m ental stra in  or d isturbance, Pythagorean possibly p art of 
a  m ore general concern for harm ony, the purifications of Em pe
docles an d  O rp h eu s had a specific eschatological meaning, 
because they  released the soul from a burden  o f personal or 
inherited  gu ilt.99 Legal notions were a natural vehicle for con
ceptions o f this kind. Em pedocles is in exile for m urder, while 
P ersephone ‘accepts com pensation’ from m ortals for her 
an c ien t g rief.100

E ncasem en t in flesh was in itself a punishm ent, bu t during 
th is im prisonm en t further purifications were necessary in order

94 Cl'. D odds, 155 f., G raf, 6 6 -7 8 , B urkcrt, G R 442 f. O n the recent transform ation of 
o u r know ledge o f  O rp h ism  see Burkert, ‘N eue Funde zur O rph ik ’, Informationen zum 
altsprachlichen Unterricht 2 ( 1980), 27-42 .

95 Cf. M . D etienne, Dionysos mis à mort, Paris, 1977, Ch. 4, who ingeniously interprets 
th e  T itans’ crim e as a  deliberately negative ‘origin of sacrifice’ m yth, a model of 
c u ltu ra l regression.

96 Cf. D. S abba tu cc i , Saggio sul misticismo greco, Rome, 1965, 116-26; Nilsson, H TR  28 
( 1935), 224 f. =  Op. Sei. ii, 677.

97 W. B urkert, ‘Le lam inette auree: da  O rfeo a L am pone’, in Orfismo, 81-104 , esp. 87
I.. 95; cf. S. G . Cole, G R IiS 21 (1980), 223 -38 . Note too M. Schm idt, in Orfismo, 112-17, 
on  a sou th  I ta lian  am p h o ra  o f 330/20 show ing O rpheus facing a dead m an who holds a 
scroll (com parab le  to a  gold tablet?); also the argum ent o f  Boyancé, 78, that epic verses 
like those o f  the gold tab lets can  scarcely have been attribu ted  to any o ther poet than 
O rp h eu s.

98 [ ab let Λ 3, p. 305 Zuntz.
99 For crim e and  expiation  in O rph ism  cf. PI. Cra. 400c, Resp. 364b—e, Arist. fr. 60, 

OF  232, O rp h . Hymn 37 .7 -8 ; in Pythagoreanism ?, p. 298 above. Λ sim ilar atm osphere 
in F u r. fr. 912.

100 P ind. fr. 133.
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lo escape from  ‘the d ire cycle of deep g rie f (incarnation).101 The 
m ost im p o rtan t m ethod for Em pedocles was vegetarianism , 
since, as we have seen, to ea t anim al flesh was cannibalism . 
Very little else, unfortunately, is known of his way of salvation.
I Ie urged his followers to shun beans, and  the laurel, possibly 
because they were staging points for hum an souls.102 He may 
have advocated  an d  practised a rule of life as strict as the 
Pythagorean , an d  adm inistered or undergone rituals o f puri
fication, bu t of all this no evidence surv ives. O ne fragment 
speaks o f d raw ing  w ater from five springs, obviously for 
ca th a rtic  p u rp o ses,103 but, though this m ay have been a recipe, 
it is equally  possible tha t the context was ra ther ‘this is a 
pollution th a t even the m ost elaborate purification cannot 
cu re .’ O ne C hristian  source states, a little ambiguously, that he 
urged his followers to show ‘self-mastery over intercourse with 
w om en’, on the grounds th a t it was a division ra ther than a 
union an d  furthered  the deadly work o f strife.104 I t is, o f course, 
p lausible th a t the ascetic m ovem ents should have enjoined 
sexual re s tra in t o f  some kind, particularly as periodic absti
nence was a p a r t o f priestly life. T here are hints, suggestiv e 
though  not conclusive, that O rphism  in particu lar was hostile 
to sexuality , or a t  least to the influence of the female upon the 
m ale; O rp h eu s was torn  to pieces by the women of Thrace, and 
it is p robab ly  because of his professions of chastity that 
E u rip id es’ H ippoly tus is accused by his father of a hypocritical 
en tang lem en t in O rph ic rites.105 N othing is said, however, of 
abstinence  in the p o rtra it o f the in itiate in the Cretans, and  it is 
h a rd  to believe th a t a call to full sexual renunciation, if Em pe
docles had  m ade one, should have provoked so little com m ent 
in an tiqu ity . M oderation and self-control were probably all that 
he p re ach e d .106

101 Fablet A 1.5 Zuntz.
102 B 140- 1. Souls and  laurel: fr. 127. Souls and beans: hexam eters in schol. T . Horn. 

//. 13.589 =  Thesleli, 159 fr. 6.
103 B 143.
104 H ippol. Haer. 7 .29-30 , quoting B 1 10, I 15; c f. Dodds, 155. Sexual differentiation 

is a  p roduct o f the  m ore general differentiation worked by strife: the god of B 29. 13 \ is 
sexless. T h is doctrine, incidentally, seems to form a  bridge between Kmpedocles' two 
poem s.

105 9 5 2 -4 . Cf. M . D etienne, in Orfismo, 70-9 .
106 Cretans, fr. 79 A ustin . R estrain t, not abstinence, is all that εγκράτεια (Hippolytus* 

w ord) in sexual m atters entails, cf. LSJ s.v. εγκρατής, III.
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T h e  prim e m ode o f O rph ic  salvation was the O rph ic life. Its 
a ttes ted  com ponents are vegetarianism , abstinence from beans 
an d  eggs, an d  burial in linen ;108 we should perhaps add avoid
ance o f n a tu ra l po llu tions109 and , for the reasons ju s t noted, 
som e degree of sexual renunciation. O rphism , however, in
volved ritua l as well as a way o f life. Ecstatic D ionysiae in itia
tion, in p articu la r, seems to have been adopted and  given an 
eschatological m eaning  th a t was originally alien to it.110 I t  was 
chosen partly , perhaps , because it had always been a ‘purifica
tio n ’, though  in a  different sense, bu t more im portantly  because 
it was a socially and  psychologically abnorm al form of religious 
action , well suited to serve as the vehicle of a new message, and 
the in troduction  to an  exotic way o f life.

T w o problem s are posed by the descriptions th a t we have of 
these O rp h ic  ‘purifications’. O ne is w hether they are purifica
tions m erely in the broad sense -  a rite o f w hatever form the aim 
o f w hich w as release from evil — or involve an actual ritual 
cleansing. T h e  o ther, m uch m ore im portant, is w hether there 
existed a po p u lar O rph ism  in which the rite was not merely an 
in tro d u ctio n  to the O rph ic life or an  elem ent in it, bu t a substi
tu te  for it as a  m eans of salvation.

In  the  Cretans, the in itia te’s pure and vegetarian life is 
paradoxically  inaugura ted  by the characteristic D ionysiae rite 
o f ‘ea ting  raw  (flesh)’. T h e  rite is here an  introduction to the life. 
By reducing  the in itiate to bestiality as a preparation  for purity, 
it em phasizes the transform ation th a t he is to undergo. It is 
u n fo rtu n a te ly  uncertain  w hat reality, if any, lies behind this 
im aginative  portrayal set in the fabulous land of C re te .111 Less 
exotic an d  less dem anding  ideals are suggested by Demos-

108 Kur. Hipp. 952 I'., PI. Leg. 782c; Ο/' Γ.219, F.291, Plut. Quaest. Cone. 635e; Hdt. 
2.81.2. I t is o f  course plausible that further Pythagorean dietetic rules were also Orphic 
(see e.g. the late LSA  84). Burkert, GR 448 refers to a  ban on wine bu t cites no source.

109 An inference from Eur. Cretans, lr. 79 A ustin, and D.L. 8.33 (Pythagoras).
110 Cf. B urkert, in Orfismo, 92. M ain texts: H dt. 2.81, Eur. Hipp. 953 f., LSS  120, and 

the  new evidence from  H ipponium  and O lbia , cf. p. 287 n. 29.
111 Fr. 79 A ustin . Exhaustive discussion and bibliography in W . Fauth, R E  s.v.

Zagreus, 222 6 -3 1 , 2243-57 . The tradition  o f vegetarianism  in association with the 
C re tan  K ourètès is found elsewhere too (Porph. Abst. 2.21); it authentic, it doubtless
relates to their role as gods o f  initiation, since alim entary rules in connection with
in itia tion  are  com m onplace.
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(hones’ accoun t o f  the rites celebrated  by Aeschines and  his 
m other:

When you became a man you read out the books for your mother, as 
xlic performed the initiations, and helped her in other ways, by night... 
purifying the initiates, wiping them off with mud and bran, and as you 
i .lised them from the purification telling them to say ‘I ’ve escaped the 
had, I ’ve found the better’ . . . and by day leading those fine revel 
hands through the streets.112

T hese rites seem  to have been addressed to Sabazius rather 
(han D ionysus, b u t he was a sim ilar god o f ecstasy. W hereas in 
o th er texts it is som etim es arguable that dancing, or some 
com parab le activity , is itself seen as a purification,113 the two 
things are here clearly distinguished. T hey  are probably stages 
in the sam e in itiation , and it is perhaps more natu ra l to see the 
purification as a p repara tion  for the dance ra th e r than  vice 
versa. Even so, it clearly had  independent significance and 
cllicacy. A fter receiving it, the cand idate  was a t once urged to 
proclaim  th a t he had  ‘escaped the b ad ’. T he form ula is vague, 
perhaps deliberately  so, and  need not im ply eschatological 
hopes; b u t the  books tha t Aeschines read out were probably 
( )rph ic (w hat else could they have been?), and  are likely to have 
con tained  prom ises o f this kind. H ere, therefore, we have, 
unusually , clear evidence for a rite o f deliverance that can 
reasonably  be seen as O rphic, and  that took the form of a 
physical purification.

Few o th e r texts a re  so precise. An obscure sentence in the 
Laws refers to Bacchic dances, in which the partic ipants im itate 
d ru n k en  N ym phs, Pan, Silens, and  Satyrs, as forming p art of 
ce rta in  purifications and initiations. I t is not clear w hether an 
ac tu a l purification preceded the dances, nor w hether the whole 
rite was in tended  to benefit the candidate in this life, the next 
life, o r  in  b o th .114 A ccording to A deim antus in the Republic, 
w andering  priests w ent to the doors o f the rich, and persuaded 
them  to expiate their own crimes or those o f their ancestors by

112 18.259-60, cf. 19.199, 249, 281. See for details the com m entary on Dem. 18ο(Ή . 
W ankel, H eidelberg, 1976, ii, 1132 fT. (with his addendum  Z P E  34 (1979), 79 f. on LSA 
23.11). Iam bi. Myst. 3.10 locates Sabazius’ efficacy in ‘Bacchic dances, spiritual 
purifications an d  release from ancient guilt’.

113 See p. 288 n . 38; sam e doubt in PI. Leg. 815c.
114 815c.
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an  inexpensive, playful ritual, conducted in accordance with 
books o f M usaeus and O rpheus, and  so assure themselves of a 
blessed lot in the life to com e.115 O f  the contents o f the playful 
ritua l no details are  given; purifications and  Bacchic dancing 
p robab ly  p layed a  part, and  perhaps too an  im itation of the 
sou l’s posthum ous jo u rn ey .116 Plato gives no hint, any more 
th a n  D em osthenes in the passage cited earlier, th a t such rites 
w ere the beginning, for the in itiate , o f  a new way o f life. These en 
passant rem arks by contem ptuous witnesses are, of course, unre
liable evidence. A n allusion in the Hippolytus shows th a t the link 
of B acchic dances, O rphic books, and vegetarianism was familiar 
in fifth-century  A thens.117 It is none the less plausible that 
purifiers d id  exist who would offer their clients salvation for the 
cost o f a  ritual, w ithout insisting on the uncom fortable require
m ents o f an  O rp h ic  life.118 I t  is interesting th a t P lato speaks of 
release, no t from m etem psychotic or T itan ic  guilt, bu t from the 
crim es o f an  individual or his ancestors. T h u s were exotic 
jrietaphysical speculations tailored to suit the conceptions of 
conventional G reek m orality. I f  O rph ic and Pythagorean ideas 
w ere indeed  ‘a d ro p  of alien blood in the veins of the Greeks’, we 
see here  one w ay in w hich th a t d rop could be assim ilated into 
the  b loodstream  o f G reek cu ltu re w ithout changing its funda
m en tal charac ter.

N one the less, in its prim e, the O rph ic /P y thagorean  move
m en t was the  only unquestionable novelty in the history of 
a rch a ic  G reek religion. For m ost o f its elem ents parallels can be 
found elsew here in G reek culture. T he E leusinian and other 
m ysteries tau g h t the need to take thought for the afterlife; most 
o f the  rules o f life can be illustra ted  from cult or superstition; the 
idea o f p u n ish m en t for ancestral guilt, and  of a tain ted  race 
w hose m em bers were lured into new crime, was deeply em
b ed d ed  in m ythology; even though it is unclear whether 
vegetarian ism  was ever system atically practised before

115 364b—e. ‘P lay’ also o f C orybantie ritual, PI. Euthyd. 277d. In OF T  208 an 
O rpheo te lest holds a  tym panon; cf. too the  G urob papyrus, OF 31.

116 Pl. Phd. 108a, cf. G uthrie, OGR  176; on the ritual behind the gold plates see 
fu rth er G u th rie , ‘207 -15 , Burkert, Gnomon 46 (1974), 326 f., idem, in Orfismo, 95-100.

117 953 f.
118 B ut for rejection o f  the dichotom y between ‘au then tic’ and  ‘degenerate’ O rphism

see Boyancé, 9 -3 1 , idem , R EG  55 (1942), 217-35 .
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I’y lhagoras,119 there were certainly altars where no living 
Ix ings m ight be offered. But it is righ t to em phasize th a t the 
NV«»thesis o f these elem ents in to  a life o f perpetual religious 
concern is som ething alm ost wholly new. Despite its partial 
precedents, the  O rp h ic  and  Em pedoclean revaluation of sac-
11 lice is particu la rly  startling. C annibalism  was, for Greeks, one 
ni those extrem e pollutions, often im agined, though never ex
perienced -  like parricide, or incest w ith the m other -  which 
served to define by contrast the p roper hum an condition.120 
hm pedocles and  O rpheus now declared it to be inherent ii. 
trad itional cu lt’s m ost sacred act. Psychological factors have 
been invoked in explanation, the archaic G reek’s growing 
Im rden o f anxiety  and  g u ilt.121 But it is hard  to know how 
im portan t w ere such feelings in  the tem peram ent of, for in
stance, Em pedocles, the divine m an who controlled the w eather 
.iiid w alked am ong his fellows as ‘a deathless god, no longer a 
m o rta l’. P erhaps em phasis should ra ther be placed on the ways 
in w hich these m ovem ents rejected or reversed m any of Greek 
.society’s m ost cherished values. T h e  m otivation for such rejec
tion, how ever, is obscure; it could scarcely become plain w ith
o u t a  detailed  knowledge, th a t will probably never be achieved,
o f  the social environm ent in w hich the movements had their

■ * 122 origin.
T w o claim s th a t are most relevant to our them e have been 

m ade ab o u t G reek asceticism, and  the age in which it emerged. 
( )n e  is th a t G reek religion was now on the road to becoming, 
like H in d u ism  o r Zoroastrianism , a religion of lustrations and 
cerem onial purity . T he other, closely connected, is that purity 
ra th e r th an  ju stice  was the m eans to salvation.123 It should be 
rem em bered , however, th a t Greek religion had always been a 
religion o f lustrations; the au th o r in whom the act o f washing is 
m ost charged  w ith  m eaning is H om er. New applications the 
idea o f p u rity  certain ly  received, bu t it is not clear tha t physical 
lu stra tion  gained  greatly  in im portance in these movements,

119 Cf. p. 302 n . 111. A ltars: D .L. 8.13, Paus. 1.26.5, cf. Thuc. 1.126.6.
120 M . D etienne, Dionysos mis à mort, Paris, 1977, 140-5.
121 D odds, 151 f., cf. Boyancé, REA  40 (1938), 169.
122 Speculation by F. M . G orn fo rd ,C Q  16 (1922), 140. Burkert, G R 416 emphasizes 

individualism . For one factor see p. 143 above.
123 R ohde, 302; D odds, 154.
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except in  the cults th a t substitu ted  instantaneous purification 
for a  w ay o f life; and  there is certainly no sign th a t purity  was 
becom ing a d o m in an t idiom  to which all o ther forms of evalua
tion w ere subord inated . As for justice, it was, as Plato knew, 
alw ays possible to in terp re t even orthodox Greek religion as if 
the gods were sw ayed by ritual m ore than  righteousness. A 
fou rth -cen tu ry  o ra to r could tu rn  to O rpheus, ra ther than 
H esiod, for the idea th a t justice, seated by the throne o f Zeus, 
keeps w atch  over the offences o f m ankind; and  it was O rpheus, 
accord ing  to A ristophanes, who ‘taugh t us rites and to refrain 
from  m u rd e r’.124 O rph ic  poem s are likely to have contained the 
sam e b lend  o f m oral and  cerem onial precepts as did the teach
ing o f Pythagoras.

T h e  preoccupation  of these m ovem ents w ith eschatology 
w as, o f course, uncharacteristic  o f Greek culture. Purification 
could p er haps be annexed as a m eans of im proving one’s condi
tion in m ore im m ediate term s. M any cults seem to have offered 
it. T h e  supposed baptism  in the rites ofC otyto  m ay be based on 
a m isu n d erstan d in g ,125 bu t a sacred law from the Peiraeus, for 
instance, restric ts the righ t o f wom en to ‘perform  purifications’

124 (D em .) 25.11, A r. Ran. 1032, on w hich see G raf, 34 fi. Cf. (w ith Boyancé, 24) the 
d ife  w arn ings o f ‘those who have taken an  interest in such things in connection with 
in itia tio n s’, ‘priests o f  o ld’, about the fate o f  the kin-killer, in PI. Leg. 87 0 d -e , 872d- 
873a. T h e  progressive account o f civilization too [OF 292, cf. Graf, 161 f.) upholds 
ju s tic e  ag a in s t force. N ilsson even wrote, H T R  28 (1935), 228 =  Op. Sei. ii, 680, ‘His 
(H esiod ’s) crav ing  for justice  becam e the leading principle o f  O rph ism .’ O n  the 
re lation  o f  ritua l an d  m orality  cf. Dover, 264 f., Boyancé, REG  55 (1942), 222.

125 See on C oty to  the  im portan t s tudy  of S. S rebrny in Mélanges Franz Cumont,
B russels, 1936, 423—47, sum m arized by Nilsson, GGR  835 f. T h e  view th a t ritual
b a th in g  had  an  im p o rtan t place in these rites depends on linking the title o f  Eupolis’ 
Baptai (fr. 68—89) w ith his victim  Alcibiades’ supposed revenge; Eupolis had shown 
Ale. ritua lly  bap tized  in the sea, the infuriated Ale. ‘baptized’ the poet by drowning. If 
th is is right, are  we to regard baptai as (a) a  nam e commonly applied to adherents of
K otyto ; o r  (b) one invented opprobriously by Eupolis? (a) would be strange. Ritual 
b a th in g  was a prelim inary  to m any cult cerem onies, and it is hard  to see why it should 
have received this special prom inence in the  rites o f Kotyto, whose m ain content was 
ecstatic  d ancing  by transvestite choirs (see Srebrny, loc. cit.). As for (b), w hat is 
con tem ptib le  ab o u t ritu a l bathing? It was part o f  the Eleusinian cult. O ne should note 
fu rth er th a t baptai m eans ‘d ippers’, not ‘people initiated by d ipp ing’. A quite  different 
in te rp re ta tio n  w as proposed by A. M eineke, Historia Critica Comicorum Graecorum,
B erlin, 1839, 123 (following earlier critics). E upolis’ play was an attack  on effeminacy, 
an d  he noted  th a t  dyeing the hair (baptesthai: M en. fr. 303.4, N icolaus Com icus 1.33)
w as a  ch aracteristic  o f  luxurious, effeminate youth. Even on this view, the story of 
A lcib iades’ revenge, w ith a  pun on baptö, is not incom prehensible.
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in the T hesm ophore ion .126 T h e  Hesiodic ‘divine m an ’, who 
.«•cms to observe rules o f purity  w ithout thought for any future
I ilr, has a  fourth -cen tu ry  successor in the deisidaimön or Super
c ilio u s  M an  o f T h eo p h rastu s .127 T h e  danger of pollution is 
never far from  his thought. F irst th ing  in the m orning he washes 
Iiis h ands (perhaps from three sp rings),128 and sprinkles his 
body w ith  lustra l w ater; for the rest of the day he protects 
liim self by chew ing laurel. H e constantly  has his home purified, 
supposing th a t H ecate has been conjured against it. Like a 
priest, b u t unlike a good citizen, he declines all contact with 
b irth , d ea th , and  tom bs. H e seeks out the Orpheotelestai every 
m onth , and  repeatedly  undergoes ablution  in the sea. T he mere 
sight o f som e poor w retch eating the meals of H ecate (?)129 
requires an  e labo rate  ritual w ashing; nor is this enough, bu t a 
|>riestess m ust be sum m oned to perform  a blood purification 
loo. N oth ing  suggests th a t all this activity has any m ore d istant 
or h igher aim  th an  the im m ediate appeasem ent of his persistent 
unease. E ven the rites of O rpheus have become ju s t one of 
m any devices for this purpose. I t is a p iquan t coincidence 
th a t we should  owe this disdainful description o f a  life that in 
ce rta in  respects closely resem bles the Pythagorean to that 
T heophrastus who, in his g reat lost work On Piety, transm itted  
(he O rp h ic /P y th ag o rean  ideal o f vegetarianism  to neo- 
Platonism , w here the figures o f the deisidaimön and  the godlike 
m an  w ere once again  to converge.130

126 LSC G  36.5.
127 T h ere  is ab u n d an t com m entary; see, besides the editions o f H . Steinm etz and 

R. G. U ssher, H . Bolkestein, Theophrasts Charakter der Deisidaimonia, R G W  21.2, Gies
sen, 1929; N ilsson, GGR  796 Γ. (w ith the im portan t observation that this deisidaimön 
belongs no t to the lower classes, but to the bourgeois world familiar from New 
C om edy); convincing treatm ent o f  some textual problem s, K . Borthwick, Eranos 64 
(1966), 106-19.

128 See Borthw ick, op. cit.
129 See Borthw ick, op. cit.
Iî0 M a rin u s’ life o f P ro d u s  18, p. 160.33 Boisson. (=  O F 'Γ.239) νϋκιωρ τε καίμεθ' 

ημέραν άποτροπαΐς καί περιρραντηρίοις καί τοίς άλλοις καθαρμοίς χρώμενος, ο τί μ ίν  Ορ- 
φικοίς. ότε όέ ΧαλόαίκοΙζ.



SOME SCENES FROM TRAGEDY1

11

For the h isto rian  of religious beliefs tragedy provides, as was 
no ted  in the in troduction , elusive evidence, in  one sense, its 
value is un ique, since, read  aright, it offers insight into the 
m inds an d  feelings, a t a level of intense seriousness, of actual 
A then ians, the tragic poets themselves. T he m ind of Aeschylus 
is a m uch  solider historical reality than  any synthetic 
hypothesis ab o u t the A thenian  m ind; and fundam ental beliefs 
th a t, for various reasons, lie well below the surface of everyday 
life m ay find expression through literature. T he concerns of the 
traged ians are som etim es consigned to the melancholy category 
o f religious philosophy,2 bu t th a t is justified only in so far as 
every believer is also a philosopher o f religion; there is no reason 
to th ink  th a t the ordinary  A then ian ’s relations w ith the gods 
w ere m erely m agical, and tha t the justice of Zeus was a problem 
left to theologians. O n  th t  o ther hand , when tragedy is asked to 
provide historical inform ation on lower levels than  this, its 
answ ers becom e am biguous and  hard  to in terpret, largely be
cause o f its setting  in the m ythical past. Several instances o f this 
lack o f realism  have already been encountered. T he situation of 
O ed ipus, the incestuous parricide, belongs to the world of 
n igh tm are , not everyday experience. T hough O restes’ dilem ma 
h a d  once been a real one, the em ergence of hom icide courts had 
rem oved it from the level of literal plausibility long before the 
first tragedy  ab o u t him  was w ritten. Even an O edipus left 
d es titu te  by his sons could, in fifth-century A thens, have sought 
redress from  a m agistrate. T h e  plague a t the s ta rt of the Oedipus

1 CX V ickers, 145-56. G. R ichard, ‘L ’im pureté contagieuse et la magie dans la 
tragéd ie  g recque’, REA  37 (1935), 301—21, is unhelplul.

2 No m ention  e.g. in E. R. D odds, ‘ I he Religion oi the O rd inary  M an in Classical 
G reece’, in Progress, 140-55. But is it ‘religious philosophy’ when an Eskimo asks: ‘Why
m u st there  be snow and  storm s and bad  w eather lor hunting? W hy m ust the children ol 
m y neighbour sit sh iv e rin g . . .  hungry? W hy m ust my old sister suffer pain a t the end of
her days? She has done no wrong that we can see’ (cited in P. Radin, Primitive Religion,
L ondon, 1938, 54)?
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I 'vi annus leads to a h u n t for the pollu ter o f the city, bu t historical 
parallels for such a m an-hun t a re  h ard  to find. Even the family 
t in.se o f  the traged ians is a m etaphor as m uch as a dogm a with 
lived p ractica l im plications.

T his ch ap te r will try to m ake use of tragedy in a rather 
restricted way. O n  the tragic stage we see the action, and 
in teraction, o f  persons who a re  themselves polluted o r are
< oiilronted by pollution in others. No other source offers evi
dence o f the sam e im m ediacy. Som e scenes of this kind will be 
•iiirveyed here, ra th e r unsystem atically, and w ithout subordi
nation to any  general argum ent. B ut the assum ption that pollu
tion belief is one o f  the b izarre and  im penetrable attitudes that 
len d er tragedy ‘desperately  a lien’ will perhaps be brought into 
doub t. A t least in the tragedians’ presentation, it is the flexibil
ity of the th ing and  not its dogm atic rigidity that causes 
.urprise. T h is  m ust be partly a m atte r of art, of the successful 
ad ap ta tio n  o f response to charac ter and  situation; bu t this 
ad ap ta tio n  w ould not be possible if som e flexibility were not 
inheren t in the beliefitself.

W e m ay begin w ith those situations where the infectiousness 
o f pollu tion  is e ither explicitly denied or nobly disregarded in 
favour o f  a h igher ideal. O restes w arns Pylades of the dangers in 
ac ting  as his guide.

O r.: I t ’s d isgusting to touch a sick m an.
Pyl. : N ot for m e to touch you.
O r.: B ut you m ight be infected by my madness.
Pyl.: So be it.
O r.: You w on’t be afraid?
Pyl.: No. F ear ru ins friendship.3 

I'ylades does not deny but disregards the dangers in the act of
11 iendship; we m ight com pare the action o f ‘those who laid some 
C laim  to v irtu e ’ in nursing their friends during the A thenian 
p lague.4 T heseus reassures the sm itten Heracles in sim ilar 
term s: ‘I ’m happy  to share suffering with you, ju s t as I once 
shared  p rosperity .’ But he goes on to make a bolder claim. 
H eracles asks ‘W hy have you uncovered my head before the 
sun?’ ‘You are  a m ortal, and  cannot pollute the gods’, Theseus 
replies, and  adds th a t from friend to friend no pollution can

3 Eur. Or. 792-4 .
4 T huc. 2.51.5.



310 Miasma

pass. I t  is often an d  plausibly supposed th a t such formulations 
a re  o f  sophistic origin.5 A sim ilar scene in Sophocles does not 
end  in a  sim ilar affirm ation: O edipus is abou t to em brace 
T heseus, then  draw s back. ‘B ut w hat am  I saying? How could I, 
w retch  th a t I am , touch  a m an in w hom  no stain  o f evil dwells?’6 
T his was an  opportunity  for Sophocles’ Theseus magnanimously 
to defy or deny  the reality  o f pollution, bu t he did not take it. 
T h o u g h  trea tin g  O edipus w ith  all possible generosity, he kept 
his d istance . As we saw earlier, Sophocles p u t the assertion ‘No 
m orta l can  pollu te the gods’ into the m outh of Creon at a 
particu la rly  u n h ap p y  m om ent, w hen C reon had  ju s t uttered 
the  fearful blasphem y: ‘N ot even if eagles carry scraps o f the 
corpse to Z eus’ th rone will I consent to bury it for fear of 
miasma.'’ T h e  sophistic claim  appears here as the last shred of 
self-defence o f a desperate  m an, and  stands condem ned.7 In  the 
Oedipus Tyrannus, O ed ipus’ friends rem ind him  o f the danger 
th a t w ith  his uncovered head he poses to the sun.8

I t  m ay seem  th a t we are confronted here w ith a simple 
co n tra s t betw een the conventional piety o f Sophocles and 
E u rip id ean  enlightenm ent. T here  does seem to be a sense in 
w hich, in Eurip ides, pollution has lost its sting. His famous 
in terna liza tion  o f the Erinyes, by which they are reduced to 
O re s te s’ bad  conscience,9 would, if carried through consist
ently , rem ove the need for outsiders to guard  against the threat 
o f ex ternal pollution from him. B ut we cannot sim ply detach 
beliefs ab o u t pollution from the whole m oral fabric of the plays. 
F or the E urip idean  Theseus, it is m orally inconceivable tha t the 
un iverse should , through pollution, set obstacles in the way of 
friendship , bu t he is not concerned to deny the need for 
p u rifica tio n ;10 C reon is defending a w anton violation o f divine 
law s, an d  a t its logical extrem e his argum ent would m ean that 
even m urderers  could en ter the tem ples at will. Everywhere in 
G reek tragedy, propositions th a t in themselves m ight deserve 
serious consideration  are liable to grotesque and unscrupulous

5 E ur. I l l·  1214—34. Cf. p. 145 above.
6 Soph. OC  1132-4.
7 Soph. Ant. 1043 f., cf. above, p. 33.
* 1424-8 .
9 Kur. Or. 396. In his treatm ent o f the .Alcmaeon legend, however, he seems to have 

explo ited  real pollution, cf. A ppendix 7 s.v. Alcmaeon.
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distortion: good argum ents are. not reserved for good m en .11 
And, th ough  Sophocles’ Theseus m ay not go to the length of 
em bracing  O edipus, his behaviour th roughout the play 
proclaim s th a t, in the m agnanim ous m an, hum an  sym pathy 
i lissolves the fear o f  pollution. As it tu rns out, his nobility is also 
I »rudential, since the polluted O ed ipus proves ‘a benefit to those 
who received him , an d  a bane to those who drove him  o u t’.12 In  
practice, therefore, ‘there  is no pollution from friend to friend.’

Even in  E urip ides, by contrast, a  superficially hum anitarian  
tlisregard  for pollution m ay assum e a dim m oral colour. In  the 
Orestes, H elen  from  the height o f her own good fortune commis
erates w ith  her s iste r’s m urderers, explaining: ‘I ’m not polluted 
by speaking to you; I lay all the blam e on Phoebus.’13 A t first 
sight th a t  m ight seem a hum ane and  rational insistence that 
pollu tion attaches to the true guilty party, and  not his in
vo lun tary  agent. But is this the H elen we know? E lectra has 
I >i tte r cause to say o f her in  the sam e scene: ‘She’s still the same 
w o m an .’14 Every o ther partic ipan t in  the play is clear that 
laying the blam e on Apollo does not vindicate Orestes. 
Tyndareus will no t even address the ‘m other-slaying snake’, 

an d  is am azed  th a t M enelaus should do so.15 T o  understand 
I le len ’s a ttitu d e  here it is perhaps legitim ate to refer to a famous 
passage in  the Troades w here she justifies her own crim e by the 
pow er o f A p h ro d ite .16 For no serious Greek thinker did divine 
involvem ent ever exclude hum an responsibility, and only Helen 
could p re ten d  th a t it did. H ow delightful life would be for that 
lady  if tedious people m ade less fuss about guilt and  crime! 
H elen’s ‘I ’m  not polluted by speaking to you’ is simply an 
expression o f her glib m oral lax ity .17

"  C. M . Bow ra, Sophoclean Tragedy, Oxford, 1944, 108, though speaking ofL.reon’s 
‘infatuate  delusion’ notes, ‘In o ther circum stances his argum ent m ight carry weight.’ 
S im ilarly  K. R e inhard t, Sophokles3, Frankfurt, 1947, 98; ‘W as wäre der W ahn, wenn er 
n ich t m it dem  Schein der W ahreit sich um gäbe?’ (H e brings out the superficial 
p lausib ility  in his translation , ‘Der M ensch ist zu gering, G ott zu entw eihen.’) O n 
D em osthenes’ exploitation  o f a  sim ilar argum ent see p. 268 n. 54.

12 0 C 9 2  f.
13 75 f.
14 129.
15 479-81 .
16 948-50 .
17 T he Dioscuri use a  similar argum ent a t the end of the Electra (1293-7), without, it 

seem s, sim ilar m oral im plications; bu t the tone o f  this part of the play is hard to catch,
1 1. V'ickers, 564 -6 .
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I t  is in teresting  tha t Helen here identifies pollution with 
guilt; having  transferred  blam e to Apollo, she regards Orestes 
as free too from pollution. T h e  scope for debate abou t the 
re la tion  o f the tw o things was large;18 and in the kind of case 
envisaged by the tragedians there was no au thority  by appeal to 
w hich the issue could be settled. In  the case o f H elen, it is her 
loose a ttitu d e  to guilt ra th e r than  her willingness to equate it 
w ith  pollu tion  th a t appears reprehensible. T he tragedians do 
no t look on the legalistic in terp re ta tion  with sym pathy. C reon’s 
claim  that, by placing food in the cavern in which he incar
cerates A ntigone, he has m ade him self ‘pure in respect o f this 
g irl’, 19 is no t com m ended; and , in the Iphigeneia in Tauris, T hoas’ 
h o rro r a t O restes’ pollution, and  his attem pts to evade it by 
lu stra tio n s  an d  m echanical protective devices, have an ironic 
effect in a king who upholds the institu tion  o f hum an sacrifice.20

A ccordingly, the th rea t o f  pollution does not, in tragedy, 
n orm ally  im pose im peratives tha t override the dem ands of 
o rd in ary  h u m an  feeling. In  the Supplices, for instance, though it 
is to avoid pollu tion th a t Pelasgus accepts the supplication of 
the  D anaids, A eschylus’ presentation  of the plight of the help
less girls has been such th a t the decision seems necessary in any 
term s. In  the Oresteia, too, the Erinyes th a t seek to avenge 
C ly taem nestra  are upholders of rights that, anyone would admit, 
a re  genuine, even if not absolutely valid. Pollution plays, in
deed , an  im p o rtan t p a rt in th a t im aginative re-creation of the 
m oral foundation  of existing institutions that seems to be 
ch a rac te ris tic  o f Aeschylus. M etics are, in origin, helpless 
foreigners such as the D anaids who have been accepted into the 
s ta te  th rough  a  supplication  th a t is backed by the th reat of 
po llu tio n .21 W hen  legal trial replaces self-help, as in the 
Eumenides, it is the sam e th rea t th a t forces the ju ro rs  to reach 
th e ir verdicts ‘w ith  reverence for their oaths’.22

Because pollu tion  and  guilt can be closely associated, the 
im agery  o f pollu tion m ay be used to express m oral revulsion. 
T h is is som eth ing  th a t is com m onplace even in societies that do

18 A bove, p. 111.
'* 889.
20 1 174 fl'.; for the irony cf. esp. 1194.
21 E. Schlesinger, Die griechische Asy tie, diss. Giessen, 1933, 38-52 .(on  Aesch. Sufib.).
22 A bove, p. 126.
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not m uch fear infectious religious dangers, or practise rituals of 
lustration . T a in ts  and  contam inations are ubiquitous, for in- 
·.lance, in  E lizabethan  and  Jaco b ean  tragedy. T h e  ‘dam ned 
spo t’ o f the sleep-w alking scene in  Macbeth is an obvious case; 
M iddleton an d  Rowley’s Changeling has a particularly  striking 
exam ple in  the figure of De Flores, a m an whose physical
■ ippearance is as repulsive as his soul corrupt. O f  him  it is said:

he’s so foul
O n e w ould  scarce  touch him  w ith  a sw ord he loved 
A nd m ad e  acco u n t of; so m ost dead ly  venem ous,
H e w ould  go n ea r  to poison an y  w eapon
T h a t  shou ld  d raw  blood on him ; one m ust resolve
N ever to  use th a t sw ord aga in  in fight,
In  w ay  o f  ho n est m anhood, th a t strikes him;
Som e riv er m ust devou r’t, ’tw ere not fit 
T h a t  an y  m an  should  find it.

The w om an he has corrup ted  says in penitence to her father:

O h , com e n o t nea- me, sir; I shall defile you.23

T h e  sense o f contam ination  has here obviously passed a long 
way beh ind  the m etaphorical. Its source, however, is moral 
horror.

P ollu tion as guilt, the avoidance o f pollution as m oral revul
sion are best seen in the Hippolytus, where purity  in all its senses 
is o f such  im portance. In  E urip ides’ first play on the subject, 
H ippo ly tus responded to P haedra’s shameful proposals by cov
ering  his head  to avoid pollution. In  the surviving treatm ent, he 
rushes o u t in to  the pure a ir to escape it, furiously forbids the 
p a n d a r/n u rse  to touch his robes, and  swears tha t he will wash 
his ears free o f the contam inating  words in a flowing stream .24 
T h is  reaction  is not confined to the sensitive H ippolytus. 
T heseus, believing the accusation against his son, refuses a t first 
even to  address his reproaches to him  directly, and  when his 
passion drives him  to neglect the precaution declares ‘I have 
involved m yself in  pollu tion .’25 W ith the mild ritual im purity  of 
licit sexual con tac t, this miasma evidently has little to do. H ip
poly tus an d  T heseus vent their repugnance a t the worst offence

23 5 .2 .1 5 -2 3 , 5.3.149, in the text ol'N . \V. Baw cutt ( The Revels Plays), London, 1958.
24 6 0 1 -2 , 606, 6 5 3 -4 .
25 946. Cf. T y n d areu s’ lapse, Eur. Or. 526, contrast 481.
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a  son could com m it against his fa ther by treating  it, in word and 
even in deed  (H ippolytus will wash out his ears),26 as a pollu
tion. B ut T heseus in shunn ing  H ippolytus is not protecting 
h im self from  danger bu t expressing moral disgust by a form of 
ostracism  fam iliar to us all. (T yndareus for the sam e reason 
declares th a t he would not speak to the adulterous H elen.)27 
T h e  trea tm en t o f sexual offences in the nineteenth-century 
novel will p rovide closer parallels th an  do sacred laws regulat
ing ritua l purity . T his is Chekhov, for instance, describing an 
en co u n te r w hile bath ing  between a respectable m atron with her 
d a u g h te r an d  a w om an living in sin: ‘She (the m atron) stood 
betw een N ad ezh d a  and  K atya, as if protecting her daughter 
from  the  w ate r w hich lapped N adezhda .’28 O r here from Trol
lope is a m o ther advising her son, whose fiancée has unwittingly 
form ed a friendship  w ith an  adulterous woman: ‘But it does 
seem  to m e to be so very im portant! I f  she hasn’t got your letter, 
you know , it w ould be so necessary tha t you should write again, 
so th a t the — the — the contam ination  should be stopped as soon 
as possib le .’29 T here  is, therefore, a  reality behind Samuel 
B u tle r’s satirica l picture of a m istress expelling an  unchaste 
serv an t on the instan t: ‘W hen she thought of the fearful con
tam in a tio n  w hich Ellen’s continued presence even for a week 
w ould occasion, she could not hesitate .’29“ These pollutions are 
no m ere figures o f speech, bu t dem and  the most drastic protec
tive m easures from those who come into contact w ith them. 
F riendsh ips m ust be broken off, servants dismissed, whole 
households (w here the ta in t occurs after m arriage) dissolved; in 
Tess o f  the D ’Urbervilles, Angel C lare pu ts half the world between 
h im self and  his wife’s contam ination. T heseus’ response to 
H ippo ly tus is no less extrem e. But in none of these cases, of 
course, is there any  hope o f banishing the pollution with lustral 
w a te r.291’

N aturally , the th rea t o f pollution can have an  im portant

26 (>33— l·, i f .  A lexander Aetolus, fr. 3.16 Powell, A di. T a t. 6.12.3. The girl in 
( I lieoc.) 27.3 ‘w ashes o il’ and ‘spits ou t' unwelcom e kisses, l'hat does not mean that 
kisses pollute (cf. C a tu li. 99. 7 II'.).

27 Kur. Or. 520— 1.
28 The Duel, in The Oxford Chekhov, vol. v, trans. R. Hingley, Oxford, 1970, 157.
2e The Belton Estate, C h . 17.
2,u The ll'/tr oj A ll Flesh, C h. 38.
29|) Cl. O liver G oldsm ith 's song ‘W hen lovely wom an stoops to lolly’.
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I »lace in the language o f m oral exhortation. As we noted, 
IVlasgus in Aeschylus is constantly  w arned of the danger in 
volved in refusing the D anaids’ supplication,30 and this is the 
consideration  th a t finally sways him  and his people. A ndro
m ache finds M enelaus and  H elen m uch less sensitive to such 
I >lcas.31 In  m oral denunciation , too, the  charge of having caused 
I »ollution is com m on. I t tends to be hotly denied, or tu rned  back 
upon the accuser; the alternative strategy, of acknowledging 
pollution b u t denying guilt, seems not to occur. T he encounter 
betw een M edea an d  Jaso n  after the infanticide is a striking 
instance. Ja so n  exclaims against his wife:.‘And do you dare to 
look a t the sun  an d  earth , w hen you’ve com m itted such a 
crim e?’ an d  infers: ‘T h e  gods have sent your avenging dem on 
(,alastor) against m e.’ (P unishm ent for M edea’s fratricide has 
com e round  upon  Jason . T h e  danger is only perceived, 
characteristically , once disaster has already occurred .)32 The 
chorus, desp ite  their partia lity  for M edea, had  earlier called on 
I lie sam e sun  and  earth  to prevent so foul a  pollution.33 But for 
M edea herself, to adm it pollution would be to adm it guilt. In a 
rem arkab le  d ialogue she tu rns back all Ja so n ’s accusations 
upon  himself:

J .:  C h ild ren , w hat an  evil m other you had
M .: C h ild ren , your fa ther’s infatuation destroyed you.
J .:  B ut it w asn’t my hand th a t killed them.
M .: No; it was your violence against me and your new m ar

riage . . .
J.: T hey  will pollute you as avenging spirits (miastores).
M .: T h e  gods know who started  all these troubles.·’“

Ja so n  m ay invoke the ‘Erinys o f children and justice of blood’ 
ag a in st M edea and  call her ‘polluted, child-killing lioness’, but 
he can ex trac t no adm ission o f guilt, remorse, or pollution. 
‘W h a t god listens to a cheat and  perjurer like you?’, she asks in 
defiance.35

30 Supp. 366, 375, 385, 415,473, 479, 619, 654 f.
31 Eur. Andr. 2 5 8 -6 0 , 335 IT.
32 13271'., 1333.
33 1251-60, cf. 1268.
34 1363-6 , 1371-2.
35 1389 f.; 1406 f., cf. 1393; 1391 f. For a  sim ilar interchange see Eur. Or. 1600 IT. For 

reciprocal accusations o f pollution cf. T rag . Adesp. fr. 358 Nauck =  Soph. fr. 187 Radt; 
T h u c . 1 .126.2-128.2.



316 Miasma

R ecognition bÿ a hero of his own pollution does, o f course, 
also occur. C reon  at the end of the Antigone, w ho had  earlier 
insisted  on his ritual innocence tow ards Antigone, emphasizes 
his to ta l responsibility  for the suicide o f his wife. From  ‘In 
respect o f  this m aiden, I am  p u re ’, unconvincing as it was, he is 
reduced  to ‘I killed you, no-one else, it was F , and  calls on his 
a tten d a n ts  to lead him  aw ay as a polluted being.36 T h e  killer 
w ho adm its his guilt and renounces his throne or goes into 
v o lu n tary  exile ‘according to the law’ is a common figure in 
m y th  an d  m yth ical history,37 and  tragedy has several harrow 
ing scenes w here the hero confronts and feels w ith boundless 
angu ish  his own pollution. After the m urder of his children, 
H eracles needs no outside adm onition to hide his head from the 
sun; O ed ip u s w ith his own hands strikes ou t the eyes th a t had 
seen w h a t they ought not to have seen, and even in his old age, 
convinced though  he is th a t his crimes are no fault of his own, 
c an n o t b rin g  him self to touch the spotless T heseus.38 But, as 
alw ays, the line between in ternal guilt and  sham e before the 
w orld  can n o t be sharply d raw n .39 Inseparab le from the hero’s 
percep tion  o f his own pollution is his knowledge th a t he will be 
henceforth  a  polluted being in the eyes of the world. Heracles 
explains his first suicidal im pulse as a way o f escaping the 
‘d isgrace th a t aw aits m e’; his dom inating  em otion is one of 
sham e, sham e above all th a t his ‘child-killing pollution’ should 
be seen by T heseus, his dearest friend.40 O edipus begs the 
a tte n d a n ts  to h ide him  aw ay, or kill him , or hurl him  into the sea 
‘w here you will never see me again ’.41 Heracles, O restes, and 
O ed ip u s all im agine the contum ely and rejection they will 
suffer as po llu ted  exiles;42 from Neoptolem us and C reon we see 
the w ay in w hich ruthless enemies could exploit their mis
fo rtunes aga inst them .43 W hen heroes or their a ttendan ts say 
th a t  they pollu te the sun, or th a t earth  itself will not receive 
them , it is tem pting  to see this rejection by the very elem ents as

36 889; 1317-46.
37 S eep . 123 n.  77.
38 E ur. H F  1157 IT., cf. 1214 f.; Soph. O T \  270 -4 , OC  1132-5.
35 Cf. p. 251 n. 90.
40 E ur. H F  1152; 1160; 1156, 1199-1201.
41 Soph. 0 7 Ί 4 1 1 f., cf. 1436 f. ‘W here I may be seen and addressed by nobody’.
42 E ur. H F  1281-90, El. 1195-7, Soph. O T 1380-3.
43 E ur. Andr. 9 7 7 -8 ; Soph. O C 941-9 .
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.m extrem e extension of their exclusion from the society of
44men.

H ere as elsew here we see a convergence between the conse- 
( juences o f  pollu tion  and o f d isgrace.45 T he Sophoclean Ajax in 
his sham e does not react very differently from O edipus and 
H eracles in their pollution. H e spurns food and drink, feels 
1 mted by bo th  gods and  m en, could not look his father in the eye, 
.ind devotes h im self to night because he is ‘unw orthy to look 
with profit on any  god or m an ’.46 H elen, a disgraced woman, is 
rep roached  because ‘You showed your face under the sam e sky 
as your h u sb an d , you foul creatu re .’47 Dem osthenes’ political 
opponen ts, though they had betrayed the Greek world to Philip 
lor bribes, ‘felt no sham e before the sun nor their native land, on 
w hich they stood . .  Λ 48 Both pollution and disgrace should lead 
to the sam e ‘sham e before the su n ’.

For the victim , therefore, the consequence ofhis pollution lies 
not so m uch  in im m ediate danger as in social stigm a. Theseus 
gives H eracles courage to live on by showing him tha t he is not, 
a lte r all, w holly cu t off from his fellow men. W ith infinite 
delicacy he persuades H eracles to confront the outside world, 
first passively by sight, then by speech, and finally by actual 
physical con tac t w ith  one who is not polluted.49 W hat disturbs 
an d  d istances the m odern reader in the case both  o f Heracles 
an d  O ed ip u s is the intensity  o f the pollution tha t em anates from 
an  un in ten tio n a l act. C ertain ly , it expresses an im m ediate hor
ro r th a t is w holly com prehensible, bu t it goes deeper than that 
because it leaves a perm anen t stain. O edipus and Heracles are 
not, how ever, reduced to the level of rabid  dogs which no sane 
m an  w ould th ink  o f approaching. T heir presence inspires un 
ease and  revulsion at the thought of the fearful acts which, 
though  unw ittingly, they have perpetrated; but truly 
m agnan im ous figures are not debarred  from helping them  in 
their d istress. I t  is perhaps not frivolous to point ou t th a t similar 
revulsion, w ith  sim ilar consequences, is far from unknown in

44 Em pedocles B 115.9-12; Soph. O T \ 424-8 ; Eur. H F  1295-8, Or. 822, Med. 1327 f. 
(cf. 1251 f.), El. 1177—9; the Alcmaeon legend.

45 Cf. p. 94 and  p. 205.
46 324, 4 5 7 -8 , 4 6 2 -5 , 397-400.
47 Eur. Tro. 1023-4.
48 Dem. 19.267.
49 Eur. H F  1214-34, 1398-1400.
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m odern  w estern  society. U nease before phenom ena that 
th rea ten  the o rder and  norm al assum ptions o f a  given culture 
can  still overru le  purely m oral forms of assessm ent. Physical 
illness is no longer sham eful or dangerous and  can be talked 
ab o u t freely, b u t m ental disease rem ains in m any circles dis
graceful, unm entionab le, and  threaten ing  to the highest degree. 
E x-m enta l p atien ts  are expected to find new homes, and  ex
p en d  ex trao rd in ary  energies in seeking to disguise their past. 
Such  pollu tion  is m oreover em inently contagious. ‘T he loyal 
spouse o f the m ental patien t, the daughter o f the ex-con, the 
p a re n t o f  the  cripple, the friend o f the blind, the family of the 
han g m an , a re  all obliged to share some of the d iscredit of the 
stigm atized  person to whom  they are re la ted .’50 Im m ediate 
connections are autom atically  affected; friends have the choice 
w h e th e r to expose themselves to contam ination by m aintaining 
the association. Theseus and  Pylades m agnanim ously risk pol
lu tion  of their ow n free choice, bu t no such decision is open to 
the  ch ildren  of O edipus. I t would be useless for them  to shun 
th e ir fa th e r’s presence, because the very blood th a t runs in their 
veins is pollu ted; by handling them ,51 O edipus works no further 
harm . T h e  pollu ted  m an ’s world is thus divided between an 
inside circle th a t shares his stigm a and society at large that fears 
an d  rejects it. ‘Religion dem ands th a t only relatives should see 
an d  h ea r a m an ’s affliction’, says C reon.52 O restes well knows 
th a t no o u tsider would offer him  his daughter in m arriage, 
a lth o u g h  a relative m ight.53 Before his father, H eracles simply 
lam en ts his fate; his intense feeling of exposure and shame 
begins w hen T heseus arrives.54

It is ap p ro p ria te  to end w ith a few rem arks on the Oedipus at 
Colonus, a play th a t illustrates m ost of the points abou t reactions 
to po llu tion  th a t have been discussed in this chap ter.55 (Even in 
this very restric ted  field, Sophocles’ prim acy am ong the trage
d ians in the portrayal of p lausible hum an attitudes is unmis-

' E. C offm an. Stigma, N ew jersey , 1963 (London, 1968), 43, cf. 64. In both cultures, 
we a re  dealing  w ith  a ttitudes, not legal disabilities.

51 Soph. <)T 1480 f. T h is pollution too is social, not legal (p. 205).
52 Soph. O T  1430 f. Conversely, love makes the disgusting tolerable: Aesch. fr. 137, 

και μήν, φιλώ γάρ, άβόέλνκτ' έμοί τάόε.
53 Kur. Andr. 975.
54 N ote the d ram atic  όφθησόμεαθα o f  1155.
55 I am  gratefu l lor several points about OC  to C hris Megone.
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t.ikable.) O n ly  u n d er com pulsion, and  only by an  oblique 
approach , does O edipus reveal to  the chorus of m en o f Colonus 
liis terrib le  id en tity .56 T h e ir im m ediate reaction is one of terror, 
liorror, an d , in consequence, irra tional aggression: they have 
I >cen ‘deceived’ by O edipus in to  tolerating his presence, and  to 
I >reak th e ir prom ise will be an  ac t ofjustified ‘revenge’.57 As the 
very voice o f O ed ipus w ould a t  this point be terrible to them, 
Antigone tactfully  intervenes. T h e  chorus are softened bu t not 
m oved. ‘K now , d au g h ter of O edipus, that we pity you and  him 
alike for his affliction. But we fear the consequences from the 
gods, an d  can  give no answ er beyond w hat we have already 
sa id .’58 T h e  fear o f ‘consequences from the gods’ is an  elem ent 
not norm ally  p resen t in m odern responses to stigm atized 
persons; b u t ab o u t the concern th a t finds expression through 
I his idiom  there  is no thing unfam iliar. O edipus, however, 
persuades them  a t least to aw ait the verdict of Theseus. A little 
later, they tu rn  to O edipus: ‘I t  is terrib le to stir up  an  evil that 
has long lain  qu iet, stranger: b u t none the less I long to know’ 
the story  o f his affliction.59 M any have felt tha t there is some
th ing  heartless in the chorus’s inquisition of O edipus, but it 
does no t lack psychological plausibility. I f  there is to be any 
sem blance o f norm al in tercourse between the tain ted  person 
an d  the w orld, the ta in t m ust be brought out into the open and 
publicly  acknow ledged. O therw ise both  parties a re  constrained 
by an  im possible unease.60

O e d ip u s’ explanation  concludes w ith a firm self-vindication: 
‘P ure by the law, unknow ing, did I come to th is.’61 Before 
T heseus, on  his arrival, no w ord o f justification is required; 
T h eseu s’ own sufferings have taugh t him hum anity. Creon, 
however, reveals the sense in w hich O edipus’ pollution is a 
‘rep ro ach ’ th a t can  be exploited against him by an  enem y at any 
tim e. T h e re  is no suggestion th a t C reon is him self frightened of

56 2 0 3 -2 3 ; cf. E. GofTman, op. cit., 143 on ‘disclosure etiquette’.
57 229-36 .
58 2 5 4 -7 .
59 509 f.
60 Cf. E. G oflm an, op. cit., 143. T h e  source o f  a  very apposite rem ark unfortunately 

escapes me: ‘E in seltsam  unglücklicher M ensch, und wenn er auch schuldlos wäre, ist 
a u f  eine fürchterliche Weise gezeichnet. Seine Gegenwart erregt in allen, die ihn 
gew ahr w erden, eine A rt von Entsetzen. Je d e r will das U ngeheure ihm ansehen, was 
ihm  aulerlegC w ard; je d e r  ist neugierig und ängstlich zugleich.’

61 548.



320 Miasma

O e d ip u s’ ta in t, b u t he is happy  to declare tha t he ‘well knew 
th a t A thens w ould not receive an  im pure father-killer like 
th is ’.62 T o  this charge of pollution O edipus responds with a 
furiously w orded assertion o f his innocence.63 T h e  contrast with 
the Oedipus Tyrannus has often been noted, where a defence of 
this kind was far from O ed ipus’ m ind; it has som etimes been 
supposed  th a t the  doctrine o f pollution had undergone a modi
fication in the  in tervening years, to take account of motive. This 
w ould  be a surprising  developm ent, since in respect of guilt, at 
least, the relevance of in ten tion  had  been well understood in 
A thens since a t least the tim e o f D raco. In Oedipus Tyrannus, we 
see the  first reaction  of passionate disgust to a crim e whose very 
objective enorm ity  leaves no place for rational calculation of 
gu ilt. Long years have passed in Oedipus at Colonus, and  Oedipus 
has com e to term s w ith his deeds by clearly form ulating his own 
innocence. H is self-abhorrence, though not destroyed, has been 
g rea tly  reduced , and  so natu ra lly  also his sense o f personal 
po llu tion . I t  still persists, however; by a contrast of beautiful 
p lausib ility , to C reon, who taun ts  him  w ith it, he makes no 
adm ission  o f pollution, b u t before Theseus, his saviour, he feels 
h im self im p u re .64

N ear the end of the play, w hen a thunderc lap  sum m ons 
O ed ip u s  to  his m iraculous dea th , the chorus suppose for a 
m om en t th a t they are abou t to be punished for associating with 
a po llu ted  m an .65 T hey are wrong; T heseus’ hum anity  to the 
w an d erer, tru e  to the A thenian  tradition, did  indeed bring 
‘benefit to those who received h im ’.66 A bout O edipus him selfit 
is less easy to be confident. T here  is a danger of describing in too 
m ellow  an d  harm onious term s the ending of a play whose hero 
declares th a t his ‘polluting dem on will live on for ever’ in 
T h eb e s ,67 an d  w ho shortly before his death  has condem ned his 
sons to m u tu a l destruction . T h e  idea tha t heroization can be a 
‘co m p en sa tio n ’ for suffering is a ttested  in P indar,68 bu t no more

62 944 f.
63 960-1102 .
64 1133-5 . Cf. P. Easterling, Greece and Rome 24 (1977), 127.
65 1462-85.
66 A n oracle in schol. Soph. OC  57 perhaps implies an  actual T heban  defeat near

C olonus, cf. Ja co b y  on A ndrotion, 324 FGrH  fr. 62. 67 788.
68 O l.l .77. I. M . L inforth , Univ. Cal. Publ. in Class. Phil. 14 (1950—2), 102, refers also

to Pind. Nem. 1 .69-72 , Eur. Hipp. 1423.
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is envisaged for O edipus th an  the pow er to continue helping his 
friends a n d  h arm in g  his enemies from the grave. T h e  suggestion 
is, however, m ade in the play, and  is not to be entirely dism is
sed, th a t in g ran tin g  him  this pow er even the gods have in the 
end ‘had  som e care’ for the m an  they involved in the d irest of all 
pollu tions.69



EPILOGUE

T h is  book has not been a history; the evidence for significant 
change in a ttitu d es  to pollution is too sparse. If  we look forward 
briefly beyond the fourth century, we still find m ore evidence 
for con tinu ity  th an  transform ation. O ne fam iliar figure does, it 
is true, seem  to d isappear, th a t of the polluted m urderer. Little 
is know n a t all ab o u t the legal and  social responses to homicide 
in this period, b u t it is probable that, if pollution had  been m uch 
spoken of, it w ould in some way have in truded  upon the 
sources. T h e  function of ‘purification’, or the restoration of 
no rm ality  by a positive and  public act, had been taken over by 
legal process, an d  it gradually  ceased to be necessary to think of 
the  killer as significantly different from any other m alefactor 
w hose offences were dealt w ith by the courts.1 Som ething simi
la r can  perh ap s be observed in respect o f certain  forms of 
sacrilege. In  h istorical times, cutting  sacred wood no longer 
evokes a savage pun ishm ent from the gods, as it does in m yth, 
b u t a com paratively  m odest fine.la T h e  gods could afford to be 
m ore len ien t because they now had  precinct governors who 
provided  effective practical protection for their groves.

in  o ther areas, however, change is harder to find. Chrysippus, 
as we have seen, criticized the ‘irra tionality ’ of rules forbidding 
b irth , copulation , and  dea th  on sacred ground, and sim ilar 
feeling can already  be found in Euripides;2 bu t this had no 
influence on  cult practice. M ore significant perhaps was the 
fam ous couplet inscribed in the fourth century above the portal 
o f the tem ple o f  Asclepius a t E pidaurus: ‘He who goes inside the 
sw eet sm elling tem ple m ust be pure (hagnos). Purity  is to have

1 But lor residual ritua l concern see LSS  112, certain forms of accidental killing 
specifically declared  pure; B C H  ( 1978), 325, line 9; LSCG  55, earlier text (Sokolowski, 
p. 108); and  the persistence o f the E leusinian proclam ation (p. 283).

'a A bove, p. 165. P recinct governors: Jo rd an , 2 3 -8 .
2 A bove, p. 34.
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.in honest m ind  (literally, to th ink hosia).’3 T h e  ideal o fhosiä had 
l< mg had  a m oral dim ension tha t hagneia norm ally lacked. T here 
was som eth ing  com ic abou t using hagneuô in the sense o f ‘be 
just’;4 though  Sophocles’ C reon said th a t he was hagnos in 
respect o f his niece Antigone, whom  he was burying alive, he 
could scarcely have claim ed to be hosiosf and X enophon brings 
out the con trast when he says th a t the gods ‘take pleasure in 
good acts {hosia) no less th an  in pure offerings’.6 A broader 
in terp re ta tio n  o f hagneia was also possible (it appears in 
Sophocles),7 b u t it is fair to say tha t the E p idaurian  couplet 
unites two concepts tha t in trad itional usage were always liable 
lo be d raw n  ap a rt. T his m oralization o f ritual purity  has obvi
ous affinities w ith  the insistence by w riters of the fifth and  fourth 
centuries th a t  the m odest offerings o f â pious disposition are 
m ore w elcom e to the gods th an  hecatom bs slain by the lawless 
rich .8 Katharos h ad  begun to be used in the sam e kind of way 
ra th e r earlier. I t  had  probably long been possible to say that an  
open an d  straigh tforw ard  m an had  ‘a clean m ind’,9 and  it was 
s tan d a rd  colloquial Greek to d u b  a villain miaros, ‘d irty ’.10 
Slightly m ore specific applications ap p ear a t the end of the fifth 
cen tury . A ristophanes’ m ystic choir, in a  parody of ritual, bans 
Irom its com pany all those who are ‘im pure in thoughts’; we 
begin to h ea r o f people ‘purified in soul’ and  of m inds tha t ‘have 
a po llu tion ’.11 T h e  idea o f a polluted m ind follows naturally  
from the specification in hom icide law that ‘the p lanner be 
trea ted  in the sam e way as the m an who did it with his h an d ’.12 
T h is  tendency  cu lm inated  in such form ulations as P lato’s claim 
th a t the wicked have no access to the gods, because ‘the bad 
m an  is im pure in s o u l . . .  and neither a good m an nor a god may

3 Ap. Porph. Abst. 2.19. Nock suggests (ii, 851 =  H SC P 6Î  (1958), 418) that it was the 
rising Asclepius cu lt’s im itation o f  the well-known Delphic temple precepts.

4 Alexis, fr. 15.6, cf. (less clear) Eupolis, Demes, 62 Page ( GLP , p. 212), 79 Austin 
(p. 89).

5 Soph. Ant. 889.
6 X en. Ages. 11.2.
7 O T 864.
" C l. sources cited in Porph. Abst. 2 .13-20 ; also H dt. 1.50.1, Eur. fr. 327,946, PI. Leg. 

955e, M en. fr. 683 (ifgenuine), Theophr. fr. 152 W immer.
* Theog. 89, E ur. Med. 660; χαθαρώς — honestly, Theog. 198; pure mind o f modest 

w om an, P M G  901.
10 A bove, p. 4. A lready in Ale. 347.4 ?
' ‘Ar. Ran. 355; E ur. Hipp. 317, Or. 1604 (in fact hagnos) ; above, p. 281 n. 3.
12 A ndoc. 1.94.
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righ tly  receive gifts from the pollu ted’, or in the Epicharm an 
verse (of uncerta in  date): ‘Ify o u  have a pure m ind, you’re pure 
in all you r body.’13

T h e  E p id au rian  couplet enjoyed enorm ous popularity  in the 
following centuries. C hristian  w riters quoted  it w ith apprecia
tion, varia tions on the sam e them e entered gnom ic lite ra tu re ,14 
an d  m any  a sacred law contained the instruction not to enter 
unless ‘pu re  not only in body b u t also in soul’.15 But its signi
ficance is easily overestim ated. I t  did not m ake m orality an 
object o f religious concern for the first time; it merely as
sim ilated  the two entirely trad itional requirem ents of hagneia 
a n d .‘th ink ing  hosia’. Pious Greeks m ay norm ally have seen the 
two th ings as d istinct, bu t they had  always believed both to be 
necessary. ‘How  could I pray to Zeus’, asked Eum aeus, ‘if I 
m u rd ered  m y guest?’16 M ore im portantly , it is quite mistaken 
to see in the couplet a breaching o f barriers, com parable to the 
C h ris tian  dec lara tion  th a t all foods are pure. M orality m ight be 
included  w ith in  the category o f purity , but it did not replace 
th a t ca tegory’s m ore trad itional content, any m ore than  Philo’s 
allegorical in terp re ta tion  o f the M osaic dietetic laws exempted 
the  w orsh ipper from observing them  literally. I t is clear that, 
desp ite  the doctrine o f the Phaedo, citizens o f P lato’s M agnesia 
w ould be subjected  to the fam iliar purifications and  absti
nences; b irth  and  dea th  were no m ore perm issible w ithin the 
tem ple a t E p idau rus th an  in any other consecrated area ;17 the 
m oral in junctions in sacred laws occur am id a w elter of require
m ents for purity  from birth , dea th , intercourse, and  the eating 
o f m eat. C o n tac t w ith E gyptian and  oriental cults m eant that 
the  H ellenistic period saw not a  decline bu t an  increase in ritual 
abstinences, w hich were not confined to m arginal superstition 
b u t w ere trea ted  by a cu ltured  G reek such as P lu tarch  with 
in terest an d  respect. (D espite its initial im pulsion towards a 
w holly m oral view o f pollution, even C hristianity  could not 
p erm an en tly  stand  out against w hat was seen as the inherent

13 PI. Leg. 716d—e; (E picharm us), fr. 269.
14 J .  B ernays, Theophrastos’ Schrift über Frömmigkeit, Berlin, 1866, 77; Ps.-Phocylides 

Sent. 228, Anth. Pal. 14.71, 74 (cf. Philol. 17 (1861), 551 ).
15 L SS  91.5, cf. 59.13; 82; 86.3; 108.6-7; LSCG  139.3-7; Clem . Λ1. Strom. +.22, p. 311 

S t.; B C H  51 (1927), 120. T h e  ideal is ascribed to Pythagoras in Diod 10.9.6.
16 H orn. Od. 14.406.
17 Cf. SIC,3 1168.5; Paus. 2.27.1.

im purity  of, particu larly , the female body.18) I t is true that 
certain  specifically m oral requirem ents were som etimes intro
duced, b u t by assim ilation to the form at o f the ritual hagneia 
I bey lost m uch of their force; fornication was deem ed to pollute 
m ore th an  legitim ate intercourse, bu t this only m eant exclusion 
from the shrine for a few extra days;19 abortion becam e a serious 
pollution, b u t still one th a t the passage of tim e could cure.20 
( )nly the rem arkable prescriptions of a basically un-Greek 
private cult cen tre a t Philadelphia declared that those who 
transgressed  fundam ental m oral laws were perm anently  unfit
10 w orship the m ighty gods o f the shrine.21 W ithin the m ain
stream  o f G reek culture the E p idaurian  couplet altered 
nothing.

C on tinu ity  has been one them e of this book; div ersity is 
.m other. A constan t, perhaps an  obsessive attem pt has been 
m ade to trace  divergences and  m ark out lines of differentiation. 
I lie justifica tion  is th a t there has been a tendency in the past to 

see pollu tion  as a  single hom ogeneous category about which 
unqualified  generalizations can be m ade: ‘Pollution was un
known to H o m er’, or ‘R itual im purity  has no relation to moral 
values.’ T o  such claim s one m ight well respond with the tire- 
som e ‘B ut w hat do you m ean by . . .?’ of the philosophers. A 
general theory  o f pollution m ay prove, as a goal, an  ignis fatuus,
• is ‘d irtin ess’ is a  n a tu ra l source of m etaphorical and  symbolic 
expression th a t is liable to be exploited in an alm ost unlimited 
num ber o f ways; an d  in the G reek case it has come to overlap 
w ith ideas o f collective responsibility and divine anger whose 
I· igical origin is perhaps qu ite  distinct. But it m ay be interesting 
m conclusion to relax this vigilance in discrim ination and  re
unite som e o f the scattered  pollutions (or near pollutions) by 
i e lating  them  very generally to the norms of an  ordered
< xistence.21“ By doing so we are once again rejecting the idea

IM K. J . jo n k e rs ,  λ /nemos. 113 (1943), 1')()-(>(); G .K .M . de Ste Croix, The Class Struggle 
m thr Ancient Greek World, London, 1981, 109; cf. the churching of women.

,w See p. 75.
10 See A ppendix 3.
11 LSA  20.
J,a Cf. the very interesting attem pt, which anticipates M ary Douglas, of

11 |canm aire , R H R  145 (1954), 103. It begins: ‘L ’im pureté est ressentie lorsque des
• «intacts ou des rapports jugés anorm aux s’établissent entre des ordres de choses qui
• In ivnit rester d istinc ts .’
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th a t a cu ltu re ’s beliefs abou t pollution derive from anxiety or a 
sense o f guilt. T hey  are ra th e r by-products of an  ideal o f order. 
A first requ irem en t is, it seems, the veiling or repudiation of 
w ha t is d isruptively  or disgracefully physical. Civilized life has 
no p lace for those dying or being born, excreting, or engaged in 
sexuality . T h e  philosophers who m ade it their ideal to ‘live in 
ag reem en t w ith n a tu re ’ attacked  cu ltu re’s precepts in ju s t these 
areas. R ules aga inst dying, copulating, or being born in sacred 
precincts, C hrysippus pointed out, divide us, irrationally, from 
the an im als .22 H erodotus, though evaluating it differently, had 
seen the rule ab o u t copulation in the sam e way, as a m ark of the 
civilized or u n n a tu ra l life; it distinguished the nations he most 
esteem ed, Greeks and Egyptians, from the b ru te  creation and 
the  rest o f  m ank ind .23 A nother prerequisite for dignified, 
o rdered  existence, again connected with control of the body, is 
hea lth . P articu larly  alarm ing are the disruptions caused by 
m adness, w hich can lead to a com plete loss of control, and by 
skin disease, a corruption  of the body’s visible form. But if the 
ind iv idual is subjected to external intrusion of any kind, 
th ro u g h  the arts  of the sorcerer, purification is required. An 
o rdered  existence is obviously impossible if natu re  breaks its 
ow n rules. U n n a tu ra l occurrences such as m onstrous births 
m ay, therefore, require  purification -  although it is also possible 
th a t they have been caused by the gods merely to presage 
exceptional events. D iet dem ands no strict control; bu t it was 
the  ab an d o n m en t o f cannibalism  tha t m arked a decisive step 
forw ard from the prim eval savagery, and  m an differs from the 
an im als in not ea ting  dung .24 T o  sleep with a blood-relation is a 
m onstrous act; it is like m urdering  one’s father, or eating the 
flesh o f a k insm an .25 H ere too opposition from the advocates of 
n a tu re  helps to define the civilized norms. Zeno and C hrysip
pus tau g h t th a t one should be prepared to sleep w ith one’s 
m o th er or daugh ter, should circum stances dem and it, as also to 
ea t the lim bs o f one’s dead paren ts .26

F u rth e r rules relate m ore specifically to social life. Both sexes

22 Ap. Plut, de Stoic. Rep. 10441-1045a.
2J 2.64.
24 See A ppendix 4.
25 See p. 98.
26 S  VF, i, nn. 2 5 3 -6 , iii, nn. 743-52.
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m ust upho ld  the v irtues th a t are distinctive for them . T he man 
who accepts a passive sexual role becomes thereby a wom an, 
while the w om an who abandons her sham e is a m an, or a dog; 
both  lose th e ir righ t to a place in  com m unal life. Life in society is 
based on the  prem iss tha t each individual m ust be accorded a 
ce rta in  m in im um  of respect, and  the concrete vehicle o f honour 
is the body. T o  deny a corpse burial is, therefore, in norm al 
circum stances a  dangerous act, because it carries contem pt to a 
po int a t w hich shared  existence becomes impossible. (Cynics, of 
course, care noth ing  for the fate of the corpse.26“) T h e  most 
violent assau lt upon social o rder is th a t by m urder. Before the 
institu tions o f the classical city had  developed, killing disturbed 
(he equ ilib rium  betw een the two families involved; by the fifth 
cen tu ry  it had  becom e ano ther offence against a basic rule of life 
in society. ‘M u tu a l slaugh ter’ was now a characteristic of the 
prim itive past, from which O rpheus by his gentle harm ony had 
d raw n  civilized m an away. P lato believed that m an ’s dangerous 
an im al n a tu re  was revealed in dream s not ju s t of incest and 
cann iba lism  bu t also of m urder.27 O th er obligations fell to the 
ind ividual as a m em ber of the sm allest social group, the family, 
an d  alm ost the largest, the city. T he basic needs o f both  were 
(he sam e, n u rtu re  and  protection from attack. A nyone who 
deprived  his p aren t or his city of either was liable to a curse, 
com parab le  in its effects to pollution, invested w ith the full 
pow er o f right.

Finally, in addition to obligations towards kinsmen, unrelated 
families, an d  one’s native land, there were the claims of the 
m asters and  arb ite rs  of civilized life, the gods. T he most crucial 
in stitu tions th rough  w hich m en deal w ith one ano ther — hospi
tality, supplication , and the oath -  were under their protection. 
The savage Cyclopes, who lived in no cities, ploughed no fields, 

d ran k  no wine, and  ate hum an flesh, also cared nothing for the 
gods. R espect for their images, precincts, and ceremonies was 
the m àrk  o f a  m an fit to live in society,28 free from the disgusting 
an d  bestial quality  of bold shamelessness. This was the true 
source o f ‘reverent purity  in every word and deed’.

26a For M oschion (fr. 6. 3 0 -3 3  Snell) the laws o f burial are another cultural product, 
a consequence o f  progress.

27 Resp. 5 7 1 c-d .
28 B ut not o f  a  Cynic, SVF , i, nn. 264-7 , ‘A nacharsis’, Epistle 9 Hercher.



Appendix 1 : The Greek for Taboo

T h e  d istinc tive  fea tu re  o f ‘taboo ’ is th a t it unites the sacred and  the 
un c lean  w ith in  the  single category o f  the forbidden. It is not surpris
ing, therefore, th a t taboo has often been m entioned in connection 
w ith  the  ag-lhag- w ord group, w hich seem s to contain  w ords denoting 
bo th  sacred  an d  p o llu ted .1 B yzantine scholars even believed th a t the 
sam e w ord  could  in different contexts bear both m eanings; thus 
C ra tin u s  is sa id  to have used hagios in the sense o f miaros.2 T he 
ex p lan a tio n  th a t they offer for the phenom enon, ‘euphem ism ’, is 
unp ersu asiv e , an d  som e o f the evidence quoted by them  simply 
irre lev an t; b u t the  theory  itself o f the double value o f ag- and hag- 
w ords is not a B yzantine invention,3 and  the scholars who form ulated 
it will have been acquain ted  w ith a far w ider range o f evidence for 
classical usage th a n  we are today. Even in  the surviving texts, agos 
once m eans som eth ing  like ‘expiatory  offering’,4 an d  exagistos is 
ce rta in ly  used for both  ‘un touchab ly  sacred’ and  ‘accursed’;5 an 
a d je c tiv epanagês too is found in post-classical texts w ith both positive 
an d  negative  senses.6 But, as we have seen, the explanation  o f the 
a m b ig u ity  lies not in a failure to d ifferentiate the sacred and  the 
u nclean , b u t in the possibility o f a perilous punitive consecration. 
U n to u ch a b ility , an d  hence ‘po llu tion’, is a consequence o f  such 
perilous consecra tion , bu t the m erely pollu ted  is not consecrated.

O n e  asp ec t o f  taboo, however, th a t o f un touchable sanctity, is 
ce rta in ly  expressed  th rough  som e w ords in the group. W e noted 
e a rlie r  th a t th is idea is not conveyed a t all th rough hieros, and only 
p a rtia lly  in hagnos/ hagios·,1 bu t it is in separab le from the verbs hagizô, 
enagizô, an d  kalhagizß, w hich are  used o f a  consecration th a t always 
involves com plete  rem oval from  the hum an  sphere. T hey  com m only

1 Cf. p. 6, and  for docum entation on w hat follows the im portant article ofG hantraine/ 
M asson  cited there.

2 C ra tinus, fr. 373. Cf. e.g. Pearson on Soph. fr. 689, M oulinier, 250—2.
3 F irst a ttested  in H elladius ap. Phot. Bibl. 535a8. 'Euphem ism ' or anliphrasis is a 

s ta n d a rd  topic o f  rhetorical handbooks.
4 Soph. Ant. 775 (puzzling), cf. fr. 689.
5 Soph. OC  1526; Dem. 25.93, Aeschin. 3.113 etc.; on the im portant but obscure 

ep ig raph ic  evidence see A. M. W oodward, Hesperia 25 (1956), 100 f, (cf. Hesperia 43 
(1974), 177 n. 77).

6 LSJ s.v.; C han tra ine/M asson , op. cit. 7 p. 151.
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I elcr to the b u rn in g  o f offerings in the cu lt o f the dead o r heroes, but
■ .in also  be app lied  to incense or th ighs b u rn t in O lym pian  sacrifice, 
οι to liba tions; the essential p o in t is the en tire des truc tion  o f  the 
u llrr in g .8 T h e  verb  hagnïzô has a su rp rising  special sense in tragedy 
w hich is closely com parab le .9 N orm ally  it m eans ‘purify’, and  is a 
m ainly poetic v a r ia n t o i' kathaird, used in sim ilar contexts although 
never, o f  course, o f  sim ple non-religious cleansing. B ut there are  a 
nu m b er o f  passages in w hich hagnizö or its com pounds govern as 
objects such  th ings as sacrificial cakes, funerary offerings, or corpses.10 
I hus we find expressions like τάν θανόντα θ 'άγνίσαι and

τάφφ τε κρύψαι και τα πάντ' έφαγνίσαι
a τοίς άρίστοις ’έρχεται κάτω νεκροις.11

\ \ Ί  iere the reference is to bu rn in g  a corpse, the rendering  ‘purify’ is 
possible, because o f  the ca thartic  force o f  fire;12 but it is m ore plausible 
to see even these cases as p a rt o f the sam e group, and  regard  hagnizö as 
m ean ing  ‘consecra te’ (by d es tru c tio n ).13 O th er verbs too -  kathosid 
an d  hagisteuo14 — are  occasionally  used in the sam e sense as enagizô. 
N one o f them , it is in teresting  to  note, norm ally expresses the more 
m o d era te  d ed ica tio n  o f  a th ing  or person to the service o f  the 
( )lyrnpian  g o d s .15 Indeed , alm ost w ithou t exception the object o f 
i onsecration  is not m erely declared untouchable but actually  
destroyed . T h e  ac t of'enagizein does not, therefore, leave in the world a 
series o f  tabooed  ob jec ts .16

T h o u g h  a satisfactory  classical G reek w ord for ‘taboo ’ cannot be 
lound , a  very p lausib le  equivalen t for the negative sta te  o f noa, not-

K Cf. C h a n tra in e /M asso n , op. cit.; the sense ‘consecrate (without destruction)' that 
they an d  LSJ ad m it for kathagizö is unnecessary -  all the passages cited may, or must, 
refer to burn ing . Hagizô is a partial exception, being used of the consecration o f altars 
( LSJ); bu t only in high poetry, and only, it seems, o f the kind o f  altars liable to receive 
holocausts.

9 Cf. M oulin ier, 279 f., W illiger, 48. LSJ is very inaccurate.
10 Soph. Ant. 196, 545, 1081; Eur. Ion 707, Supp. 1211; cf. Ap. Rhod. 2.926. O f  hum an 

sacrifice, Eur. I T  705, Hesych s.v. άγνίσαι (=  Eur. fr. 314, Soph. fr. 116); and for 
destructive consecration cf. Eur. Ale. 76. άφαγνίζω  =  deconsecrate in Eur. Ale. 1146.

11 Soph. Ant. 545, 196-7.
12 R ohde, 334 n. 127, w ith parallels; bu t note that in Soph. Ant. 545 burning is not in 

question.
13 By assim ilation o f  hagnizö to hagizô?
14 Ar. Plut. 661 (p ara trag ic), Eur. I T  1320, T heophr. ap. Porph. Abst. 2.27; Soph. Ant. 

247.
15 O n  hagizô, a  very partia l exception, see above, kathosiô =  ‘consecrate’ is post- 

classical.
16 But there are  έξάγιστα  (see a b o v e ) a n d  o f  c o u rse  έναγή.
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tab o o , is ava ilab le  in  the concept o f hosiä.17 Hosios has a basic sense of 
‘p e rm itted  o r en joined by the gods’, ‘inoffensive or pleasing to the 
g o d s’. In  d ifferen t contexts it is con trasted  to both  the sacred and  the 
po llu ted . G ro u n d , o r m oney, w hich is hosion is th a t which is not 
sacred , since w holly free use o f sacred  property  is not ‘perm itted  by 
the  g o d s’; on the o th e r  hand , hosios is often a v irtua l synonym  of 
kalharos or hagnos, ‘p u re ’,18 since pollu tion  is ‘offensive to the gods’. 
T h u s  th e re  seem s to exist an enclave o f hosiä, safe norm ality , between 
the  d an g e ro u s ex trem es o f  sacredness and  pollution. T h rea ts  to this 
n o rm ality  can  com e from  e ith er side; hosiä and its com pounds are 
used , in a m ore  general sense than  kathairö,19 for the restoration  o f hosiä 
by the  rem oval o f  th a t obstacle to  it w hich is pollution, while apho- 
siausthai has a  special app lica tion  for the fulfilm ent o f a religious 
ob lig a tio n  (a co n stra in t, th a t is, im posed by the gods) neglect o f 
w h ich  w ould  be an  offence aga in st hosiä.20 (Because unwelcom e obli
g a tio n s  w ere som etim es carried  ou t w ith narrow  legalism , it acquired 
a  fu rth e r  sense o f  ‘do  a th ing  form ally or perfunctorily’.21) In both 
cases it is a question  o f pu ttin g  oneself in the clear.

In  post-classical G reek this verb  aphosiousthai underw en t a rem ark
a b le  d ev e lo p m en t.22 T h e  w ord does no t seem to be a ttested  between 
the fourth century  and  the Roman Antiquities of Dionysius Halicarnassus. 
I t reasserts  itse lf  particu la rly  in P lu tarch , w ith a  w ide variety of 
m ean ings, m ost o f  w hich con tinue classical usage o r can readily be 
deriv ed  from  it: to fulfil a  religious obligation  (often perfunctorily), to

17 See esp. M . H. van d er Valk, Mnemos. 103 (1942), 113-40; H . Jeanm aire , REG  58 
(1945), 66—89 (w ith the response o f  van d er Valk, ibid., 64 (1951), 417-22); 
Benveniste, ii, 198—202. Note th a t Je an m aire ’s concept o f  desacralization is 
inapp licab le  to the hosiä o f  hum ans; lor them  the relevant contrast is not οαιος/ίερός but 
δοίος/άνόσιος  (or εναγής).

18 e.g. Aesch. Ag. 778, Cho. 378, Soph. OC  470, Eur. Ion 150, Andoc. 1.96. O f  course 
the  relation  o f  ‘p u rity ’ to hosiä is one o f p a rt to whole. O n the breach o f hosiä by death 
an d  m o u rn in g  see p. 65 η. 110.

19 R u d h ard t, 169, cf. e.g. PI. Euthphr. 4c, Leg. 873b. Dem. 23.73, 47.70. I f  one ‘sins 
ag a in s t the gods' by an  im pious speech, one should άφοσιοϋσθαι by recanting it, PI. 
Phdr. 242c. W hen, as often, the verbs are used of responses to m urder (p. 121), the 
senses ‘purify’ and  ‘discharge an obligation’ (to the dead m an) become inseparable, 
since the victim ’s rights are the source o f pollution.

20 H d t. 1 .199.4,4.154.4,4.203.1 (here n o t ‘fulfil an obligation’, b u t ‘escape the threat 
con ta ined  in an  orac le’); PI. Phd. 60e, 61b, Phlb. 12b. For an active use, ‘1 pu t in the 
clear (by fulfilm ent o f an  obligation)’ cf. Aeschin. 3.120 τήν πόλιν τά πρός τοϋς θεούς 
άφοαιώ , C learchus, fr. 43a YYehrli, ap. Ath. 516a (for the force here, m istaken by LSJ, cf. 
H d t. 1.199.4); sim ilarly , bu t 'by removal o fa  pollution’, PI. Euthphr. 4c, Leg. 873b.

21 See LSJ s.v. άψοοιόω , II.2.C, W. W yse on Isae. 7.38, and for an instance H dt. 
4.154.4.

22 See \V J . T erstegen , Eusebes en Hosios, diss. U trecht, 1941, esp. 167 f. 1 discussed
this, w ord m ore fully in m y O xford doctoral dissertation (1977), same title as this book,
38 8 -9 2 .
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fulfil an y  ob liga tion  (often aga in  perfuncto rily ), to restore hosiä after a 
po llu tion  (it now  has a n  accusative o f  the  pollution exp iated), or to 
avoid  a  po llu tion . T h e re  also em erges a specialized use, rendered  by 
LSJ 'to  eschew  on  religious g rounds, hold in ab o m in atio n ’. Two 
features o f  th is usage are p articu la rly  notew orthy. O n e  o f  course is the 
stro n g  em phasis  on  the  religious value o f avoidance, w hich is treated  
as a m eans o f  p reserv ing  hosiä. T h e  o ther is th a t the verb  expresses the 
fact o f  religious avoidance w ithou t im plying any th ing  abou t its 
m otive (th u s ‘eschew  on religious g ro u n d s’ is a  b e tte r in te rp re ta tion  
lh a n  ‘hold in ab o m in a tio n ’). T h e  m an  who abstains from  a food, 
w h atev er his g rounds, άφοσιοϋται the food;23 to abandon  action  on a 
g iven d ay  because o f  bad  om ens is άφοσιώσασθαι την ημέραν, but 
Philip , afte r a snake had  been seen lying beside O lym pias, shunned 
i n tercourse w ith  h er την ομιλίαν ώς κρείττονι σννονσης άφοαιούμενος24 
H ere then  w e have good G reek for ‘to trea t as tab o o ’ — bu t, most 
in te resting ly , it is n o t a p rim itive survival bu t a H ellenistic develop
m ent.

23 C o n tra s t e.g. Plut. Quaest. Conv. 635e (respect), 670f (distaste).
24 Plut. Caes. 64.5, Alex. 2.6.



Appendix 2: The Cyrene Cathartic Law

T h e  law  is SEG  ix 72 (cf. xx 717), LSS 115, Solm sen/Fraenkel4 39, 
B uck 115. I t  w as d iscovered in 1922 in the R om an bath s a t Cyrene, 
w here  it h ad  been incorporated  as a seat for bathers in thefrigidarium, 
a n d  pub lished  w ith  an  extensive com m entary  by S. Ferri, Notiziario 
Archaeologico del Ministero delle Colonie 4 (1927), 93—145. D etailed 
reco n sid era tio n s o f  the whole w ere quickly offered by YVilamowitz, 
Sitz. Preuss. Ak. Berl. 19 (1927), 155—76 (not in Kl. Sehr.), G. de 
S anctis , Riv. Fil. n .s. 5 (1927), 185-212, A. V ogliano (helped by 
P. M a as), Riv. Fil. n.s. 6 (1928), 255 -320 , K. Latte, ARW 26 (1928), 
4 1 -5 1  = Kl. Sehr. 112-21. T hese contribu tions, together w ith  notes 
on  ind iv id u al passages by Schulze, R aderm acher, and  M aas (cited in 
LSS an d  SEG), solved m ost o f  the problem s in the docum ent that 
a p p e a r  soluble. G . O liverio , La stele dei nuovi comandamenti e dei cereali 
(D o cu m en ti A ntich i dell’ Africa I ta lian a  2), Bergam o, 1933, 7 -28,
35—84, repub lished  the text, m ost unreliably  even though he was 
w ork ing  from  the stone, w ith an  elaborate , eccentric, and  often irrele
v a n t com m en tary , b u t excellent p lates. (T he p lates suggest th a t his 
read in g s m ust be trea ted  w ith cau tion .) G. Luzzatto , La Lex Cathartica 
di Cirene, M ilan, 1936, did not re-exam ine the stone, and wrote mostly 
from  the perspective o f the legal h istorian . These works will be cited 
by a u th o r ’s nam e in w hat follows. Full b ibliographies are available in 
LSS a n d  SEG ; ad d  O . M asson, Annuaire de l ’École pratique des Hautes 
Études, IVesection, 102 (1969-70), 232 f. (linguistic notes).

T h e  law  occupies one face and  abou t tw o-thirds o f  ano ther of a 
q u a d ra n g u la r  stele; the th ird  face bears SEG ix 2, a  list o f the cities 
th a t  received g ra in  subventions d u ring  the fam ine o f 331 to 326, while 
the  fourth  w as unw orked an d  blank. D ebate abou t the chronological 
re la tio n  of-the ca th a rtic  law an d  the corn subvention list has proved 
inconclusive. F erri p u t the corn list ab o u t 320 and the ca thartic  law, 
on  the basis o f le tte r forms, som e tw enty years later; sim ilarly 
W ilam ow itz. D e Sanctis acknow ledged th a t the le tte r forms of the 
c a th a r tic  law  ap p e a r  younger, b u t explained this by the respective 
ages o f  the sto n ecu tte rs  an d  argued  for the ca thartic  law ’s priority. Cf. 
too  O liverio , 10. O f  the reason for the stone’s publication  nothing is 
know n. Som e have supposed th a t it w as originally topped by another 
ste le  w hich  exp la ined  the circum stances, as does the pream ble to the
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fam ous F o u n d e rs ’ O a th  o f  C yrene (M /L  5). W e do not know, there
fore, w h e th e r  the G yrenaeans had  only recently sought A pollo’s 
ap p ro v a l for the ir ca th a rtic  trad itions, or w hether line A  1 alludes to 
the m ore d is ta n t past.

I offer here a transla tion  o f  this docum ent, w ith discussion of the 
m ore im p o rta n t u ncerta in ties th a t rela te  to the them e ol'this book. No 
w holly sa tisfac to ry  tex t is ava ilab le  (LSS an d  SEG are dependen t on 
O liverio ); the m ost p ru d en t is th a t o f  F raenkel (Solm sen/Fraenkel4 
39), an d  I have ad o p ted  this as the basis o f  my translation . A republi
cation  from  the stone w ould be welcome, but w ould probab ly  not 
largely  affect o u r understand ing . Som e control is available through 
( ) liverio ’s pho to g rap h s. Sokolowski provides an extensive ap p ara tu s  
criticus in  LSS. M y trea tm en t is selective, and  on the in te rp re ta tion  of 
indiv idua l w ords I assum e knowledge o f  F raenkel’s helpful notes.

A
1—3 'A pollo  decreed  th a t (the G yrenaeans) should live in Libya [? 
lor ever] observ ing  purifications an d  abstinences and  [ ].’

In  view o f G y ren e’s w ell-know n contacts w ith  D elphi, Apollo here is 
su rely  the  D elp h ian  an d  not a C yrenaean  o racu lar Apollo; cf. M /L  5; 
H d t. 4.150-8; idem , 4.161.1: C yrenaeans ask A pollo δντινα τρόπον 
καταστησάμενοι κάλλιστα äv οίκέοιεν, D iod. 8.30: A rcesilaus 3 told by 
D elphi th a t G yrene w as suffering th rough divine anger because of 
'd is resp e c t for p iety to  the gods'. O n  G yrenaean  respect for ‘Apollo 
the F o u n d er’ see P. M . F raser, Ptolemaic Alexandria, O xford , 1972, i, 
788.

No o th e r  sacred  law  contain ing  a  code o f purity  presents itself as an 
o ra c u la r  response. P lato, how ever, envisages the possibility: see p. 
140 n. 147. F o r cita tion  o f w hat ‘the god decreed’ in o ther sacred 
m a tte rs  see I G I3 7, SIG3 735.19 f., ib id ., 1158, cf. D em ..21.51 - 3 . 11 has 
been un iversa lly  recognized th a t D elphi canno t have prescribed the 
con ten ts o f  the following code. T he dialect is G yrenaean, and allusions 
to  G y ren aean  institu tions an d  custom s are num erous. (W ilam owitz 
th o u g h t th a t a t least the form  χρειμένος in A 3, the proem , was 
D elphic, bu t even th is is not certain , cf. Buck, §158.) Perhaps the 
G yrenaeans su b m itted  to D elphi for approval a code that they had 
a lread y  d rafted  (W ilam ow itz); o r it m ay be tha t A pollo’s oracle was 
confined to the  general instruction  to ‘live in L ibya observing purifi
ca tio n s’, an d  th a t the conten t o f the code does not even profess to be 
p a r t o f  the response.
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The code itse lf is som ew hat disorganized, and  not com prehensive; 
th u s in B 25 the re  is an allusion to  death-pollu tion , as to som ething 
fam iliar, b u t its opera tions a re  now here regulated . T he rules it 
co n ta in s  a re  doub tless very various in d ate ; bu t no p art o f it reads like 
a  v e rb a tim  tran sc rip t o f a  tru ly  arch a ic  code o f  rules.* (N ote for 
in s tan ce  the v irtu a l absence o f  w holly incom prehensib le words.) It 
p e rh a p s  m anifests the sam e kind o f retouched archaism  as M /L  5, the 
F o u n d e rs ’ O a th . T h e  possibility th a t a m ore orderly  code has been 
a b b re v ia te d  an d  unin te lligen tly  reorganized is occasionally raised in 
w h a t follows. T h e re  a re  inconsistencies bo th  o f ph rasing  (cf. below on 
δησεΐ/όησεΐται) an d  d ia lect (εκασσα/εκοΐσα, B 5, 7, cf. W ilam owitz).

4 —7 ‘If  d isease [or ] o r d ea th  should com e against the
co u n try  o r the city, sacrifice in front o f the gates [in front of] the shrine 
o f  aversion  (?) to A pollo the A verter a red he-goat.’

T h e  in te rp re ta tio n  o f  the genitive τώ άποτροπαίω in 6 is very un 
ce rta in . F erri, followed by L uzzatto , took τό άποτρόπαιον as ‘the evil 
to  be a v e r te d ’, w hence supplem ents like καθαρμόν, ‘a  purification 
from  the ev il’, άποτρόπαιος as an  adjective bears this sense in post- 
classical p rose, as does άπότροπος in tragedy  (cf. L SJ), bu t the sub
stan tiva l use seems im plausible. M ost scholars have followed Vogliano 
in ta k in g  τό άποτρόπαιον as a physical object ou tside the gates, a 
s ta tu e , unw orked  stone, or a lta r  ded icated  to the god (so e.g. 
W ilam ow itz , Glaube, i, 173n. 1), an d  in supplem enting  a  preposition, 
‘in fron t o f  the apotropaion'. T h is is m ore a ttractive, even though 
p ara lle ls  for th e  noun  άποτρόπαιον are lacking.

R ed v ic tim s are  not often specified in sacred laws, an d  do  not seem 
to have had  any  fixed significance (cf. P. Stengel, Öpferbraiiche der 
Griechen, Leipzig, 1910, 187-90, idem , Kultusaltertümer, 151 f.). Latte 
suggested , com p arin g  R om an festivals, th a t in this case the red goat 
w as a sym bolic em bodim ent o f the evil to be averted , the fiery plague; 
cf. p. 275, a n d  the b lack bull b u rn t ‘for’ Boubrostis in Sm yrna, Plut. 
Quaesi. Symp. 694a—b. It certain ly  seems tha t, in a red goat, a rather 
d is rep u tab le  an im al is deliberately  chosen, like the dogs sacrificed to 
H ecate ; goats a re  sham eless, an d  red h a ir  too is a  m ark  of sham eless
ness an d  evil generally  (E. W underlich , Die Bedeutung der roten Farbe im 
Kultus der Griechen und Römer, R G W '20.1, G iessen, 1925, 66 -72 ). In

-  1 owe this po in t to Bryan H ainsw orth. O n  the o ther hand , IG  I 3 104, if  a  verbatim  
tran sc rip t o f  D raco ’s code, attests considerable lucidity for a late 7th“century law; on us 
style see G agarin , Drakon, Ch. 8.
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l SS 116 A  3, also  from  Cyrene, LSCG 18 A  33, C 33, ibid., 20 A 26, 
Apollo A potropaios aga in  receives a goat, b u t in Dem. 21.53 an  ox 

T h e  sacrifice to  A pollo ‘in front o f  the ga tes’ obviously relates to the 
tfod’s function  as one w ho stands ou tside city gates (Propylaios) or 
house doors (A guieus) an d  averts evil from  them , and  m ore generally 
■.lands in  fron t’ o f  th rea tened  h um ans (Prostaterios); cf. P reller/ 
Robert, i, 276 n. 1, Æ E2.64, Farnell, iv, 148-52. For sta tues of Apollo 
ou tside the w alls, firing his arrow s to avert plague, see O: W einreich, 
i ilcd p. 276 n. 91; W einreich ’s evidence is late, bu t cf. already  Soph. 
<)T 202—6. F o r a  ‘H ecate  before the gates’ see SIG3 57 (LSA 50) 26, 
',!!) Γ; also A esch. Sept. 164.

8—10 ‘W ood grow ing  in a sacred area. I f  you pay the god the price, 
you can  use the w ood for sacred, profane an d  unclean purposes.’

S acred  purposes: sta tues, sacrificial fires. U nclean purposes: the 
b u rn in g  o f  unclean  objects, especially corpses, perhaps too use in
< h th o n ic  sacrifices. F u rth e r  possibilities are suggested by the 
P y th ag o rean  ru le, Iam b i. VP 154, aga inst using cedar, laurel, m yrtle, 
or cypress for cleansing the body o r the teeth , since they should be 
kept for hon o u rin g  the gods.

O n  the  p ro tec tion  o f sacred w ood see p. 165 above. T h e  entirely 
com m ercia l ap p ro a ch  is unusual, b u t w ithout knowing the character 
o f  the ‘w ood g row ing  in a sacred a re a ’ it is rash to d raw  conclusions 
ab o u t C y ren aean  liberalism  (L uzzatto ). Unless ‘the god’ is the 
re levan t god in each  case, it looks as if this rule relates specifically to 
I he sa n c tu a ry  o f  Apollo.

11-15  ‘ C om ing  from  a w om an a  m an, if  he has slept w ith her by 
n igh t, can  sacrifice [wherever? whenever?] he wishes. I f  he has slept 
w ith  her by day , he can , after w ashing [ ] go w herever he
wishes, except to  \two lines missing]

See pp . 74 ff. on such rules. H ere in tercourse by n ight requires no 
purification. I t should be em phasized tha t the sacrifice here mentioned 
is not in tended  to efface the pollution of intercourse, as Ferri, Luzzatto, 
an d  Sokolowski assum e. T his is not a ttes ted  as a function of sacrifice; 
the  case envisaged is th a t o f  a  m an who Wants to sacrifice bu t has 
recen tly  h ad  in tercourse. R estoration  o f  the lim iting clause ‘except to
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. . is q u ite  uncerta in . A specific sanctuary  was probably  named. 
M aas th o u g h t o f  shrines in general, bu t such severity would be 
u n p ara lle led .

16—2 0  ‘T h e  w om an  in ch ildbed shall pollute the house. \gap\ she 
sha ll no t po llu te  [the person w ho is outside the house(?)], unless he 
com es in. A ny person  w ho is inside shall be polluted for three days, 
b u t shall not po llu te  anyone else, not w herever this person goes.’

In  16 I d iverge from  F raenkel’s text, r e a d in g λεχώι (nom inative); for 
the form  see Buck, §111.5. T h e  clue to the section’s articulation , as 
V og liano  saw , is the 0’ in 17, w hich is unm istakable in the photo
g rap h . T h e  previous section becom es lucid if we accept O liverio’s 
έξόροφ ον , as in the  transla tion  above. (For -Ö- after έξ- cf. E. Risch, 
Wortbildung der homerischen Sprache2, Berlin, 1974, 225, 188.) But the 
w ord  is no t a ttes ted , and  the ξ  read  by O liverio not visible on the 
p h o to g rap h . O therw ise the stone m ust have said som ething like ‘she 
sha ll not po llu te  a  roof, unless she comes under i t . ’ But it seems 
p referab le  to m ake the m obile party , liable to com e un d er a  roof, 
som eone o th e r th a n  the m other.

2 1 —5 ‘T h e re  is hosiä in respect o f the A kam antia  for everybody, both 
p u re  a n d  profane. Except from the m an B attus the leader and the 
T rito p a te re s  an d  from  O nym astos the D elphian, from anyw here else, 
w here  a m an  d ied , there isn ’t hosiä for one who is pure; in respect of 
sh rin es  th e re  is hosiä for everybody.’

A  vexed section; any  transla tion  is tendentious. T he different possi
b ilities a re  best expressed by, respectively, L atte  and  V ogliano/M aas. 
T w o  m ain  difficulties are the read ing  in 21, and the articu la tion  of 
2 2 -3 .  In  21, Κ Α Μ Α Ν Τ ΙΩ Ν  is ce rta in ,an d  a preceding trace is visible 
w hich  p ro b ab ly  belongs to an A. W ilam owitz in te rp re ted  α( ϊ)κα  
μαντίω ν, supposing  acciden ta l om ission of the i; L atte  ä κα μαντίων, 
M a as  Ά κα μαντίω ν  (from  Ακαμαντίον, shrine of the A kam antes: a neat 
p a ra lle l in construc tion  to 25).W ilam ow itz translated: ‘I fth e re  is hosiä 
o f  seers, the re  is it for everybody . . .’. Sim ilarly Latte: ‘W hatever hosiä 
o f  seers the re  is, the re  is for everybody’, the point being th a t consulta
tio n  of o racles w as only perm itted  a t certain  tim es. (L atte  suggested 
th a t  μαντίω ν  m ight s tan d  for μαντείων, o racu lar shrines, bu t Vogliano
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pointed o u t th a t μαντήιω ν  w ould be expected.) B ut the postu lated
■ m lission o f  the verb  in both  conditional (or relative) and  m ain  clause 
un-ms im possibly  abb rev ia ted , and  the expression ‘hosiä o f seers’ is 
unconvincing. I f  seers are rejected here, the in te rp re ta tion  o f the 
lollowing lines w ith  reference to tom b-oracles (de Sanctis an d  others) 
i ollapses. T h e  A kam antes, in troduced  by M aas’s in te rp re ta tion , are 
know n as rec ip ien ts o f offerings in a  sacred calendar from M arathon ,
I.SCG  20 B 32; the re  as here they ap p e ar close to the T rito p a teres , but 
rt s L atte  po in ts  ou t the  o rder o f offerings in the M ara th o n  text is by 
i .ilendar, an d  so the jux taposition  need not be significant. O f their
II.1 lure no th in g  ce rta in  is known; as ‘the un tiring  ones’ they m ight be 
w inds (cf. LSJ s.v. άκάμας, άκάματος), b u t in the C yrene law, if they 
,ui- co rrec tly  in tro d u ced  into it, there is perhaps a con trast w ith the 
u nusua l use o f  κάμνω = ‘d ie ’ in 24, w hich would m ake them  ‘undying 
unes’ (cf. W ilam ow itz, Glaube, i, 309, n. 2). O ne o f the A ntenorids, 
who received cu lt a t Gyrene, was called A kam as, and  som e have 
identified A kam an tes an d  A ntenorids (J . D efradas, R E G  65 (1952), 
299, G. C apov illa , Aegyptus42 (1962), 85); bu t, as V ogliano noted, it is 
h ard  to see w hy A n ten o r’s second son should have given his nam e to 
ih cgens. T w o  su b stan tia l difficulties in M aas’s read ing  were indicated 
by L atte . (1) T h e  p lural; d id  the G yrenaeans really have a series o f 
■.hi ines o f  the A kam antes? A possible solution would be to suppose a 
m aso n ’s e rro r for Ακαμάντων; or perhaps Ακαμαντίον  was a generic 
w ord in G yrene m ean ing  som ething like ‘hero shrine’. (2) Some 
c o n tra s t betw een the A kam antia  and  the ίε ρ ά ο ΐ '25 will have to be 
lound , o r  the  form er provision could have been left to be covered by 
I lie la tte r. V ogliano  suggests th a t the A kam antia  are ηρώα as opposed 
Ι ο  ιερά, b u t th a t in tu rn  leaves the con trast between them  and lines
2 2 -3 , w hich  also seem  to trea t ηρώα, obscure.

1’he a rticu la tio n  o f 2 2 -4  depends on the reading a t the end o f ‘23. If 
.1 con junction  can  be in troduced  there, they become a subordinate 
( lause qualify ing  21, ‘there is hosiä for all . . . except that, from Battos

. o r anyw here  else, where a m an died, there is not hosiä for a pure 
m an .’ W ithou t a  conjunction, 2 2 -4  becomes an  independent sentence, 
w ith πλάν  m odifying άπαλλώ , as in the translation  offered a t the start 
o f  th is section. F or κα ί a t the end of 23 there is no space; ή m ight seem 
possible, b u t accord ing  to V ogliano and  O liverio, the only letter 
com p atib le  w ith the traces is t (a m istaken adscrip t i o f a common 
kind: see e.g., a t G yrene, six instances in SEG  ix 4). I f  this is correct, 
the tran s la tio n  offered above becomes inescapable. O n any view, the 
re la tion  betw een out' άνθρώπω Βάττω  and  άπαλλώ  presents a further 
difficulty. It is generally  agreed th a t ‘from the m an B attos’ means 
‘from  the (tom b of) the m an B attos’. W e know from P indar o f his 
tom b in the m arket-p lace  a t G yrene (Pyth. 5.93). Excavation has
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revealed  tw o round  tom bs in th e  agora , the larger o f w hich contained 
two d is tin c t a lta rs ; W ilam ow itz accordingly  assigned the larger tomb 
to a jo in t cu lt o f  ‘B attos an d  the T rito p a te res’, the sm aller to the 
m ysterious ‘D elphic O n y m asto s’ (Kyrene, Berlin, 1928, 9 n. 1; cf. 
O liverio , Fig. 12, F. C ham oux, Cyrène sous la monarchie des Battiades, 
P aris, 1953, 1 3 2 ,2 8 5 -7 , w ith P late  7.1, and  further references in P. M. 
Fraser, Ptolemaic Alexandria, O xford, ii, 1097 n. 508). B ut the conjunc
tion  o f  tom bs an d  ‘any o ther p lace w here a m an d ied ’ is illogical, as 
m en do  n o t d ie  in the ir tom bs (unless heroic tom bs are envisaged as 
being  sited  a t the p lace o f d ea th ). A  reference to actual places o f  death 
( th o u g h  accep ted  by L atte) seem s o u t o f  place in this context. W e are 
p e rh a p s  dea ling  w ith  a brachylogy for ‘from any o ther place, w here is 
b u ried  a m an  w ho has d ied ’.

O n  the T rito p a te re s  Sokolowski gives bibliography.
‘T h e re  is hosiä o f  the shrines for everybody’ is norm ally taken to 

m ean  (cf. W ilam ow itz): ‘It is hosion, religiously inoffensive, for every
body to  ap p ro a ch  the sh rines’, everyone has free access to them . It is 
in itia lly  te m p tin g  to  in te rp re t 2 2 -4  as ind icating  places w here it is not 
hosion for a p u re  person  to go. T h e  lines would exclude ‘the p u re’ from 
tom bs, an d  th u s from  hero cult, w ith  the exception o f  those tombs 
s itu a ted  in the agora  itself, which m ust have been generally recognized 
as an  exception  to the norm al princip le tha t tom bs pollute; cf. p. 42, 
a n d  on the s im ilar restric tions im posed on C oan priests against 
a p p ro a ch in g  graves, o r a house o f  d ea th , p. 52. T h e  difficulty is that 
these  lines, in  con trast to 21 an d  25, speak not o f ‘hosiä of’ b u t ‘hosiä 
fro m ’: ‘F rom  a  p lace  w here a m an  died  there is not hosiä for a  pure 
m a n .’ M ost ed ito rs have sim ply glossed over this αυιό (Vogliano even 
tran s la te s  ‘al luogo dove uno è m orto  . . . non è d a ta  facoltà di 
ac co s ta rs i’), an d  if  it is taken seriously baia becom es vague: there is 
n o t hosiä for a  p u re  person (com ing) from  a tom b -  to do w hat? (Only 
those w ho read  μαντίων in 21 can provide an  answ er, cf. L atte  and 
Buck).

A possib le  so lu tion  w ould be to in te rp re t baia not in term s of 
freedom  o f access, b u t o f freedom  o f consum ption o f  sacrificial offer
ings. Άκαμαντία an d  ιερά w ould be changed  from places to offerings: 
‘E veryone m ay sh a re  in offerings m ade to the A kam antes . . . there is 
not the rig h t o f ea ting  from the tom b o f B attus for a  pure m an . . . 
everyone m ay sh a re  in offerings m ade to  the gods.’ T his would find a 
p ara lle l in the  fu rth e r  C oan  restric tion  for priests on παρ’ ήρωνα εσθεν 
( LSCG 154 A  22, 156 A 8); and  on the puzzling phrase  όσίη κρεάων in 
Hymn Horn. Merc. 130 see H. Je an m a ire , REG 58 (1945), 66 -8 9 , with 
B enveniste, ii, 198-202. B ut the lack o f  any explicit reference to eating 
is su rp rising .

T h e  reference to a class o f  ‘the p u re ’ is unique (as is the earlier
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division o f  pure-p ro fane-unclean). T h e  pure m ust be priests and 
o thers w ho are , for w hatever reason, subject to tem porary  hagneiai.

26—31 ‘I f  he sacrifices upon the a l ta r  a victim  w hich it is not
< u stom ary  to sacrifice, let him  rem ove the rem aining fat (?) from the 
a lta r  an d  w ash  it o ff an d  rem ove the o th e r filth from the sh rine  and 
i.tke aw ay  the ashes (?) from  the a lta r  an d  the fire to  a pure spot, and 
then let h im  w ash him self, purify  the shrine, sacrifice a full grown 
■mimal as pena lty , an d  then  let him  sacrifice as is custom ary .’

< )n b reach  o f  relig ious rules as a  po llu tion  see p. 144. N ote th a t in this
< ase the  illicit sacrifice pollutes the sacrificer as well as the shrine.

12 ‘A  m an  is bound  as far as his b ro th ers’ ch ild ren .’

This s ta n d s  in  iso lation , separa ted  by paragraphi from w hat precedes 
.ind w h a t follows. (T he first paragraphes is unm istakable on the 
photograph, an d  refutes attem pts to make 32 run on from 31.) 6]κώχιμος 
is the  only  su p p lem en t th a t fits the space. T he group o f relatives 
ex ten d in g  to th e  sons o f  b ro thers is a fam iliar one (cf. L atte), b u t the 
reason  for its in troduc tion  here is very obscure. A law in Dem. 43.58 
(cf. H arriso n , i, 128 n. 2) apparen tly  specifies th a t all the heirs, and 
not ju s t  the  d irec t descendan ts, o f  a  m an who dies ow ing m oney to a 
god  shou ld  be atimoi un til they pay the debt. T h a t suggests a  plausible 
kind o f  con tex t for o u r regulation , especially in view o f w hat follows; 
b u t the  vagueness an d  brevity  o f  the C yrenaean  law m ake it seem 
a lm ost like a fragm en t of a  fuller code.

33—72 ‘I f  a  g row n m an is subject to a tithe, having purified him self 
w ith  blood, he shall purify the shrine; afte r being sold in the m arket
p lace for the m ost th a t he is w orth , he shall first sacrifice as a penalty 
before the tith e  a  fully grow n victim , not from the tithe, and  then  he 
shall sacrifice the  tith e  and  carry  it aw ay to a pure spot; otherw ise, the 
sam e m easures will be necessary. Everyone who sacrifices shall bring 
a vessel. I f  a [boy] is po llu ted  unw illingly, it’s sufficient for him  to 
purify  h im self an d  a p enalty  isn ’t necessary. I f  he is pollu ted  willingly, 
he sha ll purify  the sh rine  an d  sacrifice first as a  penalty  a  fully grown 
victim .

(43) I f  p ro p erty  is subject to a  tithe, he (the owner) shall assess the
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value of the property, purify the shrine and the property separately, 
and then sacrifice first as a penalty a fully grown victim, not from the 
tithe, and then sacrifice the tithe and carry it away to a pure spot. 
Otherwise, the same measures will be necessary. From the property, 
as long as it is subject to a tithe, no one shall make funerary offerings 
nor shall he bring libations until he pays the tithe to the god. If he 
brings libations or makes funerary offerings, after cleansing the 
temple of Apollo he shall first sacrifice as a penalty, according to his 
offence, a fully grown victim.

(53) If a man subject to a tithe dies, after they bury the man he (the 
heir?) shall place whatever he likes on the tomb on the first day, but 
nothing subsequent to that, until he pays the tithe to the god, and he 
shall not sacrifice nor go to the tomb. They shall assess him (the dead 
man) for the most that he was worth, being a partner to the god. After 
purifying the temple of Apollo and the property separately, he (the 
heir) having first sacrificed as a penalty a fully grown victim not from 
the tithe, in front of the altar, shall sacrifice the tithe in front of the 
altar and carry it away to a pure spot. Otherwise, the same measures 
will be necessary.

(63) If  a man subject to a tithe dies and of the children who are left 
some live and some die, having assessed the [dead children?] for the 
most that they are worth he (the heir) shall purify the temple of Apollo 
and the property separately, sacrifice first the penalty of the grown 
man before the altar, and then sacrifice the tithe before the altar. As 
for the living descendant, having purified himself he shall purify the 
shrine separately; after being sold in the market place, he shall 
sacrifice the penalty of the grown man, a fully grown animal, and then 
he shall sacrifice the tithe and carry it away to a pure spot. Otherwise, 
the same measures will be necessary.’
Notes on the translation. ‘The same measures will be required’ is 
expressed by either τών αυτών δησεί or δησεΐται. For the latter, other 
renderings have sometimes been offered, but for impersonal ôehm  
with a genitive see PI. Men. 79c, Dem. 18.145, LSJ s.v. όεΐ, III. In 40 
and 41 μιάι is probably middle or passive, ‘incurs pollution’, in view of 
the absence of an object and the apparently passive use of the related 
future/aaaei in B 3 (contrast activeμιανεί in A 16), but an active sense 
is perhaps not inconceivable, ‘pollutes (the shrine)’. The regulation, 
1 Everyone who sacrifices shall bring (take away?) a vessel’ (39), seems 
misplaced here. The force o f‘carrying away to the pure’ in 38, 46, 62, 
71 is obscure. It can scarcely mean ‘(thereby) restore (things) to 
purity’, as Vogliano suggests. The sacrifice ‘before the altar’ has 
sometimes been thought to be especially appropriate to the case of a 
tithed man who has died, but προβώμιος has no intrinsic funerary 
application (for the word cf. Eur. Ion 376 and at Cyrene SEG ix 345),
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and the failure to specify this form of offering in earlier sections is 
perhaps mere carelessness (YVilamowitz).

Various forms of tithing were familiar in Greece, several of them 
especially associated with Apollo, who was όεκατηφόρος (RE  s.v. 
Apollo, 47). Apart from the purely secular use of the tithe as a form of 
tax or rent, there was the common practice of dedicating to a god a 
tenth of first-fruits, plunder, or the product of any enterprise; aitio- 
logical stories told of humans sent to Delphi as tithes by their con 
querors or even, in time of plague or famine, by their own people, and 
a penal tithing, of disputed character, was threatened against the 
medizers in 479 (cf. How/Wells on Hdt. 7.137. 2, Parke/VVormell i, 
51-5, H. W. Parke, ‘Consecration to Apollo’, Hermathena 72 (1948), 
82— 114; also Diod. 11.65.5). Epigraphic evidence for the payment of 
tithes to Apollo is quite exceptionally abundant at Cyrene: see SEG ix 
68, 78, 80, 84, 87 f., 94, 100, 302-17, and (partly reproducing material 
from SEG) nn. 35-42, 49, 133-42, 151 f., 248-52 of the Supplemento 
Epigrafico Cirenaico (Annuario della Scuola Archeologica di Atene, n.s. 23-4 
(1961-2), 219—375). Beyond the fact that these are payments by 
individuals, the character of the tithe is impossible to determine, but 
apparently, in contrast to our text, it is not merely sacrificed, but in 
part at least goes to pay for the inscription, ‘X dedicates his tithe to 
Apollo.’ For tithes paid from spoils at Cyrene see SEG ix 76 f., Suppl. 
Epig. Cir. 132a. It does not seem that the institution of our inscription 
corresponds exactly with any of the familiar forms. It is for us bafflingly 
obscure, because the law assumes knowledge of the institution’s 
general intent, and confines itself to procedural formalities and 
special cases (although even in these respects, lor all its verbosity, it is 
annoyingly unexplicit and incomplete). The form of tithe that is 
assumed is individual, and not, as in the case of the Medizing cities, 
collective; on the other hand, the reference to ‘penalties’ seems to 
show that we are not dealing with the ordinary individual tithe 
voluntarily offered, but with an obligation that is imposed as a 
punishment. If the tithe is itself a punishment, the requirement of a 
penal sacrifice in addition to it is perhaps surprising; but the possi
bility of being subject to a tithe without being subject to a penal 
sacrifice is not envisaged, which is hard to explain on the view that 
voluntary thank-offerings are in question. It is perhaps conceivable 
that the opening provision of 30 is a brachylogy for ‘Ifa grown man is 
under a tithe (and incurs pollution while under it) ’ (cf. 40-2); but if 
the stone really omits such vital specifications, it is beyond inter
pretation.
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No direct indication is available about the offences through which 
such tithing was incurred. The recurrent references to purification, 
both of the offender and of the shrine, suggest that they were pollu
tions of some nature; sacrilegious pollutions, which could include 
almost any breach of religious rules, are the most likely kind (cf. pp.
144 ff. above). The rules for the youth who ‘incurs pollution’ perhaps 
support this view (but see below for Maas’s view). It is sometimes 
suggested (e.g. by Wilamowitz) that the tithed man requires purifica
tion because the position of sacred debtor (κοινός έών τωι θε&ι 58) 
is, through the contagiousness of the sacred, intrinsically polluting. 
But on this view one might rather expect the purification after the 
tithe has been sacrificed; and it offers no convincing explanation for 
the purification of the shrine (Wilamowitz suggests, implausibly, that 
the mere presence of the sacred debtor pollutes it). It is not very likely, 
though perhaps conceivable, that these purifications are not the 
response to a specific pollution, but mere preparations for the solemn 
act of sacrificing the tithe (for ‘sacrificing off’ a tithe cf. Xen. Ages.
1.34, idem .,Hell. 3.3.1,4.3.21).

The section on the youth, 40-2, perhaps, as was noted, provides a 
clue. In40, the choice of reading is between α]νηβος and ε]νηβος (the v 
is certain; cf. schol. Theocr. 8.3, you are ανηβος till 15, ενηβος hence
forth) . ανηβος gives a contrast with ήβατάς, 34; with ενηβος we are left 
to wonder about the consequences of the pollution of an ανηβος. 
According to Maas, the section has nothing to do with tithing, but 
refers, with its contrast between involuntary and voluntary pollution, 
to wet dreams and masturbation. (He sees this reference, and the 
severity of the penalty, as an argument in favour of ενηβος.) It has 
perhaps been misplaced here because of a desire, observable from 
32—82, to divide the inscription into ten-line sections. The point about 
the ten-line sections is correct (cf. Vogliano 289), and, in a context 
that treats o f ‘tenths’, startling; is this conscious number-symbolism, 
and if it is, what parallels are available at this religious level? The 
sexual interpretation ofμιάι is linguistically plausible (cf. p. 76 n. 9), 
but its implications here are too extraordinary to be accepted without 
modification. Can we really imagine a Greek sacred law imposing 
such penalties -  indeed any penalties -  on young men for such 
offences in ordinary circumstances? If the sexual interpretation is 
correct, we would have to assume some specific and restricted appli
cat on (temple servants, boys preparing for a specific ritual, or the 
like). O f this, however, the text offers no hint.

Vogliano thinks these boys are δεκατοί like the ήβαταί. The dif
ference in their situation lies only in the concession made.for involun
tary pollution. Although it is not stated, we understand that the youth 
voluntarily polluted must also sacrifice a tithe (note the prefix in
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προθνσεί, 42). In favour of this it may be said that 33 seems to 
envisage the possibility of δεκατοί who are not full grown. But it is 
perhaps more plausible that the ανηβος has committed an offence 
which would have rendered him δεκατός but for his age (cf. V. 
Arangio-Ruiz, Persone e famiglia nel diritto deipapiri, Milan, 1930, 12 n. 
2); as it is, he gets off more lightly. This would confirm that ‘tithing’ is 
a consequence of pollution; but the character of the pollution would 
remain unclear.

The assessment of a tithed m an’s value by ‘selling him in the 
m arket’ is an extraordinary and unparalleled procedure. The com
mentators without exception assume the sale to have been a fictional 
one; and if it is not, to whom do the remaining nine-tenths of the tithed 
m an’s value fall? But it is hard to see how interested participation and 
fair bidding at a fictional sale could be ensured. (It has been suggested 
that P. Oxy. 716.18 ff provides a parallel for the assessment of a man’s 
value by mock-sale, but there seems no difficulty about seeing the sale 
there as genuine.)

The restrictions of 48-53 cause surprise by their position. Latte 
cited Aeschin. 3.21, a law forbidding officials who were υπεύθυνοι to 
dedicate goods, and Gaius, Dig. 44.6.3, ‘rem de qua controversia est 
prohibemur in sacrum dedicare’. Our text, however, is more limited, 
referring only, it seems, to mortuary offerings. Ferri and Wilamowitz 
took this as an extreme case, ‘not even for a pious duty, much less for 
anything else’. But the rule, which names a penalty, is oddly specific if 
so. It is tempting to suppose that it belongs somewhere in the follow
ing section, on the obligations of the dead dekatos’ heir. If it is correctly 
placed, the point is perhaps to protect Apollo’s goods from even 
indirect contact with funerary pollution.

O ther serious difficulties, less relevant to this book’s theme, can 
only be mentioned here without full discussion. In 33 ff. we hear of a 
man who is tithed, in 43 ff. of property that is tithed; the procedure in 
the two cases is distinct. In 58- -9, however, the heir of a man tithed in 
his person is required to purify the inherited property, presumably in 
preparation for sacrificing a tenth of it to the god. Thus here the 
personal tithe seems to extend to the property too. Probably, there
fore, the true distinction is not, as 33—48 initially imply, between a 
tithe on person and one on property, but between a tithe on person 
plus property and on property alone (Vogliano; Luzzatto, however, 
believes that the tithe always covers both person and property.)

The possibility ‘if a man who is dekatos dies’ is envisaged twice (53, 
63). In the second case he is imagined as having produced several 
children, some still living and some now dead. What of the first? 
Vogliano, alone among scholars who have explicitly considered the 
problem, argued that the dekatos left a single child as heir. Commoner
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has been the view that 53 ff. treat the case of the dekatos who dies 
without direct heirs. Its proponents (de Sanctis, Luzzatto, Koschaker, 
Abh. Sächs. Ak. 42 (1934), 53-5, and particularly V. Arangio-Ruiz, 
loc. cit.) point out that in 60-3, in contrast to 69-72, there is no talkol' 
the heir assessing his own value and sacrificing a tithe of it, or 
undergoing personal purification. The difference, they argue, implies 
a qualitative distinction: the heres externus must pay the dead man’s 
tithe, but only direct descendants become polluted in their own 
person. Thus the two sections treat extreme cases (no direct heirs/ 
various direct heirs, living and dead), on the basis of which proper 
responses to intermediate situations can be worked out, if they are not 
obvious anyway. The argument is ingenious; but it is impossible to be 
certain that the omission of a provision in a particular part of this law 
proves it to have been inapplicable there.

Amid all this uncertainty, the positive information that emerges is 
disappointingly slight. The most conspicuous feature is, perhaps, the 
rigorous protection of the god’s rights. The condition of being dekatos 
is, unless effaced, hereditary, and seems to extend to all the tithed 
m an’s offspring, since the surviving son is required to pay tithes also 
for his dead siblings. With the tithe, pollution too is inherited; the son 
requires purification from his father’s taint. Here we have one sub
stantial gain; this is virtually the only instance that can be quoted of 
an inherited pollution that has recognized legal effects (cf. pp. 204 ff., 
and p. 185 on the ‘Gottesurteil von Mantinea’).

73—82 (Fragmentary beyond restoration)

Wilamowitz remarked that the only certain fact about the content of 
these lines is that it had nothing to do with either what preceded or 
what followed; but even that negative conclusion is perhaps too 
positive.

B
2 —8 ‘. . . but she herself shall not be under the same roof as her 
husband nor shall she incur pollution until she comes to Artemis. Any 
woman who, without doing this, voluntarily incurs pollution, after 
purifying the temple of Artemis shall sacrifice in addition as penalty a 
full grown animal, and then shall go to the sleeping chamber. But if 
she incurs pollution involuntarily, she shall purify the shrine.’
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9—14 ‘A bride must go down to the bride-room to Artemis, when
ever she wishes at the Artemisia, but the sooner the better. Any 
woman who does not go down [shall sacrifice in addition, or 
(Calhoun) shall not sacrifice] to Artemis [what is customary at the 
Artemisia]; not having gone down, [she shall purify the shrine] and 
sacrifice in addition [a full grown animal as penalty.]

The detailed logic of 9-14 is quite uncertain. The repetition â όε καμή 
κατένθηι . . . μή κατεληλενθνία looks almost like a product of con
flation in drafting. Calhoun suggested his οϋ θυσεί in CP 29 (1934), 
345 f.

15—23 ‘[A pregnant woman] shall go down to the bride-room to 
Artemis . . . shall give to the bear (a priestess) the feet and head and 
skin. If  she does not go down before giving birth she shall go down 
with a full grown animal. She who goes down shall observe purity on 
the seventh and eighth and ninth, and she who has not gone down 
shall observe purity on those days. But if she incurs pollution, she 
shall purify herself, purify the shrine and sacrifice in addition as 
penalty a full grown animal.’

Ferri and Wilamowitz could make little of this section. De Sanctis and 
M aas independently suggested that we are dealing with successive 
stages in a woman’s career, and the ritual obligations attendant on 
them: 1-8 pre-marital, 9-14 the new bride, 15-23 the expectant or 
new mother. The interpretation is almost certainly correct; indeed, 
obscure though it is, this section illustrates as effectively as any text 
the way in which it is through ritual performances that social change 
is articulated and expressed. The performances are here required not 
merely by custom but by an actual religious law. Before marriage the 
girls must go to the ‘sleeping-room’ for the προνύμφιος ύπνος (cf. 
Callim. fr. 75.2 with Pfeiffer), after it to a Nympheion in the precinct 
of Artemis (on its probable identity see F. Chamoux, op. cit., 315-19; 
its position gives special relevance to the verb ‘go down’). Various 
passages illustrating such obligations have been collected by com
mentators (see too L. Deubner, ‘Hochzeit und Opferkorb’, JD AI 
(1925), 210-23): Suda s.v. άρκτος ή Βρανρωνίοις: έψηψίσαντο οϊ 
'Αθηναίοι μή πρότερον σννοικίζεσθαι άνόρί παρθένον εί μή άρκτεύσειε 
Xf] θεώ; Plut. Amat. Narr. 772b, Suda s.v. προτέλεια, pre-marriage 
sacrifice to nymphs; schol. Theocr. 2.66, appeasement of Artemis by 
those about to marry, or pregnant for the first time; Apostolius 10.96,
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Suda s.v. Λνσίζωνος γυνή, maidens before first intercourse dedicate 
girdles to Artemis.

The penalties and purifications in this section strongly recall those 
of the tithed man. It becomes tempting to turn back to the dekatos and 
try to interpret his condition in similar terms, as an obligation 
incurred by young men at a particular stage in life rather than the 
consequence of an offence. The temptation is strengthened by the fact 
that δεκατεϋω could be used in Attic as an equivalent to άρκτεύω 
(Didymus ap. Harpocration s.v. όεκατενειν)·, the world of the 
Cyrenaean girls recalls that of the Attic ‘bears of Artemis’, and we 
even find in Cyrene a bear priestess (B 16, cf. SEG ix 13.12, Chamoux, 
op. cit., 319). But it proves impossible to carry this interpretation 
through. The dekatos can be of any age (he might die, leaving 
children); and, in contrast to the girls of face B, no form of behaviour 
seems to be available to him by which he will avoid the need for penal 
sacrifice.

Sev eral details in the section are elusive. What, for instance, is the 
pollution of 3-8 , that may be incurred either voluntarily or involun
tarily? Menstruation is involuntary only; intercourse may be either, 
but one would expect μη εκοισα to mean ‘accidentally’ rather than 
‘against her will’. If the pollution is indeed sexual, it is remarkable 
that the act performed in private should make necessary a purifica
tion of the temple of Artemis. In '2\,μιάι probably does refer to sexual 
pollution, in view of the contrast \Ν\ύ\άγνενσεϊ in 19, and this supports 
the sexual interpretation earlier, (άγνεΰω is not confined to sexual 
purity, but without further specification this is the most natural 
reference.) Unfortunately the point of this hagneia ‘on the seventh, 
eighth and ninth’ is uncertain. Some commentators feel that it should 
precede the ‘going down’ of 15, 18, and 19; accordingly Maas, by his 
supplement in 15, located the ‘going down’ on the tenth. But ‘20 f. 
imply rather strongly that the occasion for ^jping down (whether 
performed or not) preceded the hagneia. Are the seventh, eighth, and 
ninth perhaps the days leading up to the tenth-day ceremony alter 
birth? (cf. p. 51).

24—7 ‘Ifa  woman throws out {i.e. miscarries), ifit is distinguishable 
(i.e. if the foetus has recognizable form), they are polluted as from one 
who has died, but ifit isn’t distinguishable, the house itself is polluted 
as from a woman in childbed.’

O n the pollution of miscarriage see p. 50 n. 67. There is doubt about 
the sense o f‘the house itself’ here: cf. p. 50, and G. M. Calhoun, CP 29 
(1934), 345 f., whose reading αυτά in 26 I adopt.
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28 ‘O f Suppliants’
(a new heading in large letters)

The suppliants are helpfully discussed b y j. Servais, BCH  84 (1960) 
112-47.

2 9 -3 9  ‘Suppliant from abroad (or, Visitant sent by spells). If a 
( ‘suppliant’) is sent to (or, against) the house, if (the householder) 
knows, from whom he came to him, he shall name him by proclama
tion for three days. If  (the sender of the suppliant) has died in the land 
or perished anywhere else, if (the householder) knows his name, he 
shall make proclamation by name, but if he doesn’t know his name (in 
the form) “o man (anthröpos), whether you are a man or a woman” . 
Having made male and female figurines either of wood or of earth he 
shall entertain them and offer them a portion of everything. When you 
have done what is customary (the change to second person appears random), 
take the figurines and the portions to an unworked wood and deposit 
them there.’

We have here a triangular relationship between a ‘suppliant’, the 
man to whose house the ‘suppliant’ was sent, and the sender of the 
‘suppliant’. Little beyond this was clear when the text was first 
published, but subsequently the second half at least has been con
vincingly interpreted. Radermacher (Anz. Akad. Wien, 1927, 182 IT.) 
and de Sanctis independently explained that the recipient of the 
suppliant was required to propitiate the sender, and, since he could 
not do so literally, acted symbolically instead, by forming figurines to 
represent the sender, entertaining them to dinner with portions of 
food and drink, and so establishing a magically effective bond of 
guest-friendship. (On kolossoi, figurines, cf. M /L 5.44 (Cyrene), E. 
Benveniste, Rev. Phil. 58 (1932), 118-35, G. Roux, REA 62 (1960),
5-40, Vernant, Pensée, ii, 65-78). After the dinner the figurines and 
the food offered to them were to be carried out to an unworked wood, 
beyond the sphere of human activity, where their presence could do 
harm to none. As parallels for such symbolic entertainment, lectisternia 
and thèoxenia (not unknown at Cyrene, cf. J . Defradas, REG 65 (1952), 
282-301 on Pind. Pyth. 5. 83-6) can be quoted; Radermacher pointed 
out that Byzantine sailors used to seek good passage by entertaining 
an effigy of Saint Phokas to dinner, and Servais quoted magical 
parallels (Papyri Graecae Magicae, ed. K. Preisendanz, Leipzig, 1928,
1.40, 86, 4.54-70). Even more closely relevant, because it combines 
I he two aspects of propitiation and expulsion, is the familiar Greek 
practice of sending out ‘meals for Hecate’ (p. 30 above).



348 Miasma

Several different situations are envisaged in the law — the sender 
may be known or unknown, dead or alive -  but the necessary ritual is 
not spelt out in each case. It is unclear whether the symbolic enter
tainm ent is always required, or only in the case specifically described 
where the sender is dead and unknown. The real difficulty, however, 
concerns the nature of the ‘suppliant and his sender. The common 
assumption is that he is a foreigner seeking incorporation in the 
community of Cyrene, and that the regulation reflects a time when 
this could only be achieved by admission, as a suppliant, in a private 
household. The ceremony described is the formal transfer of potestas 
over the suppliant from the foreign sender to the Gyrenaean recipient. 
To this interpretation there are serious objections. Rituals of this kind 
relating to potestas are unattested in Greece; it is very hard to see why 
the recipient should be ignorant of the name and sex of the sender, 
when the suppliant himself could readily enlighten him, or why the 
sender should remain so dangerous that his expulsion to an unworked 
wood was required. A female sender of suppliants is also surprising. A 
different approach was offered by H. J . Stukey, ‘The Gyrenaean 
Hikesioi’, CP 32 (1937), 32-43. He pointed out that the έπι -  com
pounds, of which there are three in our passage, are typical of the 
language of magical attack. For επακτός see p. 222 n. 79; for επαγωγή 
see LSJ s.v. επαγωγή, 4b; for έπιπέμπω (Lys.) 6.20, Xen. Cyr. 8.7.18, 
Pl. Cri. 46c, Dem. 24.121, LSJ s.v. έπιπέμπω, 2, and for later evidence 
Fr. Pfister, Wochenschrift f .  klassische Philologie 29 (1912), 753—8; for 
έπηλυοία see Hymn Horn. Cer. 227 f., Merc. 37; and for the ‘house’ as 
target of magical attack see Theophr. Char. 16.7, Orph. Hymn 37.7 f., 
on a higher level Aesch. Ag. 1188-90, and probably a Sophron mime 
(see p. 223 above). Each of the έπι- compounds used in the inscription 
may, certainly, bear a non-magical sense, but the collocation is 
striking, and the further έπί in έπι τάν οικίαν strongly suggests that the 
action is an aggressive one. Indeed, it is not cle^r that a non-aggressive 
sense ο ι έπιπέμπω exists, except for that o f‘send in addition’ (which is 
perhaps the force of SIC3 93.7, 273.24, cited by Servais). The ίκέσιος 
επακτός, therefore, is not a human suppliant but a demon sent 
against the house, as Hecate sometimes was, by an enemy. The 
suggestion has not been taken seriously, chiefly, no doubt, because its 
author rashly tried to transform the second and third suppliants, who 
are palpably human, into further spirits. But the same idea had 
occurred to Maas (Epidaurische Hymnen, Halle, 1933, 139, cf. Hesperia
13 (1944), 37 n. 4 = Kl. Sehr. 202 n. 4), and is very likely to be 
correct.* It explains the characteristic language, the need for pro

* O n  first read ing  the inscription, H ugh Lloyd-Jones independently thought of the 
sam e in terp re ta tion . I am  grateful to him for persuading me that it is right.
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pitiation and expulsion, and the possibility of a dead or unknown 
sender. The householder may suspect a particular enemy of working 
magic against him; or he may infer the fact of an attack from a series of 
misfortunes, but not know whom to ascribe it to specifically. Victims 
of murder, at least, could send out demons from the grave against 
their killers (Xen. Cyr. 8.7.18, έπιπέμπω), and the possibility doubt
less extended to other cases; Pherecrates, fr. 174 ολαγώςμε βασκαίνει 
τεθνηκώς, may play with such ideas.

Maas saw a difficulty in the application of the term ίκέσιος to a 
spirit; but this could be euphemism, and etymologically a suppliant is 
anyway merely a ‘comer’ (for the connection of the suppliant and the 
stranger see p. 181 above). A prostropaios may be an innocent human, 
or he may be an avenging demon (p. 108 n. 13 above). Stranger 
perhaps would be the intermingling of human and demonic suppli
ants in the same law, but even this is not inconceivable; in each case, 
an alien intrusion into the familiar world must be countered with due 
ritual procedures. (The demonic interpretation could be maintained, 
but the suppliant restored to humanity, by translating ίκέσιοςέπακτός 
as ‘bewitched suppliant’; but this extension in the application of 
επακτός is unattested.)

4 0 -4 9  ‘Second suppliant, initiated or not initiated, having taken 
his seat at the public shrine. If  an injunction is made, let him be 
initiated at whatever price is enjôined. If an injunction is not made, 
let him sacrifice fruits of the earth and a libation annually for ever. 
But if he omits it (?: cf. Buck), twice as much next year. If a child 
forgets and omits it, and an injunction is made to him, he shall pay 
to the god whatever is told him when he consults the oracle, and 
sacrifice, if he knows (where it is) on the ancestral tomb, and if not, 
consult the oracle.’

The ‘injunctions’ are presumably oracular, in view of the juxta
position in 46 f.

Another regulation that is almost wholly obscure. Doubt centres on 
the meaning οί τελέω, τελίσκω. A telesphoria had an important place in 
the cult of several gods at Gyrene (cf. Servais, op. cit., 137 η. 1; add 
SEG  ix 65, 68 f., and Supplemento Epigrafico Cirenaico, 144—6, 252). It 
seems normally to be a procession, but the word could also be used 
with reference to initiation, Callim. Cer. 129. As in the case of the 
tithes, it is hard not to suspect a connection between the cathartic law 
and the institution revealed by the other epigraphic evidence; but 
once again it is impossible to advance beyond suspicion. If the
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reference here is to initiation, it is of a kind otherwise unknown, since 
it may entail permanent, and even hereditary, sacral obligations 
(perhaps it does so in all cases; or Latte may be right that, ‘if an 
injunction is made’, the initiate fulfilled his obligations by a once and 
for all payment). The connection between supplication and initiation 
is also unfamiliar. It has been thought that ‘initiation’ here confers 
admission not merely to a sacral but also a social grouping, and that 
the suppliant is a refugee seeking reception in Cyrene (Latte). But the 
uncertainties are too many for speculation to be profitable. The most 
useful discussion is that by Servais, op. cit.

50—55 ‘Third suppliant, a killer. He shall present the suppliant to 
the [ ] cities(?) and three tribes. When he announces that (the
killer) has arrived as a suppliant, he (someone else?) shall seat him on 
the threshold on a white fleece, [wash] and anoint him; and (they?) 
shall go out into the public road, and all shall keep silent while they 
(the killer and his sponsor?) are outside, obeying the announcer . . .
(fragmentary: there is a reference.to ‘sacrifices’).’

The suppliant appears to have a sponsor, who ‘presents him as a 
suppliant’ (άφικετενω, a new word, but cf. Ζευς άφίκτωρ, Aesch. Supp.
1 ) to the [ ] πολίαν καϊ τριφνλίαν. These bodies are otherwise
unknown (but for the Zeus Triphylios of Euhemerus see RE  10 A 
347); the mention of a threshold in 52 suggests that the precise 
reference here is to a building, or buildings, in which they met. The 
significant point is that the triphylia must in some sense represent the 
whole state; the purification of the murderer is thus a matter of public 
concern. On the further ritual details the commentary of Latte was 
definitive. He noted the significance of the threshold (the murderer 
may not yet enter), the fleece (cf. p. 373), and the ‘announcer’ (cf. Eur. 
IT  1208—10, 1226, εκποδών ό’ανδώ πολίταις τοϋά’ έχειν μιάσματος, 
and the heralds who preceded Roman flamens to stop artisans from 
working in their presence). ‘Silence’ in this context normally belongs 
to the killer himself (p. 371), but it can scarcely be applied to him 
here, and the extension is very natural. In 52-3 I read νί]ζεν rather 
than λενκ[ιμονί ]ζεν (Oliverio); a rule about dress is quite out of place at 
this point, and the verb is ill-formed (Masson, op. cit.)

This suppliant is probably a refugee from abroad, since he requires 
presentation to the triphylia. He is designated αντοφόνος, but the exact 
force of this is uncertain (for discussion of the amo- compounds used 
of killing cf. Fraenkel on Aesch. Ag. 1091, F. Zucker, Sitz. Leipz. 107 
( 1 962), n. 4, 22—4, and references in p. 122 n. 69 abo've on authentês).
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The words αντοφόνος, αύτοφόντης, αντοκτόνος, αύτοσφαγής are used in 
tragedy of kin-murder, and occasionally of suicide. But that does not 
settle the question of αντοφόνος in the inscription. Tragedy is much 
occupied with kin-murder, and these words are used to indicate it 
adjectivally, not independently, in a context that clearly determines 
the meaning. Even in tragedy, αντοκτόνος once means ‘killing with 
one’s own hand’ (Aesch. Ag. 1635), and that is perhaps the natural 
origin to ascribe to the proper name Autophonos of Horn. II. 4.395. Of 
the two αντο- compounds used of killing that have some non-poetic 
existence, αύθεντης can mean ‘murderer’ (Soph. 07Ί07), and αύτόχειρ 
often has that sense, sometimes (PI. Leg. 872a, Xen. Hell. 6.4.35) but 
not always with special emphasis on the actual physical performance 
of the killing. (The weakening of sense from ‘killer with one’s own 
hand’ to ‘killer’ is very natural.) With the possible exception of PI. 
Resp. 615c, which is anyway of elevated style, it seems nowhere to 
have the sense of ‘kin-killer’ in prose. Three renderings of αντοφόνος 
are therefore possible: kin-killer, actual killer, killer. The most plaus
ible, because the most general, is probably the third.

Masson, op. cit., questions whether -πολίαν in 51 can derive from 
πόλις; but cf. άστνπολία, άλλοπολία.



Appendix 3: 
Problems concerning ‘Enter pure trom . . 

Requirements in Sacred Laws

( 1 ) Purity άπό λεχους.
In four sacred laws purity is required από λεχους. (In LSA 51.6 read 
[τ]ε[κούση]ς with Fraser rather than λ[εχοϋ]ς.) In three there is formal 
ambiguity between the accentuation άπό λεχοϋς (λεχώ, woman in 
childbed) and λεχους (λεχος, bed). In the fourth, LSS 115 B 27, λεχοϋς 
is certain, as λεχος would give λεχεος in Cyrenaean. This unambigu
ous Gyrenaean case is a strong argument in favour of reading λεχοϋς 
throughout; so too is the analogy with the commoner way of expres
sing the same regulation, άπό τεκούσης vel. sim. (cf. references in p. 50 
n. 67 above).

Iϊ  λέχους were read, it would still refer to childbirth, as intercourse 
is spoken of differently in sacred laws (P. M. Fraser, ‘An Inscription 
from Cos’, Bulletin de la Société Archaeologique d’Alexandrie 40 (1953),
35—62, at p. 45). There remains, however, a possibility of real differ
ence in meaning between the two readings. With λεχοϋς, the rule 
refers to those who come into contact with a new mother, but says 
nothing explicit about the mother herself. With Λεχους, interpreted as 
‘after (contact with) childbirth’, the laws might be taken as regulating 
the access of:

( 1 ) the mother herself
(2) both the mother and those in contact with her
(3) those in contact with the mother.

Option (3), of course, maizes λεχους effectively synonymous with 
λεχοϋς; and it can practically be discounted, as it is clear from the 
parallels cited earlier that the way to express the outsider’s ritual 
status is άπό τεκονσης or λεχοϋς, just as ‘to approach a woman in 
childbed’ is έπι λεχώϊεναι (Theophr. Char. 16.9).

In LSS 91.15, άπά λεχους y '  λεχώ κα, λεχοϋς is clearly right: ‘After 
contact with a woman lying in, 3 days; the woman herself, 21 days’. 
For this way of expressing the contrast between the mother and others 
cf. LSCG  124.5—6,7—8. Only in the implausible sense (3) could λεχους 
be admitted here. For LSCG 171.16-17, άπά λεχους καί έγ 
δία(φθ)οράς (?)άμέραςδέκα, άπό γυναικόςτρεΐ[ς], the arguments were 
well presented by Fraser in the first publication (op. cit.). The period
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of ten days would better suit the mother herself (cf. p. 52 n. 74), but is 
not inconceivable for those who have contact with her; cf. LSS 54.5, 
seven days, and perhaps the Arcadian text about to be discussed. The 
shrine is intended for men, line 16, and it is to them that the purity 
rules are addressed (αγνόν 15, άπό γνναικός 17). We are thus left 
again with the possibility ofλέχους only in sense (3).

The new sacred law from an Arcadian cult of Isis is the one where 
λέχους has most plausibility (BCH  102 (1978), 325). Masculine and 
feminine endings alternate in this text surprisingly, and the adjective 
in the relevant rule is feminine, lines 5—6: άπό μέν λεχ[ο]υς έναταίαν. 
In 8—9 we have άπό ôè των φυσικών (menstruation) εβδομαίαν. If the 
latter, as seems almost inevitable, refers to the menstruating woman 
herself, ought not the former to refer to the mother? (The intervening 
regulation, 6-8 , on miscarriage, is itself too ambiguous to help in 
either direction.) This would impose the reading Λέχους, interpreted 
in sense (1) or (2). Against this we may observe: (a) λεχους would be 
quite isolated among sacred laws (but the possibility that the formula 
was reapplied mistakenly here should be considered); (b) where the 
ritual status of the mother is undeniably specified, it is not done in this 
form; (c) the genitive after άπά is normally a specifically polluting 
object or substance; (d) the feminine is explicable if we assume that 
the law envisages the feminine birth-helpers. (This would mean that 
birth-pollution is here conceived as a matter o f‘touching’ rather than 
‘entering the same roof, as the possibility of male pollution is not 
considered.) It is, however, certainly more natural to refer the word to 
the mother, if we accept that the following provision about menstrua
tion concerns the woman herself only. Here, therefore, the internal 
logic of the text on the whole supports λέχους-, but analogy still 
strongly urges the claims of λεχοϋς.

(2) What constitutes contact in ‘Enter pure from . . . ’laws?
Where purity from certain foods is required, or from intercourse, 
there is obviously no difficulty. For death-pollution there are differen
tial scales (above, p. 37 n. 17), but entering a house of death or 
attending a funeral creates some pollution even without physical 
contact with the corpse. For birth-pollution in the post-classical 
period there are no conclusive arguments; men can incur it, but they 
might touch the woman as well as enter the house. In the Cyrene 
cathartic law, ‘entering the same roof had been the determinant 
(Appendix 2). In Arcadia in the first century BC physical contact may 
have been (above).

Special problems are presented by rules requiring purity from 
abortion, menstruation, defloration, and the like. (We have con
sidered in the previous section the same problem in relation to birth- 
pollution.) They could concern:
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(a) the woman only
(ib) the woman and those who touch her, during the period of 

active contamination 
(c) the woman and those who come into social contact with her, 

during the same period.
In the case of menstruation, there are strong arguments for (a). In 

LSCG  55.5, BCH  102 (1978), p. 325, line 9, feminine endings show 
that the person contaminated is a woman, and in LSS 119.13 a 
menstruation rule appears in the female but not the male section of a 
law that appears to legislate for the two sexes successively (G. 
Plaumann, Ptolemais in Oberägypten, Leipzig, 1910,54-8). ΙηΖΛ^ΘΙ.Ιβ 
a reference to menstruation should perhaps be restored; the rule, 
whatever it was, was for women only. LSS 54, however, appears to be 
addressed to men (it requires purity άπό γνναικός but not cut’ άνδρός) 
but concludes άπό γυναικείων έναταίονς. Interpretation (c) is hard to 
credit here, given the length of the exclusion, and even (b) surprising. 
If the rule is indeed for men, we should perhaps adopt a moderated 
form of (b) and understand ‘after intercourse during menstruation’. 
But it is not inconceivable that women are envisaged; the masculine 
would be by attraction, and the absence of a purity rule cbr ’ άνδρός an 
omission due to the fact that the worshippers were primarily male.

In the classical period, abortion (spontaneous or contrived) cer
tainly polluted according to principle (c) (p. 50 n. 67). There are 
several later sacred laws for which (a) is impossible. LSS 119.5 is a rule 
for men; unfortunately the period is lost, and we cannot see whether it 
was forty days as for the mother in the same law (10). Where a 
genitive of specification occurs, as in LSS91 .11 άπ ö φθοράς γνναικός ή 
κυνός ή δνου, and LS Λ 84.5, the rule is certainly not addressed to the 
woman (or dog, or ass), or it would be phrased γυναίκα άπό φθοράς. 
In Z.S'5'91.11 (c) is preferable to (b) -  in other cases we cannot choose-  
as there would be little occasion for manhandling the dog or donkey in 
these circumstances. LSCG 171.17 seems to be addressed to men 
(abov e), BCH  102 (1978), p. 325 lines 6—8 to women, but not neces
sarily the mother alone (above), while LSS 54 is, as we have seen, 
ambiguous. LSCG 55.7 and 139.12 are quite indefinite. LSS 119.10 is 
apparently addressed to women, but has been preceded by a rule for 
men. Thus interpretation (a) is nowhere certain, while it is excluded 
in several cases. This need not necessarily mean, however, that it is to 
be excluded everywhere. It is quite plausible that at different times 
and in different places the way in which pollution was diffused should 
have varied.

It is often thought that LSCG 124.5-6 (2nd c. BC?) referred to 
abortion, and specified 40 days impurity for the mother and 10 for 
those in contact with her. If this were correct, we would see how the
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40-day term was extended in later laws from the mother herself to all 
those involved. But, as E. Nardi notes (Eranion Marid.ak.is, cf. below, 
63), the mother who has aborted would not normally be called à 
τετόκοισα (contrast LSS 119.11 ). He suggests a reference to exposure 
of the child, but the most polluted person should then be ‘he/she who 
puts it out’ and not the mother. Stillbirth would be a possibility, but it 
is not elsewhere envisaged separately in sacred laws. Perhaps the 
argument from τετόκοισα is too nicely drawn.

About pollution ‘from a maidenhead’ (LSCG 139.18, LSS 91.12) 
there is no evidence; both parties were probably affected.
(3) Pollution άπά φθοράς vel sim.
(The relevant laws are printed and discussed by E. Nardi, ‘Antiche 
prescrizioni greche di purità cultuale in tema d’aborto’, Eranion in 
honorem G. S. Maridakis, Athens, 1963, i, 43—85, with an addendum 
in Studi in Onore di E. Volterra, Milan, 1971, i, 141—8.)

The period of pollution for miscarriage in classical sacred laws 
corresponds either to that for birth or death (p. 50 n. 67 above). In 
later sacred laws the period leaps up to a typical 40 days (so LSS 54.6, 
probably 91.11, 119.10, LSA 84.5, LSCG 55.7, LSCG 139.12 (from 
‘abortive drugs’); BCH  102 (1978), p. 325 lines 6 -8  has 44 days, 
LSCG  171.17 probably 10; the relevance of LSCG 124.5—6 is unclear, 
cf. above). Thus in most cases it far exceeds the periods specified after 
a birth or death. Scholars have often thought that these regulations 
concern ‘procured abortion’, and that the extended period of impur
ity reflects a new ethical condemnation of the practice (cf. LSA 20.20; 
there is disagreement whether this condemnation is indigenous or 
imported). The objection sometimes advanced (e.g. Ant. u. Chr. 4 
( 1933—4), 18 f.) that these laws concern ritual impurity, which has no 
connection with guilt, is not serious, as in just this kind of sacred law 
the duration of sexual pollution is influenced by moral considerations. 
The real difficulty is that all the Greek words in question (φθορά, 
διαφθορά , εκτρωσμός, and others) indicate merely the fact of the 
expulsion of the foetus but not the cause (J. Ilberg, ARW\2> ( 1910), 3). 
Thus it is hard to see the justification for saying that in a particular 
law the reference is to miscarriage and not procured abortion, or vice 
versa. We cannot say that φθορά in sacred laws had acquired a 
restricted sense o f‘procured abortion’, as LSS 91.11 is a clear counter
case: άπά φθοράς γνναικός ή κυνός η δνου η με. μ'. Dogs and donkeys do 
not have procured abortions, and the suggestion that φθορά here 
means something quite different, sexual assault (Nock apud 
Sokolowski ad loc., cf. Nardi, Studi Volterra, loc. cit.), is a desperate 
one, as it goes against the regular use of the word in sacred laws -  and, 
in the case of the latter two victims, opens the door to a world of quite 
unsuspected pollutions. The only one of the laws, therefore, that



356 Miasma

specifically concerns procured abortion is LSCG 139.12, where there 
is explicit reference to abortive drugs; in all the other cases, any 
woman who entered within 40 days of an involuntary miscarriage 
would be violating the rule. It is however plausible that it was moral 
revulsion against procured abortion that rendered abortion of any 
kind so impure and threatening, and that the legislators had procured 
abortion chiefly in mind. In two laws, significantly, abortion rules are 
associated with rules that make exposure of the child a pollution (LSS 
119.7, 14 days; LSA 84.3—4, 40 days).

Appendix 4: Animals and Food

There was no category of impure animals in Greece. Aristotle ack
nowledges that there are some which ‘we dislike looking a t’, but 
designates them ‘most lacking in honour’ rather than unclean. The 
distinction of animals in terms of honour appears in two further places 
in Aristotle, and Isocrates says that Egyptians reverence ‘animals 
despised among us’.1 (The classification by honour extends to plants, 
as Callimachus’ fourth iambus shows.) Nor was there a category of 
impure food.2 A culture can, without recognizing such a category 
explicitly, be strictly selective about what it regards as edible (dogs 
are inedible for the Englishman, without being unclean); but the 
Greeks were ready to eat more kinds of flesh than many peoples, to 
judge from the Hippocratic writer On Regimen, who lists, as the 
‘animals that are eaten’, cattle, goats, pigs, sheep, donkeys, horses, 
dogs, wild boar, deer, hares, foxes, and hedgehogs. For most of the 
more surprising items in this list independent evidence is available, 
although some of them turn out to be despised food that all but the 
poor would avoid.3

Despite this, exclusion of a particular animal, or abstinence from a 
food, might sometimes be required by religious rule.4 The obvious 
example of the former concerns the dog. It was denied entry to the 
Athenian acropolis, to Delos and other sacred islands, and, no doubt, 
to many sacred places besides.5 In other respects, too, the dog’s status 
was degraded. It was a symbol of shameless behaviour, and occupied 
the most ignominious place in the sacrificial system, being exploited 
in purifications and as an offering to the marginal Eileithyia, the

1 Arist. Poet. 1448b 12, De An. 404b 4, Part. An. 645a 15; tsoc. Bus. '26.
2 1 h is is not confuted by the fact that there are special 'pure loaves’ (H dt. 2.40.3, 

A lexis, fr. 220. 10, A th. 149e; cf. R hinthon, fr. 3 K aibel) and 'pure piglets’ (Bruncau, 
286 1.); the sense o f 'p u re ' here is anyway uncertain.

3 H ippoc. Viet. 2.46 (6 .544 -6  L.), which refutes Porph. Abst. 1.14. Kor lox cf. 
A nanius, fr. 5.5 W est, M nesim achus, fr. 4.49; dog, A r. Eq. 1399, Hippoc. Morb. Sacr. 
142.18 J . ,  1.14 G ., Alexis, fr. 220.4; ass, Ar. Eq. 1399, with R. A. Neil’s note, Xen. A  nab. 
2 .1 .6  (dire need), Pollux 9.48 (sold, interestingly, in a  special place).

4 Cl. W ächter, 76-1 15 (m uch of the m aterial irrelevant).
5 H. Scholz, Der Hund in der griechisch-römischen Magie und Religion, Berlin, 1937. 7 f. 

(m ain  text Plut. Quaest. Rom. 290a-d); add Xen. Cyn. 5.25, LSS  112 IV  B.
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dishonoured Ares, and the tainted Hecate.6 On the other hand, there 
is no reason to think that any of these negative connotations attached 
to the sacred dogs of Asclepius at Epidaurus, or those kept in other 
temple precincts. (Even the epic tradition that knew the man-eating 
dogs of the I l ia d  also had place for Odysseus’ faithful Argos.) As we 
have seen, there was no danger in eating dog flesh, and the practice 
seems to have been common.

Abstention from foodstuffs is attested in various forms. There are a 
certain number of local taboos on the consumption of particular 
species, usually of no great economic significance;7 the Seriphians, for 
instance, threw back any lobster they caught, saying they were 
‘Perseus’ playthings’. O f permanent abstinence from particular foods 
by devotees of particular cults there is no trace. We know only of a 
few, not very rigorous, limitations imposed on priests.8 Temporary 
abstinence, however, in preparation for specific ceremonies does seem 
to be occasionally attested for early Greece, just as actual fasting is. 
Late sources tell of a proclamation that was made to Eleusinian 
initiates to abstain from certain foods, and something similar is 
recorded about another festival of Demeter, the Haloa. Combination 
of these sources gives as the forbidden foods: house-birds, beans, 
pomegranates, apples, eggs, ‘egg-laying animals’, the meat of animals 
that died naturally, and various kinds offish.9 The attestation is late, 
but the Atthidographer Melanthius, writing at some date between 
350 and ‘270 BC, mentioned one of the forbidden fishes, the red mullet, 
in a work on the Eleusinian Mysteries, and it is hard to see why, unless 
in connection with the ban.10 Restrictions almost certainly existed, 
therefore, before the Roman period, although the list may well have 
been extended. For a different cult, we have similar evidence, again 
not incontestable but very strong, for the fifth century. A fragment of 
C ratinus’ play about the incubation oracle of Trophonius runs: ‘And 
not to eat any more the red-skinned Aixonian triglë, nor the Irygôn  nor 
the dread m e la n o u r o s '."  The lines are quoted without context, but we

6 Scholz, op. cit., 14-22; cf. J. M. Redfield, Nature and Culture in the Iliad, Chicago, 
1975, 193-202.

7 N ilsson, GGR  212 f.
8 C heese lor priestess o f A thena Polias at .Athens, fish for some Poseidon priests: see 

A rbesm ann , 72 f. Eur. Cretans h. 79 A ustin is questionable evidence.
9 Eleusis: A rbesm ann , 76 f. Haloa: schol. Lucian 280. 22 ΙΓ. Rabe (cited Deubner, 

(>1.5). I accept the  universal view th a t these are merely tem porary restrictions (cf. the 
reference to ‘those being in itia ted’, not 'those who have been in itiated’, in Ael. NA  9.51, 
65), bu t know no conclusive evidence; devoted individuals m ight have extended them.

10 326 FG rH  fr. 2 ap. A th. 325c.
11 Fr. 221 (? cf. A ristophanes, fr. 23, from the Amphiaraus). Purity a t Lebadeia:

G inouvès, 344 n. 4, and  generally A rbesm ann, 97-102 on pre-m antic dietary
restrictions.
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know that the cult of Trophonius imposed several requirements of 
purity, and two of the three fishes mentioned are among those banned 
at Eleusis. There is a reference to ‘refraining from’ (particular foods) 
‘for three days’ in Aristophanes’ Peace, although it is impossible to tell 
what specific cult he is parodying.12

Even a fifth-century attestation leaves open, of course, the formal 
possibility of Pythagorean influence. Pythagoreanism embodied a 
considerable number of dietetic precepts, not for temporary observ
ance only but as parts of a permanent way of life, and some have 
supposed that this was the source of all the dietary rules of cult.13 It is 
perhaps not very plausible that an Eleusis to which food restrictions 
were alien should have adopted the eccentric regulations of a south 
Italian sect that was best known to Athenians as a butt of comedy; 
but, in view of the Orphic reinterpretation of the Eleusinian eschato
logy, the possibility cannot quite be excluded. Pythagorean influence 
on the cult of Trophonius seems at first sight even less likely, but here 
too we know too little of the religious climate of fifth-century Lebadeia 
to say absolutely, ‘This cannot be.’ The alternative hypothesis is that 
Pythagoras adopted his rules, or many of them, from cult14 or the fund 
of popular magico-religious beliefs that lay behind the cult rules. As a 
development it seems more natural that a temporary restriction 
should have been taken over and extended by a sect that sought 
especial sanctity than that rules, the point of which lay largely in 
being permanently observed, should have been trimmed down for 
cultic use in drastically attenuated form; but the Greeks seem later to 
have performed just such trimming in their reception of oriental cults, 
reducing permanent abstention from fish, for instance, to a three-day 
preparation for the festival.15 The hypothesis of borrowing from 
philosophy is therefore irrefutable, though implausible. The same 
may be said in the case of the purifiers of On the Sacred Disease, who told 
their patients to abstain from various meats, fishes, and birds. 16They 
do not seem to have mentioned the bean, abhorred of Pythagoras.

12 151, cl. 162—3, noted by Latte , Kl. Sehr. 26. For Chrysippus such rules are  part of 
trad itio n a l religion, Plut, de Stoic. Rep. 1044f. T he epigraphic evidence for food hagneiai 
begins only in the 2nd century B C , and initially in relation to oriental cults; th e  influence 
of p o p u la r neo-Pythagoreanism  seems subsequently  also to become perceptible (A. D. 
N ock, H SC P  63 (1958), 415-21 =  Nock ii, 847 -52 ). See LSCG  55, 95, 139; LSS54, 59,
108; LSA  84; CR Acad. Inscr. 1916, 263 f.; Altertümer von Pergamon, viii. 3, ed. C. H abicht, 
B erlin, 1969, p. 168; B C H  102 (1978), p. 325. References to food hagneiai in magical 
papyri in L anata , 54, η. 177.

13 Lobeck, 190, Z iehen, 150. O n  the Pythagorean rules see Burkert, LS  180-5, M. 
D etienne, 'L a  cuisine de Pvthagore’, Archives de sociologie des religions, 29 ( 1970), 141-62.

14 D. L. 8.33.
15 See e.g. M en. fr. 754 in contrast to LSS  54.
16 H ippoc . Morb. Sacr. 142. 16ff.J ., 1.13—16 G., well discussed by L anata, 5 3 -  60.
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Passages in comedy offer some idea of the non-gastronomic 
grounds on which, in a secular context, Greeks might reject particular 
foods. In several places large deep-sea fish are spurned because they 
are ‘man-eating’.17 The objection is already implicitly present in 
Homer, where fish are seen as uncanny creatures, hostile to man, 
lurking in the depths ready to devour the flesh of shipwrecked 
sailors.18 This is perhaps the reason why they are excluded from the 
heroic diet (as also, in the main, from cult), even though it is clear 
from the similes that fishing was familiar to Homer’s audience. 
Though the argument can scarcely be pressed, it is interesting to note 
this pre-Pythagorean evidence for an ideal diet that is very selective, 
particularly as it is to species of fish that the earliest evidence for 
abstinence at Eleusis relates. Another mark held against animals as 
food was the practice o f‘eating excrement’.19 It was too common to be 
an absolute disqualification, but it is perhaps not a coincidence that 
the purifiers of On the Sacred Disease told their patients to abstain from 
dog, pig, and goat (as well as deer), the three domestic animals that 
were commonly charged with scatophagy. By consuming such ani
mals, one becomes a vicarious ‘man-eater’ and ‘dung-eater’ oneself. 
Hum an flesh and dung were, of course, the supremely impossible 
foods for a man. Cannibalism is analogous to incest,20 while ‘dung- 
eater’ is an expression used of a man who will stop at nothing, and 
more loosely as one of those insults that derive, like ‘temple-robber’, 
‘m urderer’, and ‘mother-sleeper’, from the most degraded or pollut
ing acts.21 In their literal form these were pollutions of the imagina
tion only, since no Greek was tempted by either diet; but, as we have 
seen, the taint could attach vicariously to other foods. Other objec
tions that are brought against foodstuffs are that they are 'food for 
corpses’ or ‘for Hecate’, and, sometimes in connection with this point, 
that they are anaphrodisiac.22

Such explicit interpretations of the religious rules as are available, 
none of them certainly early, are based on no consistent principle. It is 
characteristic that Aelian, referring to two of the Eleusinian rules, 
states that the initiate shuns the dogfish as unclean, because it gives 
birth through its mouth, but spares the red mullet as a mark ofhonour

17 A n tiphanes, fr. 68.12, 129.6, cf. Alexis, fr. 76. 1-4 ; most explicitly the didactic 
A rchestra tu s ap. A th. 163d, 3 10e (pointing out that all fishes are ‘m an-eating’ and not 
som e only); cf. too P indar, fr. 306.

18 See H . F ränkel, Die homerischen Gleichnisse, G öttingen, 1921, 8 6 -8 , esp. 87 η. 2.
19 E picharm us, fr. 63, cf. (m ud) Philemon, fr. 79.19. T he writers on fish often allude 

to ‘m ud-eating '. For scatophagous anim als (and men) see J .  H enderson, The Maculate 
Muse, Vale, 1975, 192-4 .

20 See p. 98.
21 See S andbach  on M en. Sam. 550.
22 P lato C om icus, fr. 173.19, A ntiphanes, fr. 68.14, Am phis, fr. 20, Eubulus, fr. 1 I.
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lor its exceptional fertility, or its services to man.23 The same ambi
guity is found in the Pythagorean tradition. It was generally agreed, 
although detailed interpretations varied, that it Was as an abomina
tion that Pythagoras banned the bean from his table.24 But the white 
cock was sacred (to the sun or Men) and should be spared for that 
reason.2S As to fish, on the one hand sacred fish (obviously those 
sacred to the Olympians) were not to be eaten, ‘for men and gods 
should not have the same privileges any more than masters and 
slaves.’26 On the other, one should abstain from two particular species 
because they ‘belong to the chthonian gods’ (and were therefore 
impure).27 The participants in one of Plutarch’s table conversations 
discuss Pythagoras’ rejection of fish, which they take to have been 
total. Three possibilities are canvassed; he held fish in honour for 
their silence; he regarded them, inhabitants of the deep, as wholly 
alien to man; or he felt that man had no right to eat inoffensive 
creatures that he neither tended nor fed.28 Iamblichus sums up the 
ambiguities of the tradition when he states explicitly that Pythagoras 
banned such foods as were indigestible, or alien to the gods, or, on the 
contrary, sacred to the gods and so worthy ofhonour, or, finally, liable 
to interfere with the purity, moderation, or mantic powers of the 
soul.29 The same ambivalence must have been already present within 
the oldest form of explanation, that by myth. Among the forbidden 
Eleusinian foods Demeter had good cause to abhor the pomegranate 
because of its use to trap Persephone, but she herself was the ‘apple- 
bringer’.30 Their sacrificial victims, too, gods either ‘loved’ or ‘hated’. 
We are near once again to the ‘primitive confusion of the sacred and 
unclean’. But, though the ancients might doubt whether a particular 
forbidden food was sacred or unclean, they never supposed it to be 
both; and nothing suggests that any of the forbidden foods were 
invested with a fearsome and ambiguous sanctity.

To offer an alternative explanation of most of these restrictions is,

23 N A  9.51, 65. ‘H o n o u r’ lor m allet also in Plut. De soll. an. 983Γ. In Anth. Pal. 7.406 
(T heodoridas 14 G ow /Page) the mystes ‘loves’ pom egranate, apple, and m yrtle (with 
obscene double m eaning).

24 B urkert, LS  183—5, w ith references in 183 η. 124.
25 e.g. D. !.. 8.34, Iam bi. Protr. 21, Burkert, LS  172 n. 47.
26 D. L. 8.34.
27 Iam bi. VP 109, Protr. 21.
28 Quaest. Com. 8.8 728c- 730f. For o ther d iscussions of'hagneiai see ibid., 669e—67 le 

(am bigu ity  again), De Is. et Os. 352Γ-354b, Ju lian  Or. 5 .173d- 177c (am biguous). The 
Jew ish  exegetical tradition  by contrast is clear that forbidden foods are unclean: sec e.g. 
Philo De Spec. Leg. 4 .100 -1 3 1 , De Agr. 130 ff.; the Letter o f  Aris teas, 144 ff.; S. Stein, Studia 
Pa trist ica 2 {Texte und Untersuchungen 64), 141 ff.

29 VP 106.
30 SIG 3 1122.6, Paus. 1.44.3. Pom egranate: Hymn. Horn. Cer. 372 with Richardson.
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perhaps, an impossible task. Their precise extent in the early period is 
uncertain; in the case of the Pythagorean rules the evidence is, at first 
sight, actually contradictory, and it is as though through a mist that 
we see the milieu in which they were observed. If the various restric
tions are but a part of a more elaborate web of symbolic associations 
and oppositions, only this torn-off fragment remains. It is by chance 
only that we know that pomegranates, banned to the Eleusinian 
initiate, were eaten ritually at the Thesmophoria.31 Another area of 
our ignorance is the archaic ethnozoology of the Greeks, their native 
ways of classifying plants and animals. Aristotle cannot tell us what 
associations a particular species or natural product may have had for 
the contemporaries of Homer.

But a few conclusions seem possible. The early vegetarians refused 
to eat animals on the grounds that this was a form of cannibalism.32 
Thus a central institution of society was subverted by appeal to that 
society’s own values, since for all Greeks human flesh was the most 
impossible of foods. (The further step of repudiating bread, the staple 
of normal diet, as a form of dung was reserved for Herodotus’ mythi
cal Ethiopians.33) An Orphic poet assimilated bean-eating too to 
cannibalism: ‘It is no better to eat beans than your father’s head.’34 As 
we have seen, fish-eating could be seen as a vicarious form of the same 
offence. Even on the more restricted interpretation of Pythagoras’ 
teaching, by which he banned ‘womb’, ‘heart’, and ‘brain’, the associ
ation of these parts with vitality seems significant; to eat them is 
life-destroying. (The same can perhaps be said of the Orphic ban on 
eating eggs.35) The possibility of consuming a restricted set of sacri
ficial animals was justified by the claim that into these no human soul 
could pass.35 The general purport of the cultic rules is different, since 
there is no question in this case of radical revaluation of accepted 
norms. 11 seems, however, that some of the same forms of assessment 
are at work here too. The fish that was most commonly banned was 
the red mullet (triglê), which fits neatly into the pattern. It ‘delighted 
in polluted things,’ and ‘would eat the corpse of a fish or a man’. 
Blood-coloured itself, it was sacred to the blood-eating goddess 
Hecate.37 It seems a symbolic summation of all the negative

·" D eubner, 58.
32 p. 305.
3:1 H d t. 3. 22.4; cl. J .  P. V ernant, i n j .  P. V ernan t and M. Detienne, La Cuisine du 

sacrifice en pays grec, Paris, 1979,239-49.
34 OF  fr. 291, cf. Porph. VP 43.
35 W om b, heart, and  brain: e.g. Arist. fr. 194, Iam bi. Protr. 21. Eggs: OF  fr. 291.
36 Iam bi. VP 85, B urkert, L S  182.
37 Pollution, corpses: Ael. NA  2.41. A nd Hecate: A th. 325 a—b, cf. A ntiphanes, fr. 

6 8 .14fl/>. A th. 358f, 313b, and  N ausicrates, fr. 1 -2  ap. Ath. 296a. H ecate and blood: RE  
s.v. Flekate. col. ‘2776. T h e  triglê was banned a t Eleusis and the Haloa, by the purifiers of
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characteristics of the creatures of the deep. (It is therefore disconcert
ing that Aelian explains the Eleusinian rule as a mark o f ‘honour’ for 
its good qualities.38) O f the other five fishes39 certainly or probably 
banned at Eleusis one, the dogfish, was a ‘man-eater’ (as well as 
abnormal in its way of giving birth);40 two were, according to Iamb
lichus, sacred to the chthonians,41 and, even if that information is 
unreliable, alluded to the colours of blood and death in their names, 
melanouros and erythrinos\ and one was sacred to Hecate, although not 
perhaps for any other reason than that it was cheap.42 At Lebadeia, 
the murderous sting-ray,43 with which Telegonus slew Odysseus, 
seems to have been banned. But there remains one Eleusinian fish, 
the karabos or crayfish (as also one Pythagorean), for which no such 
explanation is available.44 And it does not seem that the ban on 
pomegranates, apples, and house-birds relates directly to their 
natural properties, whether actual or ascribed. The connections here 
are rather with Demeter’s own powers and mythology -  her role as 
‘apple-bringer’, and the tricking of her daughter with a pomegranate 
seed.45

The ambiguity in the ancient interpretations, by which animals are 
spared for both good and bad qualities, should perhaps encourage us 
to look for a structural explanation, whereby two tabooed extremes 
mark out an area of the edible in the middle. In some societies, it has

Morb. Sacr., a t the oracle o fT rophonius, and to the priestess of H era at Argos (Ael. NA  
9 .65). Cf. F. J .  Dölger, Ichthys, M ünster, 1922, ii, 316—330.

38 A bove, p. 361 n. 23.
34 E xhaustive discussion in F. J .  Dölger, op. cit., ii, 330—58.
40 A rchestra tus ap. A th. 163d, 310e (on κύων; but the point m ust apply to all the 

sharks, cf. R. S tröm berg , Studien zur Etymologie und Bildung der griechischen Fischnamen, 
G öteborg , 1943, 104); Ael. N A  9.65. Cf. D ’Arcy W. Thom pson, A Glossary o f  Greek 
Fishes, O xford, 1947, s.v. γαλεός.

41 Iam bi. VP 109, Protr. 21 .

42 T h e  mainis: M elanthius, 326 FGrH  fr. 2 ap. Ath. 325c (from which the ban is
inferred). C heapness o f mainis·. e.g. Pherecrates, fr. 56.

43 Trygon, C ra tin u s, fr. 221: cf. D ’Arcy W. T hom pson, op. cit., s.v.
44 Karabos·. even F. J .  Dölger, op. cit., was baffled. Pythagorean fish: akalïphë (sea

an em o n e), A rist. fr. 194 .11 was an am biguous creature, half-plant and half-anim al (see 
D ’A rcy VV. T hom pson, op. cit., s.v.), bu t we do not know that such things m attered to 
Py thagoras. T he ap p aren t association with ‘w om b’ in Ar. Lys. 549 may be more 
relevant. T h e  ban on grey mullet and  eel in Morb. Sacr. can be explained in either 
d igestive (cf. H ippoc. Int. 12, 7.198.16 L., Viet. 2.48, 6.548.18 L.) or religious terms: for 
eels an d  H eca te  see Ar. Lys. 700—2; for both fish together in a sacred pool, Ath. 33 le, 
an d  for the special sta tu s o f grey m ullet as the ‘fasting fish’, the polar opposite o f triglê 
(b u t no source m akes the connection), Ath. 307 ff., D ’Arcy W. Thom pson, op. cit., s.v. 
kestreus. T h e ir  presum ed spontaneous generation could also be relevant (Arist. HA  569a 
2 2 -6 , 570a 3 -2 4 ).

45 ‘A pple-bringer’; SIG 3 1122.6, Paus. 1.44.3.
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been argued, there is a correlation between an animal’s edibility and 
its ‘social distance’ in relation to man.46 The scale of social distance 
might in a typical case extend from house-animals and labouring 
animals (inedible), via the domesticated but non-labouring animals 
(edible) and game animals (ambiguously edible), to the wild beasts 
(inedible). This scale, it is suggested, may be subconsciously 
perceived as analogous to that which determines permissible 
marriage-partners, who have to be sought in the middle area between 
close kin and strangers. (For Greece, we have already noted the 
connection between sexual crime and monstrous food.) Although the 
problems involved are complex,47 such an approach might help to 
interpret the Greek sacrificial system. The sacrificial animals come 
from the middle range, and the less domesticated victims, in particu
lar the goat, are to some extent favoured by the less domesticated 
gods.48 There is nothing alien to Greek thought in explaining sacri
ficial practice in terms of an animal’s moral relation to man. A 
Bouzygean curse is supposed to have threatened those who sacrificed 
the ploughing ox (by his services to man, he is brought too close for 
edibility); but the pig must be eaten, because he pays back his nurture 
in no other way than with his meat.49 Particularly within Pythagorea- 
nism such considerations have importance; goat and pig, on one view, 
are fit for sacrifice because they interfere with agriculture, but ox and 
sheep should be spared.50 If these animals are too close to man to be 
eaten, fish by contrast are too distant. Domesticated animals ‘live 
with men’ (synanthwpeuo), and in neo-Pythagoreanism this proximity 
becomes explicitly a reason for sparing them.51 But, promising 
though the structural approach may appear for the sacrificial system 
in general, it can scarcely interpret the specific Eleusinian and 
Pythagorean restrictions that we have been considering, unless 
numerous subsidiary structures are to be introduced. It cannot deal 
with the spasmodic but precise character of the Eleusinian 
restrictions.

The same is true of the notorious bean taboo. Ancient explanations 
certainly present the bean as a bizarre, polluted, and structurally

46 See the articles o f  Leach, T am biah  (Ethnography ), and Halveson cited above, p. 61 
n. 101.

47 Two are p ragm atic  (cost and palatability). T hree relate to the ideology of the 
sacrificial act, w hich dem ands willing subm ission by a live anim al, bloodshed, and 
division o f  m eat betw een m en and gods. W ild anim als, fish, and birds are thereby 
excluded.

48 Cf. S. now, B C H  (1965), 199 f.
49 Bouzyges: Ael. VH 5.14. Pig: P lato Com icus, fr. 28.
50 A ristoxenus, fr. 25, 29a YVehrli, in terpreted  Ov. Met. 15. 110—15; M. Detienne, 

Archives de sociologie des religions, 29 (1970), 141—62.
51 Porph. Abst. 1.14. O n  fish cf. p. 361.
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ambiguous product, associated with sex, the cycle of birth and death, 
and Hades.52 But it is not clear what principles of classification could 
have caused the bean and it alone to be left in this invidious position. 
A new possibility has emerged with the recent discovery that, for 
individuals suffering from a particular hereditary enzyme deficiency, 

faba vicia is indeed a poison.53 The phenomenon, known as favism, has 
been reported from Sicily, southern Italy, and Sardinia. Pragmatic 
interpretations of religious rules are often misguided; but the indi
vidual instance needs to be judged on its own merits. A medical 
explanation of the bean taboo appeals to no sage legislator with a 
mysterious insight into hygienic rules unknown in his own day, but to 
an easily observable causal connection that has lead to the avoidance 
of beans by peasants today in the areas where favism is prevalent. The 
real uncertainty concerns the occurrence of favism in antiquity. If it 
did occur, in an environment where magical dangers were rife, the 
natural classification for it would surely have been as a magical 
danger. The significant conclusion, however, if the favism hypothesis 
were correct, would be not so much that the taboo had a sound 
prudential origin, but that it persisted so long and insistently after this 
was forgotten. The bean came to symbolize polluting and threatening 
elements in the Pythagorean world-view, all the more strikingly, 
perhaps, because of its apparent innocuousness. The world-view, 
however, cannot explain the original choice of the bean.

An important recent study of religious symbols, and food taboos, in 
New Guinea explicitly rejects structural models, and emphasizes the 
variety of their origins (where these can be discerned at all) and 
complexity of their connotations. Unlike the elements in a computer 
language, it is pointed out, which only have meaning as part of a 
system, a religious symbol can derive significance directly from the 
reality to which it relates.54 This is surely the kind of approach which, 
in its details, the Greek evidence demands. We need only add that 
‘abstaining from’ â food is, in itself, an important mode of differentia
tion from everyday life, whatever the food may be. The content of the 
restriction, though unlikely to be wholly arbitrary, is in a sense less 
important than its context. The rules are found where the individual 
is required to shed his profane self (actual fasting is found in the same 
contexts): as a preparation for initiation or incubation, and as part of 
the permanent abnormality of the Pythagorean life.

52 Cf. M . D etienne, op. cit., 153 f.
53 R. S. B rum baugh and J .  Schwartz, ‘Pythagoras and Beans: Λ M edical Explana

tio n ’, Classical World 73 (1980), 421 f.
54 B arth , passim, esp. 12,161, Chs. 20, 23; cf. Burkert, SH  48.



Appendix 5: The Ritual Status of the 
Justified Killer at Athens

This is an issue that has been discussed several times,1 but it is worth 
reconsidering briefly, as there has been a tendency to confuse actual 
laws, some perhaps dating back to Draco, and the interpretations that 
are offered by the orators who quote them. Taken by themselves, the 
laws reveal a historical development that is reasonably clear, even if 
its significance is uncertain.

There was no formal category o f‘justified homicide’ at Athens. We 
find instead a variety of situations in which it is stated that killing 
should not be liable to sanctions.2 In certain circumstances ‘it is 
permissible to kill’, or ‘he shall not go into exile, having killed’, or the 
victim shall ‘die without compensation’.3 In none of these early laws is 
anything said about the ritual status of the killer. Either the lawgivers 
thought the position on purification self-evident, or they knew nothing 
of pollution, or they felt that it lay outside the province of the law. The 
surviving portions of Draco’s law are equally unrevealing.

The religious issue first emerges in the more expansive style of a 
decree of the late fifth century. The psephism of Demophantus, 
passed after the rule of the Four Hundred, prescribes that any sub- 
verter of the democracy should be ‘an enemy of the Athenians and 
should die without compensation’.4 That is the secular aspect; no 
prosecution can be brought for such a killing. There follows the 
specification that the killer is όσιος καί ευαγής. The Athenians as a 
whole are required to ratify the decree by oath, swearing to kill all 
subverters of democracy and to consider those who did so δσιον . . . 
και προς θεών και δαιμόνων, ώς πολέμιον κτείναντα τών ’Αθηναίων. Here 
as elsewhere a killing is rendered non-polluting by classifying the 
victim as an enemy.5 Parts of the decree seem to be taken over from 
earlier legislation against tyranny,6 but even if the prescriptions about

1 See M acD ow ell, Homicide, 1 ‘28 f.
2 See C alhoun , (>(>-71.
3 Laws ap. Deni. 23.28, 53, (>0; Arist. Ath. Pol. 16.10; Dem. 9.44. O n  the sense ofatimos 

in the two la tte r see p. 204. S im ilar formula in S IG’3 194.
4 Ap. A ndoc. 1.96—8.
5 See p. 113 n. 37.
6 See M . O stw ald , ΤΑΡΑ  86 (1955), 103-28.
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purity date back to, say, around 500, they still seem to mark a 
development from the earliest-attested law against tyranny, which 
says nothing about the ritual issue.7-

Demosthenes’ comments on the laws of justified homicide provide 
evidence for fourth-century views. The law quoted in 23.53 refers to 
three different categories of killing, and Demosthenes glosses the 
prescription τούτων ενεκαμή φεϋγειν κτείναντα in three different ways; 
τούτον ώρισεν (ό νομοθέτης) ούκ άόικεΐν; καί τούτον είναι καθαρόν, 
(τούτον) άθωον ποιεί. This is stylistic variation; the three expressions 
all gloss the same phrase o f ‘Draco’ and all mean the same thing. In 
20.158, which still refers to justified homicide, we find καθαρόν είναι, 
in 23.60 άθώον είναι; in 37.59s Demosthenes uses έπιόείξας μή 
καθαρόν for ‘prove guilty’ of involuntary homicide. The existence of 
the Delphinion court shows, argues Demosthenes, that the ancients 
believed certain kinds of killing to be δσιον; he glosses the old law και 
άτιμος τεθνάτω as a case where killing is ευαγές and the killer is 
καθαρός.9 It is clear that for him ‘not liable to punishment’ and ‘pure’ 
are synonymous.

It has, however, been suggested that, when applied in the specific 
sense of ‘not liable to punishment’, katharos no longer conveys any 
information about ritual status.10 ‘Pure’ might, therefore, mean ‘not 
punishable (but impure)’. This is too paradoxical to be readily 
accepted. It is true that, as early as the Tetralogies, katharos often needs 
to be translated ‘innocent’;11 but the legal sense is dependent on the 
ritual one, since in a context of murder ‘pure’ entails ‘innocent’, and 
there is no evidence that the meaning ‘innocent’ could survive dis
sociated from ‘pure’. For Plato, certain forms of killing do require 
purification even though not liable to legal sanctions; but in these 
cases it is only after purification that the killer becomes katharos.11 
Porphyry’s claim that all killings of whatever kind required purifica
tion should not cause us to distort the natural meaning ofDemosthenes’ 
tex t.13 Individuals may have chosen to undergo purification on their 
own account,14 particularly, perhaps, in the kind of cases for which 
Plato made it obligatory; but there can have been no legal require
ment. It is interesting that Plato’s Euthyphro considers it self-evident 
that a killing is only polluting ifit is unjustified.15

7 A rist. Ath. Pol. 16.10.
8 =  38.22.
9 23.74; 9.44.
10 D oxography an d  criticism  in J .  W. H ew itt, ΤΑΡΑ  41 (1910), 99-113.
11 A nt. Telr. 3 a  1,4; <5 10,11. Cf. Soph. OC  548.
12 Leg. 865b, 869a.
13 Abst. 1.9.
14 M acD ow ell, Homicide, 128 f.
13 PI. Eulhphr. 4 b -c .
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By the late fourth century, even a law could subsume the legal 
aspect of justified homicide under the religious. Eucrates’ law of 336 
against subverters of the democracy, based largely on earlier legisla
tion, says only that anyone who kills such a subverter should be hosios. 
It is no longer necessary to state that his victim dies ‘without com
pensation’. Outside Athens, the same is true of a third century decree 
from Teos, which states simply that anyone who kills a rebellious 
garrison-commander shall be ‘not polluted (miaros)’.16

The situation in the early period remains uncertain. One cannot 
prove that purification was not required, but there is no firm evidence 
to suggest that it was, and the laws were clearly not so interpreted in 
the fourth century. One may wonder too in what sense purification 
could have been obligatory, if there was no explicit requirement in the 
law .17

A scholion on Demosthenes makes a claim that, if correct, would 
invalidate the whole preceding argument.18 It tells how the Athenians 
granted ‘citizenship and a gift’ to certain individuals who had killed 
‘M yrrhine the daughter of Peisistratus’, but forced them to live in 
Salamis, because ‘anyone who had killed in any circumstances was 
not permitted to set foot in Attica.’ The incident seems to be unattested 
elsewhere, and the scholion contains one evident mistake: Myrrhine 
was wife of Hippias, and thus not daughter but daughter-in-law of 
Peisistratus.19 The circumstantial details, however, suggest that the 
ultimate source for the story might even have been an inscription. The 
scholiast’s interpretation is based on a very strong claim about the 
pollution created by justified killing. But it cannot be correct; to say 
nothing of the evidence already discussed, Phrynichus’ assassins were 
invited to live in Athens, and Xenophon contrasts the impurity of the 
normal murderer with the honours paid to the tyrannicide.20 This 
evidence is not decisive for attitudes early in the fifth century, but 
from the time of Draco it had been quite normal for the involuntary 
killer to ‘set foot in Attica’ after a period of exile. The details fit into 
place, however, if we assume that Myrrhine’s assassins were not 
‘ordered to reside in Salamis’ but received a plot of land there as their 
‘gift’,21 one of the shares in the Salaminian cleruchy that the

16 S E G x ii  87.11; SEG  xxvi 1306.23-6.
17 For a  y ear’s purificatory exile in early Sicyon in consequence ot (justified) 

fra tric ide  see Nie. D am . 90 FGrH  fr. 61 -  scarcely trustw orthy evidence.
18 Schol. Patm . Dem . 23.71 (BC H  1 (1877), 138).
19 T huc. 6.55.1 ; D avies, 450.
20 I G I3 102. 30—2 (M /L  85), cf. Lys. 7.4, 13.70; X en. H iero^A—b. Rewards for killers: 

M /L  43, Ar. Av. 1072—5, Dem. 23. 119. No pollution in killing a rogue,.Dem. 19.66 (cf. 
Anth. Pal. 7.230,433, 531 on the Spartan  m other).

21 Cf. H dt. 8.11.3.

Athenians seem recently to have established.22 This was no banish
ment but, for a foreigner, a remarkable privilege (cleruchs were all 
A thenian citizens); the scholion is thus virtually the earliest evidence 
for the extraordinary honour enjoyed by tyrannicides in the Greek 
world.23
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22 See M eiggs an d  Lewis on M /L  14.
23 H. Friedei, Der Tyrannenmord in Gesetzgebung und Volksmeinung der Griechen, S tuttgart, 

1937. ‘N o nemesis' from gods for tyrannicide, Theog. 1181.



Appendix 6: The Ritual of Purification 
from Homicide1

The fullest account comes in the fourth book of Apollonius’ 
Argonautica -  a valuable source, given its author’s antiquarian learn
ing. Jason had murdered Medea’s brother by treachery in a temple, 
with M edea’s connivance, and the Erinys had seen the deed (452- 
76). Jason mutilated the corpse, and thrice sucked out its blood and 
spat it back ‘in the way that murderers expiate treacherous killings’ 
(476—8 1),2 but Zeus was outraged at the crime and resolved that after 
purification by Circe they should suffer endless troubles before reach
ing home (557—61). As the Argo sailed on, the mast itself, made of oak 
from Dodona, announced the need for purification (580—8). On 
reaching Circe’s island, the Argonauts found her on the shore cleans
ing herself from a terrifying dream of blood (662-71); Jason and 
M edea alone followed her back to her palace. Circe offered them 
seats, but they rushed without a word to the hearth and sat down 
there; Medea covered her face with her hands, Jason planted in the 
ground the great sword with which he had slain Apsyrtus; neither 
raised their eyes from the ground. Circe understood, and in respect for 
Zeus of Suppliants ‘performed the sacrifice by which innocent sup
pliants are cleansed, when they come to a person’s hearth’. Holding 
up a sucking pig she cut its throat and sprinkled their hands with its 
blood; then she poured offerings to Zeus of Purification, with invoca
tions. This completed the purification itself, and Circe’s attendants 
carried outside the polluted remnants (lumata). She herself remained 
at the hearth and made burnt offerings and libations to appease the 
Erinyes and Zeus, ‘whether they were stained by a stranger’s or 
related blood’ (685-717). Only then did she raise Medea and Jason 
from the hearth, give them seats, and ask their names and story.

The priestess at the opening of the Eumenides discovers Orestes in 
the same position of silent submission at the omphalos as Jason and 
Medea at Circe’s hearth. His hands are still dripping with blood; in 
one hand he holds the sword he killed with, in the other the sup
pliant’s olive branch with a woollen fleece around it.3 Little that is

1 See recently  G inouvès, 319-25 , R. R. Dyer, J H S  89 (1969), 38-56 , Burkert, GR
137-9 .

2 Cf. p. 133 n. 111.
3 4 0 -5 .
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clear emerges from the surviving fragments of the Athenian exegetic 
rules for the ‘purification ofsuppliants’,4 but the Cyrene cathartic law 
offers suggestive hints. Details are obscure, but we read of a threshold 
which the polluted suppliant probably may not cross; he must be 
seated there on a fleece, washed and anointed; when he is led out into 
the public street, all those present must be silent, and apparently a 
special herald goes ahead to warn passers-by of the coming pollution.5

T hat law is a mere fragment, but it is sufficient to show again, 
outside poetry, the constrictions placed on the polluted man, the 
danger that he is for normal people, and his helplessness. A purifica
tion is a ritual drama, more effective even than simple supplication. 
The polluted man is excluded from society, and in his appeal for 
purification he expresses that isolation by silence and, perhaps, veiled 
head.6 Other participants and bystanders confirm his abnormal con
dition. They too are silent, and may cover their heads.7 Not words but 
symbolic actions tell the murderer’s story and make his appeal. He 
sits at the hearth or threshold; sitting itself, in ritual, expresses 
submission, and no normal person chooses such a place.8 His part is 
one of complete passivity, since he cannot purify himself. The ‘doer’ of 
the killing has been reduced to mere ‘suffering’.

W âshing with water sometimes formed part of the rites themselves. 
It is mentioned in the Cyrene law, and an obscure fragment of the 
cathartic regulations of the Athenian Eupatridai,9 but it seems only 
to have been a subsidiary. The central act, already criticized by 
Heraclitus in a famous passage, was the cleansing of blood by blood. 
‘Vainly they cleanse themselves with blood when they are polluted by 
blood, as if a man who had stepped into mud were to wash himself in

4.Jacoby, 16.
5 See p. 350.
6 Silence: Aesch. Eum. 448, Eur. H F  1219, idem, fr. 1008 ap. schol. Aesch. Eum. 276, 

A ppendix  7 s.v. T elephus. Veiled head: Eur. / 7 Ί  207 ,/// '1 2 1 4 0 '. (not dem onstrable for 
the  cerem ony itse lf) . T h e  silence in theory covers the entire period before purification 
(A esch. Eum. 448, T elephus legend): an ideal that, taken seriously, proves ridiculous 
(A rist. Poet. 1460a 32).

7 B ystanders are silent in the Cyrene inscription; so is Circe when she understands 
the  situation . N ote too Eur. I T  9 5 1. T hoas, Eur. /7 Ί 2 1 8  (slightly different context), 
covers his head.

8 O n-sitting  and  the hearth  in supplication s e e j .  Gould, J H S 93 (1973), 95 -7 .
9 356 FG rH  fr. 1 ap. A th. 410b (associated w ith blood). O vid, Fast. 2.45 f., chides the 

ancien ts for supposing w ater could efface bloodshed. It was sufficient after battle or 
ju stified  killing (H orn. II. 6 .266-8 , Od. 22.478 f.), but H eraclitus, Aeschylus, and 
A pollonius im ply th a t blood was necessary in cases o f m urder. O vid was perhaps 
m isled by trad itions associating particu lar springs o r areas o f sea with the purification 
o f  fam ous killers: e.g. Paus. 2.31.9, O vid, loc. cit., Amm. M arc. 22.16.3, Ginouvès, 323, 
A ppendix  7 s.v. Achilles, C adm us, Heracles. O n the Apolline purification by water 
an d  laurel postu lated  by P. A m andry, Rev. Arch. 116 ( 1938), 19- 27, see the criticisms of 
G inouvès and  D yer, locc. citt.
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m ud.’10 Heraclitus was only emphasizing a paradox of which all who 
thought about the rite were aware, and which seems to have been 
essential to its meaning. The strangeness of washing blood with 
blood, of purifying by defilement, is constantly underlined in other 
references: ‘to wash away foul blood by blood’; ‘he washed the trace of 
killing from my hand by slaughtering fresh blood upon it’; (you will 
not be clean) ‘until the slaughter of a young animal, by a man who 
purifies from the stain of blood, bloodies your hands’; ‘until Zeus 
himself stains you with drops of pig’s blood’.11

The language o f ‘wiping out blood with blood’ is sometimes found 
not in relation to the purification ceremony, but to actual vengeance 
killing.12 The ritual has accordingly been seen as a substitution, the 
pig dying in place of the murderer himself.13 The verbal parallel 
suggests that this idea did hover in the background, but the details of 
the cerertiony cannot be explained in these terms: a sucking pig, the 
cheapest of offerings, or a lamb14 is a poor replacement for the life of a 
man, and the substitution theory ignores what is central to the rite, 
the sprinkling of the animal’s blood on the killer’s hands. It is more 
plausible to see here merely one of several special applications of 
Greek religion’s most powerful form of action, the killing of an 
anim al;15 a comparable case, also involving the manipulation of 
bloody remnants, is the ritual that accompanied oaths. Purification 
‘by blood’ often occurs where there is no question of purification ‘from 
blood’. Temples, assemblies, and armies were regularly cleansed in 
this way; so were priests who had contracted a pollution, the 
mysterious tithed men of the Cyrene law, the ‘sixteen women’ and 
Hellanodikai at Elis before any ceremony, and persons mad, 
epileptic, or bewitched.16 The exact procedure is not clear in all these 
cases, but vases that show the cleansing of the daughters of Proetus 
suggest that actual sprinkling with the victim’s blood was. not

10 B 5 (86 M arcovich).
"  E u r. I T  1223 f., Stheneboea, prologue 25 v. A rnim , Aesch. Eum. 449 f., fr. 327. But 

d esp ite  the ‘defiling’ the process is a  washing, Aesch. Eum. 281, Eur. I T  1224, 1338, 
Sthen., loc. cit.; cf. G inouvès, 321.

12 e g- P f  Leg. 872e—873a, Soph. O f  100; cf. R. Hirzel, ‘Die T alion’, Philol. Suppt. 11 
(1 9 0 7 -1 0 ), 405-82 .

R ohde, 296, Diels, 69 n. 2, 122, Stengel, 159 f., J .  P. Guépin, The Tragic Paradox, 
A m ste rdam , 1968, 160-7 . Contra, Schwenn 8 1 -4 , Nilsson, GGR  104, R udhard t, 166. 
L anguage like th a t ot L ùC G 156 A 14 περιταμέσθω χοίρψ  is irreconcilable with the 
su b s titu tio n  theory.

14 E ur. I T  1223. Still less explicable is the dog (p. 230 n. 136). T here is no explicit 
G reek  testim ony for the idea tha t the evil passes into the anim al: for Rome see Val. 
F lacc. Arg. 3 .439-43  (clearly im plicit), A ppian, B C 5.96.401, Serv. Auct. ad Virg. Aen. 
2.140 (explicit).

15 N ilsson, GGR  106.
16 See p. 21 f., p. 30 n. 66, pp. 230 and 339 ff.; Z.SCG 156 A 14, 157 A 2; Paus. 5.16.8.
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restricted to the purification of murderers.17 Unless, therefore, we 
suppose this specific form to have been transferred to other contexts 
from that of murder purification, the homoeopathic idea o f ‘washing 
blood with blood’ is a secondary development. The original source of 
power is the contact with blood, a repugnant, polluting substance, in 
a controlled ritual context that renders the threat tolerable.18 For a 
murderer, this sanctification of pollution is particularly apposite. 
Blood falls on his hands again, but this time it is not he who has struck 
the blow. The original blood, profanely shed, clung to his hands; the 
animal blood, shed in ritual, may be wiped off or washed away, and 
the bloody remains are readily disposed of.

It is clear from Apollonius and other evidence that the actual 
purification was followed by rites of appeasement addressed to under
world powers.19 The two aspects seem to be united in the symbolism 
of the so-called ‘fleece of Zeus’,20 on which the candidate for purifica
tion sometimes stood. He placed on it his left or inferior foot, which 
suggests that it was a receptacle for his impurity;21 indeed, ancient 
scholars were perhaps correct in deriving the verb apodiopompeisthai, 
‘send away (pollution)’, from the fleece of Zeus. But since it came 
from a ram sacrificed to Zeus Meilichios or Ktesios, it also brought 
the candidate into symbolic contact with the god he sought to 
appease.

As we have seen, a rite that recalls that of murder purification 
seems to have formed part of initiation at Eleusis or Agrai. The sitting 
posture, veiled head, silence, and passive submission of the candidate 
are all the same; even the fleece of Zeus appears in the Eleusinian 
context.22 It is generally agreed that the explanation lies in the

17 References in p. 230 n. 134. B urkert has accordingly suggested (Gaisford lecture 
held  in O xford, 9 M ar. 1982) derivation from a Babylonian healing ritual which uses a 
p ig (R. C. T hom pson , The Devils and Evil Spirits ojBabylonia, London 1903-4, ii, 16-21). 
B ut for the B abylonian rite goats seem to have been used as commonly as pigs 
(T hom pson , op. cit., 2 1 -3 7 ), and  the essential symbolism is quite distinct in the two 
cases (‘w ash ing’ w ith blood in Greece, laying parts o f the anim al on corresponding 
p a rts  o f  the sick h um an  being in the Babylonian text). 18 Cf. V ickers, 142 f.

19 e.g. A rctinus, O C T  H om er V ,  p. 105.29, LSS  ! 15 B 58, Dem. 23.72, Plut. Thes. 12.1, 
V al. Flacc. Arg. 3.444—58 (cf. P. Boyancé, R EL  13 (1935), 107-36).

20 Cf. J .  H arrison , Prolegomena to the Study o j  Greek Religion2, C am bridge, 1908, 23i—7;
C ook, i, 4 2 2 -8 ; B urkert, GR 87 (M ycenaean fleece of Zeus?). A com parison has 
som etim es been m ade w ith the ancient Rom an practice in cases of involuntary 
hom icide. T h e  killer gave the victim ’s relatives a ram  qui pro se agatur, caedatur ( Festus, p. 
476.20 L .). T h is  is a clear case of substitu tion . Cincius ap. Festus p. 470.21 L, says this 
w as done exemplo at . .  . (Atheniensium Scaliger); Greek sources offer no support for 
Scaiiger’s restoration . 21 H esych. s.v. Διύςκώόιον.

22 p. 285 above. N ote however th a t there is no h in t that the piglet on the Lovateili urn 
is to be used for purification. T hus the claim  that the rites of m urder purification are in 
orig in  sim ply those used in any induction would outrun  the evidence — though it would 
n o t be absurd .
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common character of the two ceremonies as rites of passage. The 
candidate at Eleusis is inducted into the society of the initiated; 
homicide purification means the reacceptance of the killer into social 
and religious life. The killer in the Cyrene inscription supplicates a 
body that represents the whole of Cyrene.23 In Athenian law, the 
involuntary homicide on return from exile was purified as a token of 
reintegration into his old community.24 When Plato in the Laws 
prescribed that the killer should be purified before going into exile, he 
seems to have severed an organic link that he no longer understood 
between purification and admission to a social group.25 A killer may 
in theory be purified in one place and go to settle in another, but in the 
predominant mythical pattern he starts life anew at the place of 
purification. Conversely, the man guilty of a particularly repugnant 
crime may be refused purification, because the person supplicated is 
not prepared to tolerate his continuing presence.26 (The alternative 
response, of purifying and then expelling, seems to be found only in 
Apollonius.27 O f course if, as in Apollonius and a passage in 
Herodotus,28 the purifier was really expected to postpone inquiry 
about the candidate’s identity until after the ceremony, it is hard to 
see how he could avoid applying ‘the rites by which innocent sup
pliants are cleansed’, as did Apollonius’ Circe, to the very guilty.
I here are obscurities here that we cannot resolve; but the point 
remains that purification without reception is quite untypical.) It is 
im portant to hold fast to this social context. Purification for murder 
was not performed by chance persons, amateurs, peripheral seers, 
disreputable magicians; ifit was, public opinion could have denied its 
efficacy. In myth, the purifier is the man of wealth, position, and 
responsibility; in history, a priest or official of the community, 
perhaps representative of an ancient aristocratic family.29 Only when 
these rites are considered outside their social context do they seem 
wholly mechanical and amoral; in context, they have a logic which, 
though not exactly that of morality, suits well enough their patron, 
Zeus the arbiter of social life.

23 See p. 350 above.
24 Dem. 23.72.
25 8<>5d, 866a.
26 M yth  o f  Ixion; Eur. Or. 429 f.; cf. p. 118 n. 58.
27 Expulsion: 4.745.
28 1.35.
29 O n G yrene see text. 1 n Sam othrace, a special priest purified m urders: Hesych. s.v. 

κοιής. 1 he E leusinian daduch  used the ‘fleece o f  Zeus’, but it is not clear w hat for (Suda 
s.v. Διάς κώόίον, cf. above, p. 285). A t A thens the E upatrid  exegetes (Jacoby 16) 
superv ised  the ritua l, and  the exêgëtai pythochrêstoi offered advice. T he Phytalid gens 
con tro lled  an  a lta r  a t w hich purifications seem to have been perform ed,'Plut. Thes. 12.1, 
Paus. 1.37.4, cf. TöpfFer, 249 f. T h e  role of the έγχντρίστριαι (p. 36 n. 15) will have been 
su b o rd in a te .

Appendix 7 : 
Exile and Purification of the Killer in Greek Myth

This appendix collects evidence for acts of homicide in Greek myth 
that lead to the exile, purification, or, occasionally, trial of the killer. 
This means that certain classes of homicide are omitted:

( 1 ) Killings that lead to simple human revenge: the Hippocoontids 
kill Licymnius and are killed in turn by Heracles (Apollod. '2.7.3), 
Aegisthus kills Agamemnon and is killed by Orestes, and so on.

(2) Semi-justified homicide: a bad character is killed and no conse
quences are reported — Neleus and Peleus kill (at the very altars) their 
wicked stepmother (Apollod. 1.9.8), Oeneus kills his son or brother- 
in-law Toxeus for jumping over his wall (Apollod. 1.8.1, cf. 
Heldensage, 86), Cycnus kills his wife who had slandered her stepson 
(Apollod. Epit. 3.25, cf. RE  11. 2440 f., Heldensage, 387), Aepytus/ 
Cresphontes kills the Aegisthus figure Polyphontes (Apollod. 2.8.5), 
the sons of Antiope kill their wicked stepmother and found Thebes 
(Apollod. 3.5.5), Cercyon kills his unchaste daughter Alope (Hyg. 
Fab. 187).

(3) Only slightly distinct from the former, cases where no conse
quences of killing are reported although these might have been ex
pected: Aetolus slays his hosts (Apollod. 1.7.6), Apollo accidentally 
kills Hyacinthus (Apollod. 1.3.3 with Frazer), the daughters of 
Cocalus kill Minos (Apollod. Epit. 1.15, Heldensage, 367 f.).

(4) Aitiological myths of the killing of individuals particularly dear 
to the gods (like Linus): cf. p. 274 n. 80.

(5) Killings where the perpetrator commits suicide (Themisto, 
Deianeira) or suffers transformation (Procne, Harpalyce, etc.).

The fact that categories two and three can be omitted has, of 
course, some negative significance; purification is not indispensable 
to every myth about killing. But there is no consistency in this area 
(again an interesting fact); in terms of moral justification, several 
instances in the following list might well find a place in category two.

Even with these exclusions the following list makes no pretence to 
comprehensiveness (though I have included all the cases known to 
me). Especial emphasis has been placed on the function that these 
killings have within a particular hero’s career. Vickers has recently
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protested against the tendency to dismiss as insignificant the 
‘standard elements’ in Greek myths and concentrate on the search for 
distinctive features; these standard elements -  murder, sacrilege, 
offences against the gods or family — are, he insists, the very key to 
understanding the mythology as a whole (Vickers, Appendix 2). That 
protest needed to be made. None the less, as most scholars since 
Lobeck (Aglaophamus, 969) have recognized, and the following 
analysis confirms, killing is constantly used as a purely structural 
device in myths whose main concern is genealogical. The number of 
myths in which the moral implications of murder are of central 
importance is by contrast small (although a poet was, of course, free 
at any time to transform a structural device into a main theme).

Achilles: (1) on Achilles and Thersites see p. 131 n. 102.
(2) in a raid from Troy, on Lesbos or in Miletus, Achilles killed the 

local hero Trambelus, and, on learning him to be a son of Telamon, 
lamented him deeply (Istrus, 334 FGrHfr. 57, Parth. Amat. Nan. 26). 
A miraculous well was shown in Miletus where Achilles had purified 
himself from this killing (139 FGrH fr. 6 ap. Ath. 43d).

Local legend of indeterminate date (RE  6 A 2129, Jacoby on Istrus, 
loc. cit.).

Aeolus', in exile for a year for ‘a killing’ (hypothesis to Eur. Melanippe ή 
σοφή , ap. H. v. Arnim, Supplementum Euripideum, Bonn, 1913, 25 f.)

Probably an invention by Euripides to allow Melanippe’s seduc
tion in her father’s absence.

Aetolus: An Elean by birth, he killed Apis accidentally and fled to the 
Couretan country (65 FGrH fr. 1, Apollod. 1.7.6, schol. Pind. 01. 
3.22c), which subsequently took his name, Aetolia.

The Eleans were of Aetolian stock, through Oxylus (Pind. 01. 3.12, 
Ephorus, 70 FGrH fr. 115, 122, RE  5.2380 f.). Aetolus, who in 
Hecataeus was born and bred in Aetolia (1 FGrH fr. 15), was trans
formed into an Elean to show that Oxylus in invading Elis was 
reclaiming an ancient heritage, perhaps to make Aetolia derive from 
Elis and not vice versa (cf. RE  1.1129, Heldensage, 281).

Agave\ exiled for Pentheus’ death, Eur. Bacch. 1330-92.

Alcathous: (1) cf. s.v. Pelopids.
(2) when king of Megara, killed his own son Callipolis in a com

prehensible fit of anger; was purified, without exile, by the 
Melampodid Polyidus (Paus. 1.42.6, 43.5).

Local legend of uncertain but probably not early origin (cf. Jacoby 
on 485 FGrH fr. 10 n. 45) uniting (1) Megara’s chief hero Alcathous 
(2) the Megarian connection of Polyidus (3) an existing monument, 
the ‘monument of Callipolis’.
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Alcmaeon: The early tradition about the consequences of the 
matricide cannot be recovered with certainty (cf. M. Delcourt, Oreste 
et Alcméon, Paris, 1959; Heldensage, 956 ff.). Asclepiades ofTragilus, a 
writer on tragic plots, offers two unusual features ( 12 FGrH fr. 29) : the 
matricide precedes the expedition of the Epigoni against Thebes (if we 
accept, as we surely must on Proppian principles, that Alcmaeon on 
this point obeyed his father’s behest), and when Alcmaeon goes mad 
in consequence of the murder the gods themselves intervene to cure 
him. Some have supposed this to be an earlier version (Heldensage, 956 f., 
following Bethe) than the more familiar one by which the matricide 
followed the expedition, and Alcmaeon fled to Acarnania in conse
quence, in search of a land invisible to the sun when the matricidal 
blow was struck (Thuc. 2.102.5-6). An alternative explanation for 
the migration is available: he had marched up in that direction to help 
Diomedes recover his Aetolian heritage. Several scholars have as
cribed this motivation to the epic Alcmaeonis, because the source for it, 
Ephorus (70 FGrH fr. 123), went on to cite the poem (fr. 5 Kinkel = 
Ephorus, fr. 124): so e.g. RE  1.1563, P. Friedlaender, Rh. Mus. 69 
(1914), 330 f. =  Studien zur Antiken Literatur und Kunst, Berlin, 1969,44. 
There is nothing compelling about this reconstruction; Asclepiades’ 
version could well derive from tragedy, and the Ephoran account of 
the Acarnania expedition looks like a rationalization, which had the 
further advantage of explaining a mythographical problem, the 
Acarnanians’ absence from the Trojan expedition (Ephorus, loc. 
c it.). A polluted, wandering Alcmaeon could therefore have appeared 
in early epic (even Friedlaender, loc. cit. postulated him for Epigoni). 
A Tyrrhenian amphora (570-60) shows a serpent rising from 
Eriphyle’s corpse to pursue Alcmaeon (K. Schefold, Myth and Legend 
in Early Greek Art, London, 1966, 80, Fig. 30).

For the elaborated Alcmaeon romance with various purifications, 
relapses, and marriages see Apollod. 3.7.5-7. Much of this we owe to 
Euripides, cf. Heldensage, 959 ff.
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Althaemenes: a Cretan who, on learning that his father Catreus was 
destined to die at the hand of one of his children, emigrated to Rhodes. 
There he killed his sister for her supposed unchastity, and unwittingly 
killed his father too when he landed secretly on the island. On 
realizing what he had done, he prayed and was swallowed into the 
earth (Apollod. 3.2.2) or went out into the wilderness and there died 
(Diod. 5.59.4).

Althaemenes was a Rhodian hero, credited with introducing the 
worship of Zeus Atabyrios (Diod. 5.59.2). The tradition that made 
him a Heraclid was probably secondary (Heldensage, 373). His two 
m urder myths have no obvious aitiological meaning, but their date is 
uncertain; Rohde thought them Hellenistic (cf. Heldensage, 371 η. 6).

Amphitryon: killed his father-in-law Electryon, accidentally (3 FGrH 
fr. 13b, Apollod. 2.4.6) or in anger (Hes. Asp. 11,82; 3 FGrH fr. 13c), 
and fled from Argos to Thebes, where he was received (Hes. Asp. 13, 3 
FGrH  fr. 13c) or purified (Apollod. 2.4.6, Hes. Asp. hypoth. D, E 
Rzach) by Creon.

There is some reason to think that Amphitryon was originally a 
Theban (cf. Hes. Asp. 1 f.); when he was adopted into the Perseid 
genealogy at Argos, the killing of'Electryon was necessary to take him 
back to Thebes: Robert, Oidipus, ii, 40-2; P. Friedlaender, Herakles 
(Philol. Untersuch. 19), Berlin, 1907, 47 f.; Heldensage, 605 ff.

Apollo'. ( 1 ) forced to serve Admetus for a year as penance for the 
killing of the Cyclopes (or the Delphic dragon, 404 FGrH fr. 5). This 
service was already known to the Hesiodic catalogue (fr. 54b-c, cf. 
Eur. Ale. 1 — 7, 3 FGrH fr. 35a; P/R 270).

(2) after the slaying of the dragon at Delphi, Apollo fled to Tempe 
or Crete (via Aegialeia, Paus. 2.7.7) for purification. The Homeric 
hymn knows nothing of purification; the Tempe tradition derives 
from an aitiological connection of uncertain date with the Septerion (? 
first attested in the fourth century, Theopompus, 115 FGrH fr. 80, cf. 
Parke/W ormell, i, 14n. 12); the Cretan tradition might beolder (cf. p. 
142) though one could argue that the very idea that the dragon’s 
death required purification was created by the Septerion aition.

Archias: of Corinth killed his lover Actaeon (Plut. Amat. Narr. 772e- 
773b, Diod. 8.10); Actaeon’s father committed suicide, plague fol
lowed, Archias went into voluntary exile and founded Syracuse, 
where another lover killed him. According to another tradition, the
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Bacchiads in general were responsible for the crime and were expelled 
because of it (Alex. Aetolus, fr. 3.7-10, Coll. Al. p. 122; schol. Ap. 
Rhod. 4.1212; cf. A. Andrewes, CQ 32 (1949), 70 f.).

A rationalized version of the Actaeon myth has been adopted to 
explain political change or colonization.

Archelaus: a Temenid, who kills the Thracian king Cisseus, with every 
justification, but on Apollo’s advice flees to Macedonia (Hyg. Fab. 
219).

The very hero seems to be a courtly invention, perhaps entirely 
Euripides’, to please king Archelaus of Macedon (Heldensage, 669 f.).

Ares: killed Halirrhothius, Poseidon’s son, who was trying to rape 
Ares’ daughter Alcippe. Prosecuted by Poseidon, tried before the 
twelve gods, and adjudged to have committed justified homicide 
(Eur. El. 1258—63, implied by counter-etymology in Aesch. Eum. 
685-90; cf. Apollod. 3.14.2 with Frazer).

A simple charter for the Areopagus and for the category ofjustified 
homicide (killing of rapist as justified homicide, Dem. 23. 53), confus
ing only in that such cases were in fact tried at the Delphinion. 
Halirrhothius’ only other legend seems secondary (RE 7. 2270).

Athamas: killed his son Learchus in madness, was expelled from 
Boeotia, and after wanderings settled at Halos or Athamantia in 
Thessaly (Apollod. 1.9.2, cf. Jacoby on 4 FGrHfr. 126).

Infanticide is an element proper to the Athamas myth, but these 
wanderings link the Boeotian and Thessalian Athamas legends and 
provide an etymology for Halos (άλη; cf. Heldensage, 43 f., Jacoby, loc. 
cit.).

Atreus: cf. s.v. Pelopids.

Bellerophon: killed his brother accidentally and went to Proetus to be 
purified (Apollod. 2.3.1 with Frazer). In Homer his presence at 
Proetus’ palace was unexplained; the killing and purification first 
appear in Euripides’ Stheneboea (prologue 23-5 v. Arnim) and might 
be his invention (cf. Heldensage, 181-3, esp. 183 n. 1).
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Cadmus: served Ares for a great year (8 years) in appeasement for the 
killing of the dragon (Apollod. 3.4.2, containing 3 FGrH fr. 89; Ares’ 
anger against the Cadmaeans, Eur. Phoen. 931—5).

Jacoby on 3 FGrH fr. 89 and Latte, RE  10. 1464, regard the service 
as ancient, a necessary preliminary to marriage with Ares’ daughter 
Harmonia.

For Nonnus (5.4) Cadmus purified himself from the dragon’s blood 
in Dirce.

Carnabas·. son of Triopas, the savage Perrhaebian prince, killed his 
father and was honoured by the people for this liberation, but fled 
none the less through his blood-guilt; he sailed to the Troas, was 
purified by king Tros, and given land where he founded Zeleia (schol. 
T  and Eustath. ad Horn. II. 4.88).

O n e  of the many mythical reflections of Thessalian colonization in 
this region’, RE  10. 1950; for various myths linking Triopas and 
Triopids with east Greek colonization cf. RE  7 A 171.

Cephalus\ killed his wife Procris accidentally (383 FGrH fr. 2, Apollod. 
3.15.1) or in passion (3 FGrH fr. 34), was arraigned by her father 
Erechtheus before the Areopagus (4F G r//fr . 169a, Apollod. 3.15.1, 
cf. 334 FGrH fr. 14), and condemned to permanent exile. Pausanias 
and Aristodemus (Paus. 1.37.6, 383 FGrHfr. 2) tell how he went in his 
exile to Thebes; according to Aristodemus, supposedly deriving from 
the epic cycle (Epigoni, fr. 2, O CT Homer v, p. 115 Allen; cf. 
Heldensage, 162 η. 5), he was purified by the Cadmaeans and then 
aided them with his miraculous dog against the Teumessian fox; his 
involvement with the fox was elsewhere narrated independently of his 
exile in Thebes (Apollod. 2.4.7).

It looks as if two substantive elements in Cephalus’ myth -  the 
Procris romance (already Horn. Od. 11.321), the fox episode -  were 
conveniently linked, perhaps already in the Epigoni, by the Theban 
exile.

Copreus: a son of Pelops, killed Iphitus, fled to Mycenae, and was 
purified by Eurystheus (Apollod. 2.5.1).

In Horn. II. 15.639 Copreus was Eurystheus’ herald, and properly 
named for that office. Impossible to say when and how he became a 
Pelopid (RE  11.2.1364).
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Daedalus: murdered his nephew Talos/Perdix in jealousy of his skills, 
was condemned to death by the Areopagus, and fled to Crete (Apol
lod. 3.15.8 with Frazer; the murder already implicit, Soph.fr. 323).

M. Ventris and J . Chadwick, Documents in Mycenaean Greek2, 
Cambridge, 1973, n. 200 (Cnossus) shows that Daedalus is a Cretan, 
appropriated by Athens for his intellectual sharpness and sent back to 
his homeland through the murder myth.

Danaids: after the murder of their husbands they were purified by 
Athena and Hermes at the command of Zeus (Apollod. 2.1.5, and no 
other source). A. F. Garvie, Aeschylus’ Supplices: Play and Trilogy, 
Cambridge, 1969, 211—33, discusses whether this detail is Aeschy
lean, inconclusively.

Epeigeus, Lycophron, Medon (Horn. II. 16.571; 15.430; 13.695): all 
Homeric warriors said to have fled their homes through murder. 
They have no existence outside Homer; Homer makes them killers to 
give them a touch of individuality at the point of death.

Heracles: (1) after the murder of his children, Heracles condemned 
himself to exile, and was purified by Thespius; he consulted Delphi, 
and was told to serve Eurystheus (Apollod. 2.4.12). For Menecrates 
(schol. Pind. Isthm. 4 .104g) he was purified by Sicalus, for Ap. Rhod. 
4.539—41 by Nausithous the Phaeacian; several sources make the 
m urder prelude to the service with Eurystheus (Moschus 4.13-16
36-45; 90 FGrH fr. 13; Diod. 4.11.1 -2 ).

Considered by Wilamowitz (ed. Eur. HF, Berlin, 1895, i, 87) 
followed by P. Friedlaender (Herakles, Philol. Untersuch. 19, Berlin, 
1907, 51) ‘ein Hilfsmotiv ohne innerliche Bedeutung’, whereby the 
Thebans explained the activity o f ‘their’ Heracles in. Argos and .his 
lack of Theban progeny. If so, this is a clear case of a structural device 
that grew into a central theme; but it is hard to accept so banal an 
origin for the motif (cf. Heldensage, 628).

(2) while feasting with his father-in-law Oeneus, accidentally kil
led the cupbearer, a relative of his host, and though Oeneus was 
prepared to forgive the involuntary crime chose ‘to undergo exile 
according to the law’ and went to Trachis (Apollod. 2.7.6, cf. Frazer 
ad. loc., Heldensage, 576 f.; first reference 4 FGrH fr. 2).

The story set Heracles on the road for his encounter with Nessus,
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illustrated his uncontrollable strength, and provided an aition for cult 
of the variously named cupbearer (Heldensage, 576 f.).

(3) after the treacherous murder of Iphitus, Heracles was purified 
a t Amyclae by one Deiphobus (Diod. 4.31.5, Apollod. 2.6.2), after 
Neleus in Pylos had refused this service because of his friendship with 
Iphitus’ father Eurytus (Diod., Apollod., loc. cit.; Heldensage, 537 η. 3; 
cf. schol. Pind. 01. 9.43, 44c). Despite purification, Heracles’ illness 
continued; he sought a cure at Delphi, where Apollo enjoined his sale 
to Omphale and the payment of the proceeds of the sale to Eurytus or 
Iphitus’ sons (Diod., Apollod., loc. cit.; in the probably older version 
of 3 FGrH fr. 82b, Soph. Tr. 274-6, Zeus himself saw to Heracles’ 
sale).

The murder of Iphitus, known to Homer and older perhaps than 
the sack of Oechalia, probably served originally to motivate the 
servitude under Omphale (P. Friedlaender, op. cit., 73—8). The sack 
of Pylos by Heracles is mentioned in Homer, but not its motive (II.
11.690). According to one prominent later tradition, it was due to 
Neleus’ refusal to purify him from the murder of Iphitus (cf. above), 
but it is not safe to attribute this motive to Hesiod on the strength of 
schol. AD Horn. II. 2. 333—5 (1.102.17 Dindorf), which concludes a 
narrative along these lines with ‘Hesiod tells the story in the Cata
logues'. Lobeck long ago warned that there might be conflation here 
(Aglaophamus, 309), as there commonly is in the Homeric 
mythographic scholia (E. Schwartz, Jahrb. f. Klass. Phil. Suppl. 12 
( 1881 ), 405 if.); we now have a Hesiodic fragment describing the sack 
of Pylos (fr. 33), and it seems clear that the scholion referred to Hesiod 
merely for the picturesque detail of Periclymenus’ transformations. 
O ther explanations for the sack of Pylos were known (cf. the con
troversy in the scholia to Horn. II. 11.690, Heldensage, 537).

(4) the Lesser Mysteries at Agrai were founded to purify Heracles 
from the blood of the Centaurs: cf. p. 284.

(5) in his youth Heracles killed Linus, his lyre-teacher, in anger 
because Linus had struck him. Heracles cited a law of Rhadamanthys 
to show that this was justified homicide, and went free (Apollod. 2.4.9 
with Frazer).

(6) Heracles cleansed himself from Cacus in a neighbouring 
stream: Dion. Hal. Ant. Rom. 1.39.4.

(7) after killing the wicked sons of Proteus, he was purified by their 
own father: Conon ‘26 FGrH para. 32.
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(8) while returning from Troy Heracles was blown to Cos, fought 
with the Meropes and defeated them, was purified, and married ? 
Chalciope (Plut. Quaesi. Graec. 58, 304c—e; for Heracles on Cos cf. 
Horn. II. 14.255, Apollod. 2.7.1).

A Coan aition.
For other killings by Heracles, even that of the sons of Boreas (2 

FGrH fr. 31, A p.Rhod. 1.1300—6 with schol.), purifications seem not 
to be recorded. He was, of course, the ‘justest of homicides’ (Peisan- 
der of Rhodes fr. 10, p. 252 Kinkel).

Hippotes·. the Heraclid, killed the seer Carnus, mistaking him for a 
malevolent magician; plague afflicted the Heraclids, and Hippotes 
was banished for ten years (Apollod. 2.8.3, Paus. 3.13.4). The killing 
of Carnus followed by plague was an aition of common type for a 
festival, the Carneia. The exile and wandering of the killer, not typical 
of such aitia, explained the name of Hippotes’ son Aletes, the con
queror of Corinth (/?£ 8.1923).

Hyettus: killed Molurus son of Arisbas flagrante delicto and fled from 
Argos to king Orchomenus, who received him and gave him great 
wealth, including the village now called Hyettus (Paus. 9.36.6-7, 
citing Hes. fr. 257).

Hyettus, Molurus, and Arisbas are otherwise unknown (Arisbe is a 
place name, RE  2.847) ; the name Hyettus itself belongs originally to a 
place, not a person (RE 9.91, citing Kretschmer). A simple but early 
aitiological invention.

Ixion: treacherously murdered his bride’s father, and as first shedder 
of ‘kindred blood’ went mad. No one would purify him until Zeus was 
moved to pity; he now attempted to seduce his benefactor’s wife, and 
was condemned in punishment to spin endlessly on his wheel (for the 
sources see RM L  s.v. Ixion, Nephele·, first in Pind. Pyth. 2.32; Aesch. 
Eum. 441, 718, idem, the Ixion trilogy; cf. Heldensage, 12-15).

A tightly knit myth of social crime, whose solar origins (Heldensage, 
15), if genuine, were quickly forgotten.

Jason·, in flight from Colchis murdered the brother of Medea 
(.Heldensage, 800—2, RE  2.285). It is very uncertain whether the puri
fication from this crime described Ap. Rhod. 4.662—717 belongs to the 
old legend (contrast Heldensage, 827, RE  15.37 pro·, RE  11.504, RML
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2.1202 f. contra). I tis  true that Circe, sister of Aietes (Horn. Od. 10.37), 
belongs rather to the Argonautica than the Odyssey, but her role will 
surely have been to give advice about the voyage on the journey out, 
not to perform purification on the return (K. Meuli, Odyssee und 
Argonautika, Berlin, 1921, 95 ff., esp. 112-14, = Ges. Sehr., ii, 661 if. 
esp. 672 f.).

Jason ’s participation in the funeral games for Pelias was recorded 
(Paus. 5.17.10), which suggests, although it does not prove (cf. the 
Homeric Orestes’ funeral feast for Aegisthus), that his revenge 
against Pelias was unknown to the earliest tradition (Heldensage, 37). 
When the murder was added, Jason and Medea were expelled from 
Iolcus or left it voluntarily, and travelled to Corcyra or Corinth 
(.Heldensage, 869, RE  9. 767; cf. Eumelus, fr. 2, p. 188 Kinkel, for 
M edea’s ancient Corinthian connection).

Leucippus: the Lycian accidentally slew his father and so was forced to 
leave home; according to the Magnesian legend the god of Delphi 
appointed him leader of a group of displaced Thessalians who were 
seeking new homes, and he established the colony of Magnesia (Inscr. 
Magn. 17.36 fl. =  Parke/W'ormell, nn. 381—2; Parth. Amal. Nan. 5: cf. 
RE  12.2264).

A typical oecist romance.

Lycus and Nycteus: fled from Hyria (?) to Thebes after killing Phlegyas 
(Apollod. 3.5.5; on the text cf. Robert, Oedipus, i, 398).

Brings Nycteus’ daughter Antiope, a Hyrian in Hesiod (fr. 181), to 
Thebes {RE 17.1511 f.).

Medea: her flight to Athens after the murder ofCreon’s children and 
her own is familiar from Eur. Med. Pre-tragic tradition on the conse
quences of the infanticide, and Medea’s presence at Athens, is hard to 
recover (RE  15.46, ibid., Suppl. 13.1081). The history of the latter is 
complicated by problems surrounding the interpretation of several 
sets of vases; but C. Sourvinou-Inwood, Theseus as Son and Stepson, 
London, 1979, has argued strongly for detecting an Athenian Medea 
from early in the fifth century. If  so, it will have been after accidental 
infanticide (the version of Eumelus, cf. RE  15.42 f.) that she was 
originally received in Athens. Purification only in Ov. Fast. 2.42.

Odysseus'. ( 1 ) some told how the kinsmen of the slain suitors submitted
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the issue between themselves and Odysseus to Neoptolemus as arbi
trator, who sent him into banishment (Apollod. Epit. 7.40, cf. Plut. 
Quaest. Graec. 14. 294c—d).

The banishment explained those Aetolian connections ofOdysseus 
that existed in other versions too; Neoptolemus’ arbitration seems 
also to have served as aition in an Ithacan cult of Telemachus (cf. 
W. R. Halliday on Plut., loc. cit.).

(2) killed Euryalus, his son by a Thesprotian princess; this may 
have been brought into connection with his own death at Telegonus’ 
hands (cf. Pearson and Radt, introductions to Soph. Euryalus).

Oedipus·, the problems of the literary treatment are complex; see after 
Robert, Oidipus, Nilsson’s review of Robert, Göll. Anz■ 184 (1922),
36-46 =  Op. Sel. i. 335-48; idem, The Mycenaean Origin of Greek 
Mythology, California, 1932, 102-12; L. Deubner, Oedipusprobleme, 
Berl. Abh. 1942, n. 4; F. Wehrli, M H  14 (1957), 108-17 =  Theoria und 
Humanitas, Ziirich, 1972, 60— 71;Jacoby on 3 FGrHir. 95, 16 LGrH fr. 
10; M. Delcourt, Oedipe, ou la légende du conquérant, Liège, 1944, intro
duction; L. W. Daly, RE Suppl. 7. 769-86; W. Burkert, ‘Seven against 
Thebes’, in Ipoemi epici rapsodici non omerici e la tradizione orale, Padova, 
1981, esp. 29-35.

For the Iliad, Oedipus perhaps died in battle and certainly received 
funerary games (//. 23.679, Robert, Oidipus, i, 115; but note the 
reservation of Burkert, op. cit.). The Odyssean Nekyia knows the 
parricide and incest, but leaves Oedipus on the throne, suffering, and 
says nothing of blindness (Od. 11. 271-80; blindness unknown?, 
Robert, Oidipus, i, 112). According to Pherecydes, Oedipus con
tracted two further marriages after the incestuous one (3 FGrH fr. 95; 
cf. 16 FGrH fr. 10.8, Paus. 9.5.11), and it is almost certain, although 
Robert disputed it, that the remarriage of the polluted Oedipus 
already occurred in early epic (Jacoby on Pherecydes, loc. cit., Nils
son, Op. Sel., i. 345, Deubner, op. cit., 27 ff., Wehrli, op. cit., 112 (65). 
Even the third wife may have been in the Catalogue, cf. Hes. fr. 190. 13 ff., 
193. 1—8 with M /W ’s notes). If αφαρ in Horn. Od. 11.274 is taken in 
its normal sense, the Nekyia poet too must have known though not 
mentioned a further marriage (Paus. 9.5.11), unless we suppose, 
implausibly, that he did not know of the great expedition against 
Thebes, or did not connect it with a quarrel between the sons ot 
Oedipus (so Nilsson).

On the character of these early traditions see above, p. 136. Later 
poets rendered Oedipus coherent by gradual elimination of incongru
ous elements. He seems already to be blind and in his sons’ power in
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the Thebais^h. 2,3, pp. 11 f. Kinkel, with the parody in schol. Soph. 
OC 1375 (Robert, Oidipus, i, 171). In Pherecydes, a purificatory year 
apparently preceded the second marriage (this might, of course, be 
traditional). The tradition by which ‘Jocasta’ is mother of Eteocles 
and Polyneices, and lives on after the incest is discovered, is now 
attested in the Lille Stesichorus, cf. ZPE  26 (1977), 7-36; it excludes 
subsequent marriages. Exile first appears in Sophocles, hinted at in 
O T  (e.g. 1518), worked out in OC; but it does not obliterate the older 
tradition whereby Oedipus stayed in Thebes (Eur. Phoen., cf. Soph. 
OC 765-7). Oedipus is never chased by Erinyes (although he suffers 
from those of a mother in Homer), or purified.

Orestes: on the Homeric treatment see p. 136. Other pre-tragic tradi
tions are little known. Orestes’ act was perhaps sometimes mitigated 
by being seen as self-defence against the axe-carrying Clytaemnestra 
(M. Delcourt, Oreste et Alcméon, Paris, 1959, 26; on the axe see Lesky, 
R E  18. 973 f.). The Erinyes first appear in Stesichorus, as does Apollo, 
who gives Orestes a bow to ward them off (PMG 217). Apollo’s 
support for Orestes need not exclude moral conflict or the need for 
purification (RE  18. 977) any more than it does in Aeschylus. Some of 
the local traditions about Orestes’ healing may date back to the sixth 
century (Paus. 2.31.4 -  purification —, ibid., 3.22.1, 8.34.2; later 
traditions R E  18. 990 f.); so too that of his Arcadian residence (Eur. 
El. 1273-5, Or. 1643-5), which it is natural to connect with his 
Irenzied wanderings. Jacoby believed that the trial before the Areopa
gus was Aeschylus’ invention (commentary on 323a FGrH fr. 1), but 
more probably the poet’s innovation was only to make Orestes’ trial 
the one for which the Areopagus was founded (RE  18.980 f.). His 
aitiological association with the Choes (Eur. /T947^60) is likely to be 
ancient, but does not have to be. For a possible representation of 
Orestes struggling with a snake (Erinys?) see P. Zancani Montuoro 
and U. Zanotti-Bianco, Heraion alia Face del Sele, ii, Rome, 1954, 
289—300 with Plates 46,89.

Aeschylus’ treatment is helpfully discussed by O. P. Taplin, The 
Stagecraft of Aeschylus, Oxford, 1977, 381-4. The purification occurs in 
three stages. The first is the physical rite performed at Delphi by 
Apollo (Cho. 1059 f., Eum. 282 f.), who in this assumes the role that 
normally belongs to a human purifier (therefore άνόρός, Eum. 449, is 
not a problem). Aeschylus insinuates into our minds the fact that this 
purification occurs, even though we do not see it on stage and cannot 
identify a point during the action at which it could have been 
performed. There follows a period of exile, during which Orestes’ 
pollution is ‘rubbed off by social intercourse and ‘purified’ by time,
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because the blood on his hands ‘falls asleep’ (Eum. 238, 280, 286). 
Aeschylus may be hinting at the Peloponnesian traditions concerning 
Orestes (above), but the basic conception is the well-attested one by 
which the killer’s exile is itself a form of purification (p. 114). The 
cleansing at Delphi was not redundant because it permitted him to be 
received by hosts abroad during this exile. He points out (Eum. 285, 
cf. 238 f.) that he brought no harm to them -  a reasonable point, as 
purification did not always take (Apollod. 2.6.2,3.7.5; for the ‘proof 
by safe contact’ cf. Ant. 5.82 f.). The final stage, which permitted him 
finally to return to Argos, free from the Erinyes, was the trial before 
the Areopagus.

There is nothing unusual in the combination of purification and 
‘purificatory’ exile; it was the fate of any killer who was not to be 
banned in perpetuity (MacDowell, Homicide, 120-5). The trial is, of 
course, an intrusive element among mythological responses to 
homicide, and even from a fifth-century perspective misplaced, since 
it would normally precede exile and not follow it. Given the trial’s 
actual position, however, the Erinyes in a sense correspond to the 
victim’s relatives, whose pardon was necessary before an involuntary 
killer could return from exile. There may also have been a reversal in 
the order of physical purification and purificatory exile, but it is not 
clear at what stage a killer going into temporary exile would normally 
have received purification. There is no reliable historical evidence, 
and the mythological or semi-mythological instances of temporary 
exile do not normally mention physical purification (Eur. Hipp. 34-7, 
Or. 1643—5, 90 FGrH fr. 45, 61 ; Aeolus above; but note Poemander 
below, purified abroad). Common sense suggests that he underwent 
it on arrival abroad, as did the permanent exile; would he not 
otherwise be too dangerous to associate with? It also seems to be 
necessary, except in the abnormal conception of Plato (p. 374), that 
purification should occur away from the scene of the crime; Achilles 
sailed to Lesbos to be cleansed from the killing of Thersites, and then 
at once returned. If this is correct, Orestes conforms to the normal 
pattern. Demosthenes, however, seems to attest for Athens purifica
tion on return (23.72). It is perhaps not impossible that a killer could 
be purified more than once, but such a repetition is unattested; if we 
reject this possibility, it will be necessary, in order to keep Eumenides 
consistent with Athenian practice, either to postulate a change be
tween the time of the play and of Demosthenes, or to suppose that the 
killer already cleansed abroad was exempt from purification on re
turn (cf. perhaps Eum. 235-43). There are irresoluble uncertainties 
here; but on any view of them, it does not emerge that Aeschylus is 
concerned, as is often supposed, to dispute the importance of ritual 
purification or deny its efficacy. Though he presents it as merely one
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stage in the process by which the killer was prepared for return to his 
home territory, it was, as we have seen, never anything else.

in  Soph. El., notoriously, the question of pollution is not raised 
explicitly. In Eur. El. 1250-75, Orestes is required to leave Argos, 
undergo trial at Athens, and settle in Arcadia. In Eur. Or. 1643-60 
the trial is to be preceded by a year of (purificatory) exile in Arcadia, 
but he may then return to Argos.

Oxylus: who by capturing Elis recovered the ancient heritage of his 
ancestor Aetolus (above), was in some versions in exile in Elis for 
accidental homicide when he met the returning Heraclids and in 
obedience to an oracle was chosen by them as leader (Apollod. 2.8.3 
with Frazer; Paus. 5.3.7).

The exile is a simple mechanism to put him in the Heraclids’ path.

Patroclus·, born in Opus, he killed a youth in anger over a game of 
knuckle-bones and fled to Peleus with his father (Horn. II. 23. 84-90;
4 FGrH fr. 145; Apollod. 3.13.8).

Perhaps an attem pt to reconcile two traditional homes of Patroclus, 
Phthia and Opus (RE  18.4.2275 f.).

Peleus·. (1) Peleus and/or Telamon murdered their brother Phocus 
(first in Alcmaeonis, fr. 1, p. 76 Kinkel; the accidental tradition of Ap. 
Rhod. 1.92 f., Diod. 4.72.6 is certainly secondary), and were expelled 
by Aeacus from Aegina. Peleus went to Phthia, was purified by king 
Eurytion, and married his daughter (3 FGrH fr. lb, Apollod. 3.13.1). 
(In Ov. Met. 11. 409 he is purified from Phocus by Acastus.)

(2) in a boar-hunt (sometimes the Calydonian boar-hunt) he acci
dentally killed Eurytion (Pind. fr. 48), fled to Acastus at Iolcus, and 
was purified by him (Apollod. 3.13.2). Then followed the attempt to 
seduce him by Acastus’ wife, on whom he subsequently achieved 
revenge (Apollod. 3.13.3,7: ? from Pherecydes, RE  19.278).

The killings served to move Peleus, who though Thessalian had 
acquired an Aeginetan father and other local connections, up and 
down the Greek world (RE  19.274,277).

Peliades: the consequences of their involuntary parricide in the 
earliest versions are uncertain; perhaps the question was not raised. 
The Chest of Cypselus showed them as spectators at the funerary
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games of Pelias, but this detail is commonly taken (e.g. RE  19. 309 f.) 
to reflect an earlier legend in which Pelias did not die at their hands 
(cf. above s.v. Jason). Hyg. Fab. 24 and Paus. 8.11.1 make them flee; 
Palaephatus 40 (Mythographi Graeci, 3.2, ed. N. Festa, Leipzig, 1902) 
has them expelled by Acastus (cf. RE  19.310). Eur. Med. 504 f. 
(perhaps not decisive evidence) envisages them still in Iolcus; nothing 
in Apollod. 1.9.27. Subsequently we hear that the Iolcians forgave 
them their involuntary act, and young noblemen took them in marr
iage ‘as being pure of bloodshed’ (90 FGrH fr. 54). Another version 
even made Jason himself act as matchmaker for them (Diod. 4.53.2 = 
Dionysius Skytobrachion, 32 FGrH fr. 14). The happy ending is, no 
doubt, ‘sentimental invention’ (Heldensage, 869), even though its exact 
source is hard to define; Dionys. Skyt., loc. cit., is believed to be 
dependent on post-Euripidean tragedy (Jacoby ad loc.), but 90 FGrH 
fr. 54 cannot come from quite the same source.

Pelopids: some or all, were expelled (along with Hippodameia, Paus. 
6.20.7) by Pelops for murdering their half-brother Chrvsippus (4 
FGrH fr. 157, Thuc. 1.9.2, RE  3.2498 f., Heldensage, 217-19). The 
names commonly mentioned are Atreus and Thyestes; 485 FGrH fr.
10 adds Alcathous, and schol. Eur. Or. 4 envisages a general diaspora 
of the Pelopids.

Whatever its origin, the story had useful consequences in interpret
ing or creating Pelopid links throughout the Peloponnese (Heldensage, 
218). It explained, for instance, how the Pelopid Alcathous was at 
M egara to build its walls (already Theog. 773).

Pelops: (1) the plague that followed his murder of Stymphalus (Apol
lod. 3.12.6; Heldensage, 74 n. 5) was aitiological.

(2) According to Apollod. Epit. 2.8-9 Pelops was cleansed from 
the blood of Myrtilus by Hephaestus (the choice of god is unex
plained) at Ocean. The detail seems ancient; it might have stood in 
Pherecydes, for whom the killing of Myrtilus was justified response to 
a gross offence (3 FGrH fr. 37b) and so perhaps fit to be cleansed by a 
god (Heldensage, 214; RE  16.1154; Jacoby on Pherecyd., loc. cit.). 
Jacoby suggests that this was originally a purification from the blood 
of Oenomaus, not Myrtilus; but it was Myrtilus whom Pelops killed 
with his own hands. Concurrent versions of the saga ignored Myrtilus 
(RE  16.1152).
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Penthesilea: came to Troy and was purified by Priam after acciden
tally killing her sister while hunting (Apollod. Epit. 5.1, cf. Quint. 
Smyrn. 1.24 f.).

The Aethiopis may, but need not, have used this mechanical device 
to explain her presence at Troy; 4 FGrH fr. 149 has a quite different 
explanation (cf. Heldensage, 1176 f., RE Suppi. 7.870).

Perseus·, when he finally fulfils the prophecy and kills his grandfather, 
Acrisius of Argos, by an accidental discus cast, he is ‘ashamed’ to 
accept his inheritance and exchanges it with Megapenthes king of 
Tiryns; he settles in Tiryns and founds Mycenae (3 FGrH fr. 12; Paus. 
2.15.4, 2.16.2-3; Apollod. 2.4.4).

Acrisius’ death is of course essential to the folk-tale motif; but 
Perseus’ reaction to it is used to bring him into the proper aitiological 
connection with Mycenae (Heldensage, 237).

Phalces: a Temenid, kills his sister Hyrnetho unintentionally at 
Epidaurus, and flees to Sicyon (Paus. 2.6.7, 2.28.3-7; Heldensage, 
667).

Explains cult of Hyrnetho at Epidaurus, and continues dispersion 
ofTem enids (q.v.).

Poemander. king of Tanagra, accidentally killed his own son, fled to 
Chalcis, where he was purified by Elpenor, and apparently then 
returned to Tanagra (Plut. Quaest. Graec. 37, 299c-e; a new variant of 
the killing in P. Oxy. 2463.6-20).

Telamon·, see s.v. Peleus. The murder of Phocus took him back from 
Aegina to Salamis, mythologically his original or at least early 
adopted home (Heldensage, 1043-5, Jacoby on 3 FGrH fr. 60).

Telegonus: son of Odysseus and Circe, slays his father in ignorance 
(firstin the Telegonia). Nowhere do we hear of exile or purification; on 
the contrary, in the Telegonia and perhaps Sophocles, the story ended 
with a double marriage and a heroization (RE 6 A 315; Pearson’s 
introduction to Soph. Όόυσσενς Άκανθοπλήξ).

Telephus: killed his uncles the Aleads and on Delphi’s instructions fled
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to Mysia (Hyg. Fab. 244.2, Corp. Paroem. Graec. ed. Leutsch/Schneide- 
win, 1.412) -  the famous journey which he conducted in strict observ
ance of the killer’s silence (Arist. Poet. 1460 a 32, Amphis, fr. 30.7, 
Alexis, fr. 178.3; that the same homicide is in question is not demonstr
able, Heldensage, 1146, but very plausible). Telephus ultimately 
achieved kingship in Mysia; there is no record of a purification.

The traditions about Telephus and Auge are, chiefly through 
imaginative elaboration by all the tragedians, remarkably involved; 
the killing is only one of the ways in which the anomaly of the Mysian 
king’s Tegean birth was resolved (Heldensage, 1138-60).

Temenids: murdered their father Temenus, jealous of the honour he 
paid to his son-in-law Deiphontes; the army expelled the Temenids in 
consequence and made Deiphontes king (90 FGrH fr. 30, Diod. 
7.13.1, Paus. 2.19.1, Apollod. 2.8.5; probably from Ephorus, cf. 70 
FGrH fr. 18).

The legend as we find it seems to derive from Euripides’ Τημενίόαι. 
I t explains the dispersion of Temenids through the Peloponnese 
(.Heldensage, 665 f.; cf. s.v. Pelopids).

Theoclymenus: was probably invented for his role in the Odyssey. To 
bring a Melampodid to Ithaca a murder was necessary.

Theseus: (1) on reaching the Cephisus, he was purified by the 
Phytalids at the altar of Zeus Meilichios from the blood of ‘various 
robbers, and Sinis his relative through Pittheus’ (Plut. Thes. 12.1, 
Paus. 1.37.4; cf. RE Suppl. 13.1080, citing the vase JH S  56 (1936), 77 
with Plate 5).

Aition for the Zeus Meilichios cult, and the role of the Phytalids in 
cults of Theseus (cf. Töpffer, 249 f.).

(2) for the killing ofhis relatives the Pallantids (RESuppl. 13.1091 f.) 
he was either tried at the newly instituted Delphinium (e.g. Pollux 
8.119); which recognized his plea ofjustification, or went into a year’s 
exile at Troizen (Eur. Hipp. 33-7; Paus. 1.22.2). The trial is an aition 
of uncertain age, while the exile was probably Euripides’ invention to 
take Theseus to Troizen (Eur. Hipp., ed. W. S. Barrett, Oxford, 1964, 
p. 33; Jacoby on 328 FGrH fr. 108).

Thyestes: see s.v. Pelopids.
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Tlepolemus: killed Licymnius accidentally or in anger (R E 6 A 1615), 
and fled to Rhodes with a large band of followers (Horn. II. 2.653-70). 

A simple aition for the foundation of Rhodes by a Heraclid.

Tydeus: expelled from Calydon for shedding ‘kindred blood’ (Soph, 
fr. 799.3, Eur. Supp. 148, fr. 558.2; details vary, cf. Apollod. 1.8.5,Ä£7 
A 1705, Robert Oidipus, i, 140 f.); fled to Argos, was purified by 
Adrastus, and married his daughter (3 FGrH fr. 122).

Tydeus’ migration was already known to Homer (II. 14.113 AT.), 
though not there explained. The obvious motive was subsequently 
supplied (Robert, loc. cit.; speculations on Tydeus’ original home, 
Heldensage, 924 f.).

The theme of servitude as a form of expiation for blood-guilt appears 
in several of those stories: Apollo (1), Cadmus, Heracles (1) and (3). 
Cadmus was actually enslaved to the father of his victim, while the 
price of Heracles’ sale was paid to his victim’s relatives. It is known in 
some cultures for the killer to be taken into his victim’s family to work 
in his place; Glotz, p. 173, suggested that we have in these myths the 
faint reflection of such a custom in Greece. But specific explanations 
can be thought of for this form of penalty in each case.

The list of those who, but for the need to transfer them from one 
mythological homeland to another (or other aitiological reasons), 
need never have killed is a long one. One may dispute individual 
cases, but it seems to include Aetolus, Amphitryon, Bellerophon, 
Daedalus, Hyettus, Lycus and Nycteus, Oxylus, Patroclus, Peleus 
and Telamon, Penthesilea, Theoclymenus, Tydeus, the Pelopids and 
Temenids. The motif of the killer who, perhaps after consulting 
Delphi, founded a foreign colony, was a natural development of this: 
cf. Archias, Carnabas, Leucippus, Tlepolemus, Triopas. In some 
cases, murders that had an independent place in a hero’s story were 
also exploited aitiologically: cf. Athamas, Cephalus, Perseus, and 
Oedipus.

A final point that deserves emphasis is the lack of uniformity in the 
consequences of particular forms of killing. This is clearest, perhaps, 
from the contrast between two involuntary parricides, Oedipus and 
Telegonus, but numerous smaller instances emerge from the preced
ing catalogue. The task of exploiting these stories as historical evi
dence is thereby much complicated.

Appendix 8: 
Gods Particularly Concerned with Purity

It is commonly assumed that the status of Apollo and Artemis in this 
respect was unique. As we have seen, not all the arguments are very 
strong. Being born or dying was forbidden in all temple precincts, and 
contact with birth or death seems to have made the affected person 
‘im pure’, not ‘impure in respect of Apollo’ (see pp. 33 and 37 above). 
The god who presided over purification from killing was Zeus (p. 139 
above), and if Apollo assumed the role of the human purifier for 
Orestes, Hephaestus did the same for Pelops, and ‘all the gods’ for 
Alcmaeon (see Appendix 7). On the other hand, several items of 
evidence, though individually inconclusive, suggest in combination 
that certain forms of purity were particularly although not exclusively 
required by the Delian gods. The dramatic motif of the god who 
departs to avoid contact with death, used more widely in the fourth 
century, was initially applied by Euripides to Apollo and Artemis (see 
p. 33 n. 3). It was the purity of Delos that caused particular concern to 
the Athenians. Above all, Apollo and Artemis are the gods who 
dominate the cathartic law of Cyrene (see Appendix 2). They prob
ably owe this special position to their role as senders and healers of 
disease. This is the function of Apollo that appears at the start of the 
Cyrene cathartic law, and disease could be viewed as a form of 
pollution (see Chapter 7). The connection of thought becomes almost 
explicit when the Athenians purify Delos in response to plague.

O ther gods were perhaps distinguished in terms of their concern for 
purity. On a general level this was a difference between gods of the 
upper and lower worlds, since Hecate and the heroes were impure. 
(Presumably, therefore, it was not necessary to approach them in a 
state of purity.) About more detailed discriminations we can only 
guess. O n Cos we find the priests of, at least, Demeter and Zeus 
subject to stringent rules (see p. 52). Dionysus was involved with 
purifications, although of a special kind (see Chapter 10). But the 
attitude of country deities to sexual purity was relaxed (see p. 76).
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Fr. (137) 3 /8 η. 52; (327) 372; (354) 133 

η. I l l

A lcaeus (F r .346.4) 101 n. I l l  
Alcmaeonis 377
A lexander Aetolus (F r .3 .16) 314 η. 26 
A lexis Fr. (15.6) 323 η. 4; (76 .1 -4 ) 360 

η. 17·, ( 178.3) 391 
A m phis Fr. (20) 360η. 22; (30.7) 391 
‘A n ach a rs is’ (Epistle 9) 327 η. 28 
A n axandrides (F r.39.10) 175η. 177 
A ndocides (1.29) 179 η. 193; (1.94) 114 

η. 41, 323; ( 1 .96-8) 366; (4.33) 98 
η. 98

A n dro tion , FGrH  324 (Fr.30) 161 η. 99, 
166 η. 130 

Anthologia Palatina (7.406) 361 η. 23;
(14.71, 74) 324η. 14 

A n tip h an es Fr. (68.12—14) 360 nn. 17,22;
(129.6) 360 η. 17 

A ntiphon:
5 (1 1 )  122; (1 1 -1 2 ) 187η. 241; (82-4)

9 η. 39,109, 129,191 η. 4. 3»7; (87) 119 
η. 62; (93) 254 

6 (1  ) 254; (4) 119,254; (37) 38 η. 20;
(4 5 -6 ) 268 η. 52 

Tetr. (1/3 9) 204 η. 84; (2 a  2, γ  7 -8 )
117

A pollodorus, FGrH  244 (Fr.89) 83η. 37 
A pollodorus (3.5.1) 260; (3.12.6) 274 
A pollonius Rhodius, Argon. 4 (452-745) 

370-4, 383f . ;  (477 -9 ) 108; (479) 133 
n. U l;  (6 9 9 - 717) 108; (710) 283η. 11;
( 1669 ff.) 251 η. 89 

A rchedikos (F r.4) 97,99  
A rchestra tu s (ap. A th. 163d, 31 Oe) 360 

n. 17 
A ristophanes:

Ach. (44) 21
Av. (463 -4 ) 20; (524-5 ) 219 n. 67;

( 1490—3) 244 n. 50 
Eccl. (128) 21 n. 12; (647) 99 n. 101; 

(1033) 35 n. 10
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A ristophanes: (coni.)
Eq. (445-8 ) 206; ( 1280-9) 99n. 101,101 

n. 111
Lys. (181-237) 85 n. 46; (549) 363n. 44; 

(6 4 1 -7 ) 79/.; (7 0 0 -2 ) 363n. 44; 
(7 4 2 -3 ) 33 n. 5; (9 1 1 -3 ) 75, 76n. 8; 
(9 1 4 -5 ) 186n. 235; (1129 f.) 2 2 n. 18 

Nub. (243) 248 n. 68; (1321-1450) 196 
Pax ( 151, 162-3) 283 n. 9,359; ( 1250)

224 n. 92
Plut. (21 ) 153n. 46; (6 5 6 -8 ) 213». 31;

(845) 180 n. 201 
Ran. (338) 283n. 11; (355) 323n. 11; 

(366) 162 n. 101; (630) 253n. 105; 
(1032) 143 n. 164.306 

Thesm. (330) 82 n. 35; (332-67) 193f .  
Vesp. ( 118-24) 208,246; (394) 162n. 101;

(1037 fi'.) 248n. 69; ( 1043) 211 n. 24 
Fr. (58 A ustin) 243f .  ; (320-1  ) 83 n. 36; 

(G92a) 244 
A ristotle:

A th. Pol. (13.5) 262 n. 31,263n.33;
(16.10) 194,366/.; (56.4) 283n. 9;
(57.4) 159 n. 85; (60.2) 165n. 120 

Pol. ( 1329a 2 7 -3 4 ) 87n. 53 ,97n. 92,175 
n. 177; ( 1335b 12-16) 49 n. 63; ( 1335b 
2 4 -6 )  50 n. 67 

( De somniis 459b 2 3 -4 6 0 a  23) 102; (Rhet. 
1418a 2 3 -6 )  210 n. 17; (Poet. 1448b 
12) 357; (Poel. 1460a 32) 391 

Fr. (60) 300n. 99; (101 )3 5 n . 12,64 
n. 107; (194) 362n. 35,363 n. 44; (496) 
232 n. 153; (611.10) 65 n. 110 

A ristoxenus (ed. VVehrli) Fr. (25) 364 
n. 50; (26) 297n. 83; (29a) 364 n. 50 

A rrian :
Anabasis (1.9.7) 277η. 103; (1.9.9) 168 

η. 134,176 η. 179; (4.9.5) 252 
(Cyn. 33) 113η. 37; (diss. Epict. 3.21.16)

88 η. 55
A thenaeus (4 6 e - f) 37 η. 17; (150a) 85 

n .4 3 ; ( \ l \e )  157η. 69; (461 c) 244 η. 50

B abrius (63) 244 η. 50 
Bacchylides (11 .95- 110) 209 η. 14,213 

η. 30

C allim achus:
(Dem. 130-2) 49η. 64; (Jov. 11-13) 49 

η. 64; (Pall.) 2 7 / ;  (Epigr. 9 Pf.) 43 
F r. (63 .9 -12 ) 82n. 35; (194.28-31)205 

n. 7,228; (194 .37 -44)55« . ll,5 3 n .8 0 , 
228; (194 .40-56) 229 n. 124;
(194.101 II.) 229 n. 124

Carmen Priapeum (14) 78 n. 18 
C enso rin u s (De die natali 11.7) 48 n. 58,

52 n. 74
C h a irem o n  (Achilles Thersitoktonos) 260 

n. 22
C h a rito n  (1.5.5) 47 n. 54 
C h ry sip p u s (ap. Plut, de Stoic. Rep. 1044f- 

1045a) 34,293 n. 59,326,359 n. 12 
C le idem us, FG rH  323 (Fr. 14) 36 n. 15 
C lem ens A lexandrinus, Strom. (4.19

p. 302.1 -3 )  82n. 33; (4.22. p. 311 ) 324 
n. 15; (7 .4 .26 .2 -3 , vol. iii, p. 19) 
225-32.

Com. Adesp. (239 A ustin Fr. 1 ) 183n. 213 
Com. Nov. Adesp. (Fr.214) 263n. 38 
C ra tin u s  (F r.221) 358 
C u rtiu s  Rufus (10.9 . \ \ )  23η. 21

D am oph ilu s, FGrH  70 (Fr.96) 172 
nn. 164-5.

D em ocritu s (B 262) 253 n. 99
D em osthenes (9.44) 366,367n. 9; ( 12.2-4) 

188 n. 249; ( 18.159) 268 n. 53; ( 18.259) 
231; (18 .259-60) 303; (18.296) 268 
n. 53; (19.267) 317 n. 48; (20.158) 125 
n. 82,367; (21.16) 151 n. 39; (21.53) 
155; (21.126) 176 n. 180; (21.180) 158 
n. 74; (22.2) 123n. 72; (22.78) 88n. 55, 
97; (23.28) 366-7; (23.53) 366-7; 
(23.60) 366-7; (23.72) 114,116n. 49, 
373 n. 19,374 n. 24,387; (23.73) 121 
n. 66; (23. 74) 141 n. 156,366-7; 
(24.29, 31) 157; (24.55) 175 n. 175; 
(25.11 )306; (25.30) 204 n. 80; (25.61) 
194 n. 17; (37.59) 108n. 10,367; 
(4 3 .5 7 -8 ) 38n. 21;.(43.62) 36n. 14, 70 
n. 123; (47.70) 3 8 n. 20, 41 n. 36,121 
n. 66; (49.66) 6n. 23; (54.39) 21 n. 12: 
(57.55) 263n. 33; (59 .72-117) 97,178 
n. 190; (59.78) 8 5 n. 45; (59 .85-7) 94 
n. 82, 95 nn. 84,87; (59.92) 97 n. 92; 
(59 .116-7 ) 178 n. 189; (60.30) 64 
n. 108

D in arch u s (2.5) 263 n. 38
D iodorus Siculus (3 .58 .2 -3 ) 224 η. 93,232 

η. 153,288η. 38; (4.14.3) 284; (10.9.6) 
297 η. 82,324 η. 15; ( 10.30) 46 η. 48; 
(1 2 .5 8 .6 -Ί )276; ( \3 .8 6 A - 3 ) 39η .24; 
(1 5 .4 8 -9 ) 176η. 181; (15.49.6) 10 
η. 44; (16 .23-39 , 5 6 -64 ) 172-5;
(16.58.6) 168 η. 133; '(16.61.3) 240 
η. 25; (17.64.3) 58 η. 94; (32.12.2) 221 
η. 75
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D iogenes L aertiu s (1.110) 210 η. 17,211 
η. 23; (8.31 ) 297η. 82; (8.32) 217η. 54; 
(8.33) 296 η. 76,297,299 η. 90; (8.34) 
295 η. 68,361; (8.38) 299 η. 90; (8.43) 
82 η. 33; (9.43) 37 η. 17 

D iph ilus Fr. (32.17) 263 η. 38; (126) 207, 
225-32

D onatus (on T er. Andr. 483.3) 51 n. 69

‘E kphan to s’ (p. 80. 15 ff. Thesleff) 266 
n. 47

Em pedocles (B 110) 298 n. 87; (B 115.9- 
12) 317 n. 44 

E ph ippus, FGrH  126 (Fr.3) 163n. 109,278 
n. 104

E picharm us Fr. (63) 360 n. 19; (269) 324 
Epigoni (Fr.ii Allen) 131 n. 102,380 
E rin n a  (v. 19 Page, G L P 488) 5 3 n. 80 
E u b u lu s (Fr. 14) 360 n. 22 
E upolis (Demes 31—2 Page) 191 n. 3;

(Fr. 120) 221 n. 75 
Eurip ides:

Aie. (2 2 -3 )  33 n. 3; (98 ff.) 35n. 10;
( 1143-6) 37 n. 17; ( 1146) 329 n. 10 

Andr. (1 5 5 -6 0 ) 251 n. 89; (258-60) 315; 
(2 9 3 -4 ) 221 n. 75,230 n. 133; (3 3 5 //)  
315; (6 1 4 -5 ) 111 n. 25; (654-9) 122; 
(975) 318 n. 53; (9 7 4 -6 ) 205 n. 86; 
(9 7 7 -8 ) 316n. 43 

Bacch. (7 2 -7 )  288-90  
El. (256) 86 n. 51; (654) 52 n. 74;

(1124-33) 52 n. 74; (1177-9) 317 
n. 44; (1195-7 ) 316n. 42;
(1198-1200) 205n. 86; (1 2 9 3 -7 )3 //  
n. 17; (1 3 5 0 -5 )9 « . 39 

Hec. (345) 6 n. 25; ( 1276) 219 nn. 64-5  
Hel. (9 8 5 -7 ) 185 n. 228; (1430) 38n. 20 
Heracl. (71) 145n. 9 ,1 4 6 n. 12; (255-6) 

185n. 226; (259f.) 183n. 215; (264) 
145n. 8 ,1 4 6 n. 12; (558-9 ) 108n. 10 

H F  (225) 211 n. 24; (722) 253n. 101; 
(757) 145n. 8,146; (922 ff.) 10 n. 42, 
114; (9 2 8 -9 ) 20 n. 7; (966-7 ) 129 n. 94; 
(1214 ff.) 371 n. 6; (1219) 371 n. 6;
( 1232) 145 n. 7; ( 1258-62) 200 n. 60; 
(1361)723«. 71 

Hipp. (7 3 -8 1 ) 164,190; (141 ff.) 245, 
252; (316) 129 n. 94; (316—9) 245; 
(317) 323n. 11; (317-8)222; (831-3) 
201 n. 67; (952 -4 ) 301,302n. 108,304; 
(1379-81) 199 n. 52, 201 n. 67; (1415) 
192; (1437 ff.) 33,67; (1447-51)
108 n. 10

IA  ( 9 3 8 -4 7 ) '/ / / ;  (1191-2 ) 123 n. 71 
Ion (80) 228n. 121; (4 3 4 -5 ) 228n. 118; 

(9 3 6 -9 ) 76n. 8; (1 118) 145n. 8: 
(1334) 113n.37  

I T  (3 8 0 -4 ) 34,37; (4 6 8 -9 ) 157n. 72; 
(693) 205n. 89; (7 9 8 -9 ) /75« . 178; 
(94 9 -5 7 ) 195n. 25; (1040-1  ) 53n. 79; 
(1174 ff.) 312; (1 1 7 6 -7 )5 3 « . 79;
(1193) 227 n. 108; ( 1199-1201) 27 
n. 50, 53 n. 79; (1207) 371 n. 6; (1208- 
10) 350; (1216) *228n. 118; (1218) 
*108n. 14,110, 371 «. 7; (1223-4) 372 
nn. 11,14; (1226) 350; (1226-9) 49; 
(1462-3 ) 90n .66  

Med. (6 0 7 -8 ) 1 9 7 /;  (665-81) 86n. 49;
( 1055) 253 n. 105; ( 1251 -6 8 )  315;
( 1327-1407) 315; ( 1327-8) 317n. 44; 
(1333) 108 n. 14 

Or. (7 5 -6 )  311; (339) 129 n. 94; (396) 
254,310; (429 f.) 374 n. 26; (479-81) 
311; (5 0 0 -4 ) 137 n. 133; (515) 121 n. 
66; (526) 313 n. 25; (580-4) 110 n. 20; 
(7 9 2 -4 ) 309; (793) 129n. 98; (822) 317 
n. 44; (1600-4) / / / ;  (1604) 323n. 11 

Phoen. (9 4 4 -5 ) 81 n. 29; (1050) 98 n. 96 
Supp. (2 2 0 -8 ) 205 n. 89,219 n. 66 
Tro. (4 1 -2 )  93 n. 79; (2 5 1 -8 ) 93 n. 77;

(501) 86 n. 51; (1023-4) 317 n. 47 
(Aeolus) 98; (Anliope 80, Page) 65 n. 110; 

(Auge) 3 4 n. 7; (Cretans, Fr.79,
A ustin) 33 n. 2 ,39  n. 23,142 n. 162, 
289,301-2; (Melanippe) 221 n. 75; 
(Oedipus, Fr.98, A ustin) 183n. 215; 
(Stheneboea, prologue 2 2 -5 , v.
A rnim ) 134 n. 120, 372, 379 

F r. (82) 107 n. 6, 110 n. 19; (292) 243; 
(368) 145n. 8; (645.4) 123n. 76; (662)
101 n. 109; (912) 300 n. 99; (1008) 371 
n. 6

F estus (p. 470.21, p. 476.20 L.) 373n. 20 
F G rH  (356 Fr. 1 ) 134 n. 119,141 n. 151,283 

n. 11, 371 n. 9; (532 D 2) 27 n. 50,53 
n. 79,122 n. 67,185 n. 228

H eliodorus Aeth. (1.2.7) 33n. 3; (10.4.5)
102 n. 112 

H erodotus:
1 (1 9 -2 2 ) 250; (35) 123 n. 77,134 n. 121, 

374; (44) 134 n. 120; (64.2) 73; (91) 202 
n. 69; (157-60) 185; (182) 93 n. 77; 
(198) 77



398 Indexes

H erodotus: (coni.)
2 (64) 74,326; (81)290; (81.2) 302η. 108;

(86.2) 64 η. 108; (175) 253η. 104
3 (22.4) 362 η. 33\ (47.3) 185 η. 226; 

(5 0 -5 3 ) 123 ηη. 71, 7 7 ,194 η. 17
4 (154 .4 ) 155η. 55; (161.1)260«. 47
6 (56) 7 ,1 9 2 -3 ; (5 8 .1)41 η. 33; (58.3) 

65η. 110; (86) 187; (91) 10η. 42,184, 
191 η. 1; (106.3) 154 η. 53,159 η. 82;
(121.1) 206η. 95; (1 3 4 -6 ) 179;
(134.2) 81 η. 32

7 (39.3) 22 η. 20; (133 -7 ) 188- (134.2) 
191 η. 4, 264; (137.1) 17; (137.2) 200 
η. 59; (141.2) 185 η. 228; ( 169) 272 
η. /5 (1 7 1 ) 272 η. 70; (197) 203η. 73, 
259; (206.1) 154 η. 53; (220 .3 -4) 264 
η. 40; (231) 194 η. 17

8. (54) 253
9 (9 3 .1 -3 )  176; (116-20) 75η. 3 

H esiod:
Op. (90 -104) 241-, ( 102-4) 236; (121-6) 

244; (2 2 5 -4 7 )257f . , 266; (336-7) 149 
η. 2 6 ,150η. 34; (704-5 ) 103η. 118; 
(706 -64 ) 241; (724-59) 291-4; 
(733 -4 ) 76; (7 3 5 -6 ) 70; (753-5) 103 

F r. (30 .16-19) 273η. 76; (37.14) 209 
η. 14; (133) 218 η. 58 

Scut. (11) 122η. 68; (13) 135η. 125 
H esychius s.v. (Άλμυρίόες) 4 7 η. 52; (ίν  

Π νθίφ γίααι ) 162 η. 101; (Κοίης) 284 
η. 18,374 η. 29; (παναγείς, παναγία) 90 
η. 68; (περίατιον) 21 η. 15,38η. 20 

H ip p o cra tes  (Flat. 5, 6 (6.96, 98 L.) )
3  η. 10, 218; (Morb. Sacr. 148.38 J ., 
1 .40G ,)224n.92; (Morb.Sacr. 148.55 

J . ,  1 .46G .) 19; (Viel. 2.46 (6 .544-6  
L.) ) 357: see also General Index 

H ippo ly tus (Haer. 7 .29 - 30) 301 n. 104 
H ip p o n ax  Fr. (6) 231 n. 145; (78) 258n. 8;

(92) 208, 258n. 8; (104.20) 77 
H om er:

II. ( 1.65) 273; (1 .3 1 4 -7 ) 210 n. 18,217, 
229n. 130; (3 .5 6 - 7) 195; (4 .160-2) 
201; (4 .234-9 ) 187n. 243; (6 .135-6) 
290 n. 45; (6 .266-8 ) 19; (16.228-30) 
67/.;  (16 .666-83) 67; (16 .795-9) 68; 
(18 .2 3 -5 ) 68; (21.75) 182n. 207; 
(21.83) 201; (21 .218-21) 66/.; 
(22.213) 67 n. 116; (22.358) 70; 
(22.402 f.) 68; (23 .39-41) 6 8 n. 120; 
(2 3 .4 4 -6 ) 68; (23 .49-53) 5 9 / ;  
(23.579 fl.) 187n. 242; (24 .33-76) 70; 
(24.480) *135n. 124; (24 .505-6) 122 
n. 68; (24 .592-5) 134 n. 116

Od. (3.215) 265; (4 .377-8) 201; (5 .394- 
7) 240; (9 .197-201) 176; (9 .411-2) 
240; ( 11.73) 70; (12 .340-51) 254; 
(12 .374-419) 176; (19 .109-14) 265; 
(19 .395-6 ) 186; (21 .258-9) 158; 
(22 .310-29) 182n. 210; (22.481-94) 
114 n. 39; (22.481) 227 n. 114 

H o race  (Ars Ρ Λ 1 \ )  218n. 60 
Hymn Horn. Cer. (192 -6 ) 285 
H yperides (Euxen. 14-17) 160

Iam blichus, VP (68) 297 η. 83; (82) 299 
η. 89; (83) 2%; (84) 295; (85) 299 η. 89, 
362 η. 36; (106) 361 η. 29; ( 109) 361 
η. 2 7 ,363η. 41; (110) 297 η. 83; (Myst. 
3.10) 303 η. 112; (Protr. 21 ) 361-3, 
ηη. 27,35, 41 

Io n  o f  C hios (Fr.30 W .) 291,299 η. 90 
Isaeus (6.49 f.) 178η. 191 
Istros, F G rH 334 (Fr.50) 259

Livy (4 0 .6 .1 -5 ) 22 η. 19 
L ucian  ( Tim. 17) 89 n. 65 
L ycurgus, Leocr. (79) 186; (11 2 - 115)

45n. 47; (1 17) 206; (133) 118 
L ysias (1.14) 65n. 110; (2.7) 145n. 7; (6.4) 

268 n. 52; (6.53) 259; ( 12.5) 263; 
(13.79) 194n. 17; (13. 79 -87 ) 114; 
(24.13) 153n. 47, 268n. 52; (26.8) 268 
n. 52; (31.31) 194 n. 16; (32.13) 187; 
(Fr.53 T halheim ) 159 n. 84,
170 n. 146 ,239 /

M elan th iu s , FGrH  326 (Fr.2) 358 
M e n an d er (Asp. 9 7 -8 )  33 n. 3; (Asp. 216 

K .)3 3 n .2 ; (Asfr. 4 6 6 -7 )35n . 10; (Epit. 
440) 80,85n. 46; (Epit. 749 f.) 82n. 35; 
(Epit. 8 8 0 -1 ) 248 n. 67; (Phasma 5 0 - 
6) 207, 225-32; (Fr.394) 244 n. 50; 
(Fr.754) 359 n. 15

N ean th es ofC yzicus, FGrH  84 (Fr. 16) 259 
N icolaus o f  D am ascus, FG rH  90 Fr.(45)

114 n. 42, 123n. 77,204 n. 85,275n. 81;
(47.10) 202n. 69; (52) 159n. 87; (61 ) 
123 n. 77, 368 n. 17

Orphicorum Fragmenta (ed. O . K ern) (156) 
142 η. 162; (232) 300 η. 99; (291 ) 302 
η. 108,362; (292) 143 η. 164, 299 η. 93, 
306η. 124; (Τ . 219)502«. 108; (Τ.239) 
307 η. 130

O r p h ic ’ Lithica (208-18)' 224 η. 93; (2 10) 
225η. 97; (214 f.) 229η. 124; (591 
(585) ) 223 η. 85
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O v id  (Fast. 2 .4 5 -6 )  131 η. 103,371 η. 9; 
(Fast. 5 .6 8 1 -2 ) 10 η. 46; (Met. 10. 
4 3 4 -5 ) 82 η. 33; (Met. 15.110-5) 364 
η. 50; (Met. 15.322-8) 230η. 131

P arthen ius, Amat. Narr. (9.5) 261 η. 24;
(14.5) 123 η. 77 

P ausanias:
1(3.4) 275 η. 88; (37.4) 374 η. 29; (43.3) 

71 η. 126
2 ( 10.4) 88η. 58,90 η. 67,92η. 73; ( 14.1 ) 

88η. 55; (20.2) 124 η. 78; (22 .6 -7 ) 85 
η. 44; (24.1 ) 93 η. 77; (27) 33 η. 5,324 
η. 17; (29.10) 119η. 61; (32.6) 275η. 86 

4 (1 2 .6 )5 2 « . 75
5 (5.10) 230 η. 131; (5.11 ) 212,217η. 53; 

( 13.3) 3 9 η. 25; (14.5) 2 7 η. 46; (16.8) 
372η. 16; (27.10) 1Π η .54  

6 (1 1 .6 )  117 η. 54; (20.9) 85 η. 43 
7 (2.1) 266η. 47; (25.13) 88 η. 58 
8 ( 4 1 .7 - 9 ) 275 η. 86
9 (27.6) 9 3 η. 76; (20.4) 288η. 35; (39.7) 

213 η. 31; (39.5) 215 η. 43
10 ( 11.5) 275 η. 88; (31.9) 286 η. 26 

P eisander, FG rH  16 (Fr. 10) 199η. 55 
P etronius, Sat. (1 0 4 -5 ) 293η. 58; (134)

218 η. 60 
Pherecrates (F r. 174) 349 
Philem on (Fr.79.19) 360 η. 19 
P hiletas (Epigr. 1.5 G /P ) 102n. 114 
P hilippides (F r .2 5 .2 -7 ) 269 
P hilochorus, FGrH  328 Fr. (86) 31 n. 68; 

(155) 161 n. 99 ,166n. 130; (190) 30 
n. 63

Phylarchus, F G rH 81 (Fr.45) 47n.53  
P in d ar (Ol. 7.77) 320n. 68; (Pyth. 3 .43-4) 

67; (Pyth. 3 .7 6 -9 ) 247n. 65; (Fr. 133) 
300 n. 100

Plato com icus Fr. (28) 364 n. 49; (173)292 
n.52; (173.19) 360 n. 22 

Plato:
Cra. (396c-e ) 221; (400c) 300 n. 99;

(4 0 5 a -b ) 215n. 45; (405b) 139n. 140 
Ep. (329b) 6; (356d-357a) 159n. 85,175 

n. 177
Euthphr. (2d) 263 n. 38; (3e-4d ) 119 

n. 63, 121 n. 66; (4 b -c )  367; (4c) 111 
n. 21

Euthyd. (277d) 247 n. 64 ,288n. 38 
Grg. (4 9 3 a -b ) 286 nn. 2 6 -7  
Leg. (7 1 6 d -e) 323/.; (729e-730a) 182; 

(735a-736c) 264; (759c) 9 7 n. 92,175 
n. 177, 205; (759d) 87 n. 53,92 n. 75; 
(782c) 299 n. 93 ,302n. 108; (800d-e)
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il iIti, (II ΙΙΙ,ι li| Ii*I ii h>4 
( l l l ' l r  II II Im ) . ' I l ., / : MI „I  , ι  ‘I /

n. W;  (Il I h I ' n MU III 111,1 ! Ί 
(869<l) l l 'l i i  ' U d i ,I .
872(1 87 ln) H U  lt<l Hlh n Ι Ί  
(881(1 <·) I'M il I l'il 1,1 I I , . .  , 
(926c 927») ' l i n  i ,  , |
222n. 80; (9'Π.ι I.) | · η Μ ι  Ί  
η. 56; (947b cl) /  lu 10 ι ί  i , |i ., 
n.80, 70n. 123; (9 l'li 'i iii.n v.,., 
(956a) 52 n. 78 

Menex. (238b) 64 η. 10/1 
Phd. (58a—c) 153n. 46; (Ιι/ι . ΙιΊι ι ‘Il ' 

n. 6; ( m a )  304 η. 1H,
Phdr. (244e) 288n. 38; (2(i.'m) .7  in II 
Resp. (363c—d) 286; (36 Ib ι·) '101 /  . 

(364c) 202; (364e) 299, M )  n W, 
(399e) 263 n. 38; (567c) 263 η. VI, 
(501a) 264 n. 39; (5 7 1 c-d ) 9 8 n. 99, 
327

Soph. (226b-231e) 299n. 90; (226.1) 18 
P lu tarch :

Ages. (3.9) 8 6 n. 50; (29.7) 4 3 n. 42;
(30 .1)277«. 102 

Aie. (18 -21 ) 168-70; (23.9) 86n. 50;
(29.5) 176n. 179; (3 4 .1 -2 )2 6  

Alex. (11.12) 176 n. 179; (13.4) 163 
η. 109,278η. 104; (16.2) 155n. 55;
(57.3) 220n. 72; (75) 220 n. 72 

Arat. (53 .2 -4 ) 4 3 n. 40
Arist. (20.4) 23; (20.6) 71 n. 125; (25 .1 ) 

186 n. 235
Cim. (4 .5 -7 )  9 8 n. 98; (6 .4 -7 ) 107,129 

n. 94, 277 n. 101 
Dem. (21.3) 268 n. 54 
Demetr. (30.2) 171 n. 155 
Dion (56.2) 254 n. 108 
Lyc. (27.1) 71; (27.4) 3 6 n. 16 
Lys. (8 .4 -5 )  187; (30.1) 183n. 214 
Nie. ( 16.7) 171 n. 155 
Num. (9.11) 88 n. 58,92 nn. 73, 75 
Pel. (33.5) 43 n. 40; (33.8) 39 n. 27 
Per. (30.3) 188 n. 249; (33A - 2 )  206 “ 
Phoc. (2 8 .2 - 3) 158n. 75; (37.2) 158;

(3 7 .3 -4 ) 47 n.52  
Sol. (12) 21 ln .  23 
Sull. (35.2)4 0 n .2 9
Thes. (12.1) 139η. 143,373η. 19,374n.29 
Timol. (22.2) 3 9 n. 24; (30 .7 -9 ) 10n. 44;

(39.3) 4 3 n. 40
De Superst. ( 166a) 220 n. 71; ( 170b) 2 2 2 /  
Apophth. Lac. (223e 1 1) 208n. 5; (238d)

41 n. 33
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P lu tarch : (cont.)
De mul. vir. (252e) 261 η. 24 
Quaesi. Rom. (5 .264f-265a) 6 0 Λ. /00-, 

(51. 276Γ—277a) 217η. 55; 
(6 8 .280b-c) 230η. 136; (68.280c) 30 
η. 65; (85.284t ) SO«. 215; (111 ,290d) 22 
n. 19; (111,2 9 0 a -d ) 357 n. 5  

Quaest. Graec. (2.291 e— f) 95 n. 87; 
(24.297a) 3 5 n. 10; (26.297c) 265; 
(40.300f) 85 n. 44, 279; (46.302b) 231 
n. 142; (54.303c) 208n. 10 

De Pylh. or. (397a) 228n. 121; (403f)
84 n. 40,87 n. 54,92 n. 75; (404a) 253 
n. 105

Cons, ad Uxor. (61 ld )  286 
Quaest. Conv. (635e) 302 n. 108; (655d) 

7 8 n. 15; (6 9 4 a -b ) 334; (700e) 103 
n. 116; (728c-730f) 361 n. 28 

Praec. Reip. Ger. (814b) 21 n. 16 
Quaest. Nat. (36) 95 n. 87 

(P lu ta rch ) (Cons, ad Apoll. 118 c - 119d) 40 
n. 29; (Par. Min. 19a.310b) 98 n. 96, 
280n. 111; (Am. Narr. 773c-774d) 198 
n. 48,277n. 101; (X  Oral. 8 3 3 a-4 a) 45 
n. 47 

P M G  (895) 160 
Pollux ( 1.35) *90 n. 68 
Polyaenus (Strat. 5.1 7.1) 284 
Polybius (4 .21 .8 -9 ) 22 n. 17,225;

(23.10.17) 22 n. 19 
Porphyry:

Abst. (1.9)567; (1.14) 356 n. 3,364 n. 51; 
(2 .13-20) 323 n. 8; (2.19) 323 n. 3; 
(2.44) 180n. 199; (2.50) 102n. 112; 
(4.16 p. 255.6) 283n. 9 

VP (1) 298 n. 88; (12) 297 n. 82; (45) 297 
n. 82

Posid ippus Fr. (1.5—6) 99; (26.21 ) 89n. 65 
P ropertiu s (4 .8 .8 3 -6 ) 95 n. 87

Scholia (Ar. Ach. 747) 283 n. 10; (Ar. Plut. 
845) 284; (Schol. Patm . Dem. 23 .71 ) 
368; (AD H om . 11.2. 3 33 -5 ) 382; 
(T H o m  . / / .  13.589) 301 n. 102; 
(L ucian  p. 112.5 R abe) 8 9 n. 65; 
(Lucian  p. 276.5) 82 n. 33; (Lucian 
p. 279.21) 8 9 n. 65; (Lucian 
p. 280 .16- 17) 8 3 n. 39; (Lucian 
p. 280 .22fr.)JÖ 5n.9; (Soph. OC477)
225 n. 97; (Soph. OC  680) 83 n. 36; 
(T heocr. 2.11/12) 223n. 86 

S eneca (Ag. 163) 259n. 15; (Tro. 634-5) 
259 n. 15

Serv ius(on  Virg. Georg. 1.166, 2.389) 2811 
n. 38

S im onides (PM G  5 31 .3 -4 ) 43 n. 41 
Solon Fr. (9.3) 270; (13 .23-32) 199 
Sophocles:

A j. ( i 7 2 -8 6 ) 246,252; ( 184-5) 243n. 45;
(655 f.) 217n. 54; (7 5 6 - 77) 246,252 

Ant. (1 9 6 -7 ) 329; (256) 8 n . 34,192; 
(545) 329; (775) 6n. 22 ,328n. 4; 
(7 7 5 -6 ) U l;  (889) 312,316,323; 
(999 -1047  ) 33 ,44 ,65/.; (1043-4) 145 
n. 7,310; ( 1070-1 ) 62; ( 1144) 290 
n. 45; ( 1317-46) 316 

El. (84) 35 n. 11; (434) 3 5 n .U  
OC  (292) 253n. 101; (367 (Γ.) 204; (407) 

123 n. 73; (466-92) 10 n. 42; (466) 4, 
146; (4 9 0 -2 ) 146,195n. 25; (548) U l,  
124; (9 4 1 -9 ) 118n. 58,316n. 43; (964- 
5) 201,252 n. 96; ( 1132- 5) 310,316 n. 
38; (1 4 8 2 -4 ) 17 

O T  (181) 219 n. 68; (1 9 4 -7 ) 230 n. 132; 
(2 0 2 -6 ) 335; (236-75) 193f . ;  
(2 3 6 -4 1 )5 5 ; (269-72) 191 n. 3; (313) 
107; (656) 6; (833) 219n. 66; (864) 150 
n. 34, 323 n. 7; (1424-8) 310; (1426) 8 
n. 35; ( 1486 IT.) 205; ( 1492-1502) 205 
n. 86

(Phil. 758 f.) 248n. 68; (Tr. 1012) 211 
n. 24; (Tr. 1201 f.) 192 n. 11 (Fr. 34) 
208; (Fr. 734) 231 n. 141 

S o phron  (Fr.68, 70) 248 n. 69 
S tesichorus (Fr.223) 202n. 70 
S tra b o  (7.7.12) 9 3 n. 77; (8.3.19, p. 346) 

2 13n. 29; (8.6.8, p. 371 ) 290n. 45
SV F :

i (2 5 3 -6 ) 326; (256) 100 n. 104; (264-7) 
327 n. 28

iii (7 4 3 -5 2 ) 326; (743T 6) 100 n. 104

T a c itu s  (Ann. 3.60) 183 η. 216 
T h eo c ritu s (2 .12-16) 223 η. 85; (5.121) 

223 η. 85; (7 .107-8) 231 η. 145; 
(24 .88 -100) 225-32; (24 .89-92) 221 
η. 75; (27.5) 314 η. 26 

T heodorus Priscianus (Physica 
p. 2 5 1 .2 -5 )2 5 ?

I'heognis (731-42) 200η. 59 
T heophrastus:

Char. (16) 225-32,307; (16.7) 222;
( 16.9) 39 η. 23,51 η. 73; ( 16.14) 220 η. 
72; (16.15) 219 η. 67 

Hist. Pl. (7.12.1 ) 231-2'; (7.13.4) 231-2;
(9.8.5) 292; (9.8.7) 152-3; (9.10.4) 
216,224 η. 93
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T hucydides:
1 ( 126.2-35.1) 183f . ;  (139.2) 166η. 128
2 ( 13 .4-5) 173; (17 .1 -2 ) 164 η. 115;

(5 1 .4 -6 ) 219 η. 68, 220; (52.3) 33 η. 5;
(64.2) 280

3 (56.2) 156; (58) 122η. 68; (65.1) 156; 
(7 0 .4 -5 ) 165η. 123; (81.3) 185η. 227; 
(104.1—2) 163 η. 107

4  (9 7 .2 -9 9 ) 44,190 η. 255; (97.3)
162 η. 102

5 (1 )  203; (16.1) 253 η. 102; (32.1 ) 253 
η. 102; (49.5) 175η. 176; (54.3) 155 
η. 55

7 (18.2) 188,253 η. 102; (50.4) 253 η. 104 
T im ae u s, FG rH  566 Fr. (29) 268 η. 55; 

(56) 213η. 31; (101) 47η. 53; ( 146) 221 
η. 75

Trag. Adesp. (Fr.358) 315 η. 35

V alerius Flaccus, Arg.3 (439-43) 226; 
(444-458) 373 η. 19

X enophon:
Ages. (5.7) 75η. 3; (1 1.2) 323

An. (4.5.35) 5 2 n. 78,176; (5.3.13)255 
n. 105; (5 .4 .33-4) 76n. 7; (5 .7 .13-35) 
2 2 /.;  (5.7.35) 124 n. 78; (6 .4 .9-13) 42 
n. 38; (7 .8 .1 -6 )2 5 0 n. 85 

Hell.
1 (2.15) 219n. 66; (4.12) 26.158; (7.20) 

4 7 n. 52; (7.22) 45 n. 47; (7.35) 194 
n. 17

2 ( 3 .2 \ ) 262n .30; (3 .23 ,26 ,51 ) 195n .24
3 ( 1.9) 196n. 27; (3.1 ) 6 5 n. 110; (3.3)266  

n. 47; (4.11) 187 n. 243; (5.24) 44 n. 46
4 (4 .2 -4 )  159 n. 89; (5 .1 -2 ) 155n. 58; 

(7 .2 -3 )  155f .
5 (4 .1 )  188
7 (4.34) 199
Lac. (9 .4 -6 )  194 ». 17; (14.4) 219 n. 62,

263
Mem. (3.8.10) 162n. 103; (3.12.6) 243 

n. 44; (3.13.3)213n .31; (4 .4 .19-23) 
100 n. 104 

(Cyn. 5.25) 163η. 108,357η. 5; (Cyr.
8.7.18) 107,129 n. 94; (Hiero 4 .4 -5 ) 
129,368; (Symp. 1.4) 281 n. 3  

(X enophon) Ath. (2.6) 257n. 3; (3 .2 -8 ) 
157 n. 68

Zeno: see SVF

I N S C R IP T IO N S

Altertümer von Pergamon viii 3 (p. 168.11 — 
14) 74 n. 4,359 n. 12

B C H  (51, 1927, 120) 324 n. 15; (60, 1936, 
182 f.) 161 n. 97; (102, 1978, 326) 37 
n. 17,50 n . 67, 74 n. 4,102 n. 112,322 
η. 1 ,353-5 ,359  n. 12

Buck (17) 185; (64) =  Z iehen 61
Bull. Epig. (69, 1956, η. 110) 230 n. 131

Chiron (11, 1981,7)795
CRAcad. Inscr. (1916, 263 f.) 359 n. 12

Der E id von Plataiai, ed. P. Siewert (50-1 ) 
7,191

Die Inscrijten von llion (25.86) 3n. 10

Epigraphica, ed. H . W. Pleket (i n. 43)
162 n. 104

Hesperia (11, 1942, p. 265 n. 51) 89 n. 65

Inscr. Cos (319) 253 n. 105 
Inscr. Cret. (4.76) 38 n. 21; (4.146) =  LSS

114
IG

I 3 ( 1 A 14) 27n. 46; (6 C 48) 89n. 62; (7)
26 nn. 40,42; (35) 89 n. 60; (45) 183 
n. 216; (52 A 18-22) 171; (78.54-7) 
164 n. 115,165 n. 121; (84) 161,162 
n. 105; (102 .30-2) 368; (104.20) 125; 
(257) 229 η. 130,293η. 59 

I I 2 (1035.10) 33 n. 5 ,1 6 2 n. 106; (1316)
89 n. 65; (1635.134-40) 176 n. 181; 
(1672.126-7) 30 n. 66; (2342.31) <99 
n. 59; (2501) 161 n. 97,162 n. 104; 
(2874) 90 n. 66; (3462) 89 n. 64; (3512) 
88 n. 55; (3606.15) 90 n. 68; (3607) 89 
n. 65; (3629) 89 n. 62; (3725) 89 n. 65; 
(4076) 89 n.62; (4851) 89 n. 62 

IV 2 (123) 249 n. 73
X II  (5.569) 293n. 59; (5.593) =  LSCG  

97
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IG  (coni.)
X IV  (645.137) 162η. 106; (865)

198 η. 46

LSA  (12) 37 η. 17,50 η. 67, 74 η. 4; ( 16) 41 
η. 34, 65η. 110,191 η. 4; (18) 37η. 17, 
74 η. 4- (20) 74 η. 4,325,355; (23.8) 288 
η. 38; (29) 37η. 17, 74 η. 4; (36.36) 30 
η. 66-, (42 Α) 84 η. 40; (51) 37η. 17,50 
η. 67, 74 η. 4,352; (52 Β 10) 52 η. 74;
(56.11) 139 η. 143; (61 .8 -9 ) 81 η. 32; 
(73) 97η. 9 2 ,175η. 177; (74) 170 
η. 149; ( 79) 27η. 5 0 ,88η. 56 ,283η. 11; 
(83) 33 η. 5; (84) 37η. 17, 302 η. 108, 
354-6 ,359  η. 12

LSC Q  (5) =  IG  I 3 78; ( 14) =  /G 3 84;
( 15) =  ÏG  I 3 7; (32.23 ff.) *161 η. 99,
163 η. 111; (32.58) 145 η. 6; (36.5)
306/.;  (39 .2 3 -4 , 26) 27 η. 47, 30 η. 66; 
(47) 161 η. 9 7 ,162η. 104; (55) 37η. 17, 
74 η. 4,102 η. 112, 322 η. 1,354f . ,  359 
η. 12; (56) 3 η. 10, 3 7 η. 17,112,223 
η. 87; (58.12 f.) 27η. 47; (60) 171 
η. 155; (63.10) 81 η. 32; ( 6 5 .1 2 -1 3 )«  
η. 62; (65 .16-23) 83η. 36; (65.23) 52 

η. 78; (65.37) 20η. 9; (65 .50 ,66,67 f.) 
30 η. 66; (65 .6 6 -8 ) 30η. 66; (65.107- 
12) 20η. 9; (68) 83η. 36,144 η. 5; (76) 
145 η. 6; (77 D 13) 52 η. 74; (78.15- 
21) 166η. 127; (79) 176η. 182; (82) 85 
η. 44; (83.40) 88 η. 56; (95.5) 74 η. 4, 
359 η. 12; (96.9) 85; (97) 34-41, 53,54 
η. 81,58,69; (97 A 2 8 -9 )  *40η. 30; (97 
Β 5) *38η. 22; ( 108) 229η. 130; (109)
85 η. 44; (116 .22 -5 ) 170 η. 149; (124) 
36η. 15,37η. 17,50 η. 67,52η. 74, η. 78, 
74 η. 4,85η. 44,354/.; ( 130) 253η. 105;
( 136) 145 η. 6,165 η. 121; ( 139) 37 
η. 17,74η. 4,324 η. 1 5 ,354-6 ,359η. 12; 
(149) 145 η. 5; (150 A 5) 165 η. 121;
( 151 A 4 2 -4 )  75η. 6 ,8 6 η. 48,94 η. 81;
( 151 Β 23 ) 180 η. 198,227η. 108; ( 152)
145 η. 6 ,293 η. 59; ( 154) see below;
( 156) see below; ( 157 A 2) 372 n. '16; 
(166.9) 175 n. 177; (171 .16 -17 ) 50 
n. 67, 74 n. 4 ,3 5 2 -5  

1 5 4 A (1 4 )2 5 3 « . 105; (16 -18 ) 52 n. 76; 
(2 1 -4 5 ) 52; (22, 37) 39 n. 25; (24, 39) 
50 n. 67,51 n. 73; (2 4 -6 ) 37 n. 17 (27) 
52 n. 78; (29, 30, 44) 228 n. 118,231 
n. 141; (39—41) 3 7 n. 17 

154 B ( 1 -1 6 )  145 n. 6; (2 ,6 , 15, 26) 228 
n. 118,231 n. 141; ( 17-32) 38 n. 21,39

n. 23; ( Π ) * 3 9 n. 23; (24 -32 ) 53; (2 4 - 
5) 27 n. 50; (3 3 -6 ) 42 n. 37, 52 n. 77, 
185 n. 228

156 (A 7 -1 6 ) 52; (A 8 -1 0 ) 39 n. 25: IA
11 ) 3 7 n. 17; (A 12-3) 51 n. 73; (A 13) 
50n.67; (A 14)372««. 13,16; (A 15) 
228 n. 118,231 n. 141; (B 29 -35) 88 
n. 56

L S S  (I) = IG  I 3 1; (4) =  7 G I3257; (24) 
170 n. 149; (27) 170n. 149; (28) 83n. 
36,145n. 6; (31 )37n. 17,145n. 6 ; (32) 
83n. 36,144 n. 5; (33) 83 n. 36,144 n. 5; 
(38 A 32) 283n. 11; (50) 293 n. 59; (54)
50 n. 67, 74 n. 4,102 n. 112,354-5,359  
n. 12; (59) '74 n. 4,324 n. 15,359 n. 12; 
(63) 84 n. 40; (64) 43 n. 41,253 n. 105; 
(65) 8 3 n. 37,139 n. 143; (69) 158n. 77; 
(72 A 5) 253n. 105; (82) 324 n. 15;
(86.3) 324 n. 15; (88) 85 n. 44; (91) 37 
n. 17,50 n. 67,52 n. 74, 74 n. 4,102 n. 
112,324 n. 15,354/.; ( 106) 37 
n. 17; ( 108) 74 n. 4,324 n. 15,359n. 12; 
(112 ) 112,322 η. 1, 357 n. 5; ( 114) 21 
n. 14,22 n. 19; (115) see below; (117) 
170 n. 149 (119) 37 n. 17,50 n. 67, 74 n. 
4,102 η. 112,354-6; (120) 302 
n. 110;( 133) 177

115 Appendix2; also (A 1 -3 ) 140,393;
(A 4 -  7) 275; (A 16-20) 37«. 17 ,4 9 /, 
54; (A 2 1 -5 )39n .25 ;  ( B 2 4 - 7 ) 40, 
4 9 / ,  (B 50 ff.) 134,371,373n. 19

M A M A  (iv 2 7 9 -  90) 2 5 4 /
M ichel (5 2 4 C  1 )3 « . 10 
M /L  (13 .12 -14 ) 132 n. 107,180 n. 202,196 

n. 29; (30) 193-5,222 n. 80

Schw yzer (272) 198n. 46; (412) =  Ziehen 
61; (661 )185  

SE G  (iv 64) 116 n. 46; (ix 72) =  LSS  115; 
(xii 80) 89 n. 60; (xii 87) 204,368; (xiii 
521 .180-202) 293 n. 59; (xix427) 139 
n. 144,141,279; (xxiv 116) 89 n. 59; 
(xxv 447.6) 3«. 10; (xxvi 121) =  IG
I I 2 1035; (xxvi 136.52-4) 26». 42; 
(xxvi 1306.23-6) 3 n . 10, 195n. 23a, 
368; (xxvi 1139) 287; (xxviii 421) =  
B C H  102, 1978, 326; (xxviii 841.3) 
290 n. 45

S G D I  (1153) 7; (1561-1587) 250; (5398) 
=  LSC G  97 

S IG 3 (360) 193,194 n. 16; (711) 26 n. 37; 
(9 4 3 .7 -1 0 ) 219n. 68; (963) 161 n. 97;
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(965 .15-17) 161 n. 100; ( 1161 ) 250;
( 1168.1 ) 33 n. 5; ( 1168.47-55) 213 n.
31; (1168. vii an d  xxxvi) 249 n. 73; 
(1184.7) 253 n. 105; (1218) =  
LSCG  97; (1236) 253 n. 105 

S o lm sen /F raenkel4 (5) 185; (3C) =  LSS
115

P. Steinleitner, Die Beicht im Zusammenhange 
mit der sakralen Rechtspflege in der Antike, 
Leipzig 1913 [passim) 254f .

Z iehen  (61) 74 n. 3,144 n. 3

G R E E K

άγίζω  328 f. 
άγιος  147 η. 16, 329 
αγιστεΰω  289, 329 
άγνίζω  329 
άγνίτης  135 η. 124 
άγνός  12, 1 4 7-51 ,323  
αγος  5 -1 2 , 328 
αίσχύνω  3 η. 8, 95 η. 84 
αιτιώμαι έμαντόν 253 η. 105 
άκαθαρσία  214 
άλάστωρ  15, 109, 224 η. 92 
άλιτήριος  109, 268, 270
άναπίμπλημι 219 f. 
άποόιοπομποϋμαι 29, 373 
άπόνιμμα  36 η. 15 
άποτρόπαιος  220 η. 71, 334 
άραίος  192 η. 11 
άρεστήριον  145 η. 6 
ανθέντης  122 
αντοφόνος  350 f. 
άφαγνίζω  329 η. 10 
άφοσιώ, -  οϋμαι 121, 330 f. 
βάπτω  306 η. 125 
βοηθώ τώ θεώ 165 η. 119 
όαιμονώ  246, 248 
έγχντρίστρια  36 η. 15, 374 η. 29 
εκθνμα, έκθνομαι 10 η. 42 
έκκαθαίρω  263 
έκμιαίνομαι 76 η. 9 
έλατήριος  214 η. 34 
έλαννω, έξελαύνω  223 η. 87 
έναγής see άγος 
έναγίζω  328 f. 
ένθνμιος, ένθυμοϋμαι 252 Γ. 
έξάγιοτος  328 
έπακτός  222 η. 79, 348 
έπι-  com pounds, o f  m agic 348 
θνησείόια  52 η. 78, 358 
θρόνωσις 285, 373 f. 
ιερομην ία  154—8 
ιερός 151 f.

καθαγίζω  328 Γ.
καθαίρω  4, 227 η. 114
κάθαρμα  229 η. 130, 259
καθαρμός 4, 18
καθαρός 323, 367
κάθαρσις  (m edical) 55 η. 87, 213 f.
καθοσιώ  329
κακότης  293 η. 60
λαικάζω  99 η. 101
λοιμος  257
λο υτρόν$5  η. 11
λυμαίνομαι 195 η. 24
μελαγχολώ  246 η. 61, 248 η. 67
μιαίνω  3
μιαρός  3 - 5
μίασμα  3 f., 12 f.
νόσος 220
όξυθύμια  30
όργάς  164 η. 113
οσία  338
όσιος 323, 330
όσιώ  121,330
παλαμναίος 108
π α να γή ς328
περικαθαίρω  222 η. 80, 225 f. 
περιρραντήριον  19 
περιστίαρχος  21 
προσπερμεία  231 η. 141 
προστρόπαιος 108 
$άκος 102 η. 113 
σκατοφάγος  360 
σννανθρωπενω  364 
σννείόησις253  η. 105 
τραγωόώ  15 
ύόρανός284
φαρμακεύω , φάρμακον 214, 222 η. 80
φαρμακός 24—6, 258 Γ.
φθορά  3 5 4 -6
φοιβ- 139 η. 140
χέρνιψ  35 η. 11
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G E N E R A L

Names J'rom Appendix 7, which is arranged alphabetically, are not included.

A b aris  209 
Abaton 167 
A bortion  325, 3 5 4 -6  
A chilles, kills T hersites 130 f.
A chilles T atiu s , virgin sacrifice in 259 

n. 15
Acousmata, P ythagorean 294—6, 298 
A dultery  75 n. 4, 9 4 -7 , 325 
A elian , on divine vengeance 179 n. 193 
A eschines, on D em osthenes as pollution 

268 I'.; religious a ttitudes in 14n. 60,
16 n. 73, 128 n. 90, 187 n. 241 
Speeches 1 an d  2, on  sexual pollution 
9 4 -7

A eschylus, and  institu tions 312;
com m unal m oral responsibility in 
279 f.; on family curses 199 n. 53; on 
the  prosperous city 257 Γ.

Choephori, pollution th reaten ing  
O restes in 110, 129 

Eumenides, Erinyes in 107 f., 126, 196,
2 79, 312; purification o f O restes in 
139 f., 3 8 6 -8  

Septem, fratricide in 137 
Supplices, expressions for pollution in 5 

n. 21, 8, 9; incest in? 98 n. 99; threat 
o f  pollution in 185, 279, 312, 315 

A esop, as scapegoat 260; death  o f  274 
Aethiopis, purification in 131 n. 102, 

138-40 , 373 n. 19 
A gesilaus, lam eness o f  277 
A gis, king 86
Agora, burial in 42, 337 f'.; p u rity  o f  1.9, 125 
A grai, m ysteries o f 284 f., 373 f. 
A gricu ltu re , an d  sexual purity  77 
Aidos 189 
A igeus 86 
A k am an tia  336—8 
A lcm aeon 124, 136,377 
A lcm aeonidai 16 f., 131, 204, 206, 211 

ii. 23, 270 
A lem an , Parlheneion 1 80 
Alêtrides 80
A lexander, m urders C leitus 252 
A ltars, m urder a t 184 n. 223 
A lyattes, d isease o f  250 
A m p h iarau s, dea th  o f  43 n. 42;

purifications in cult o f 213 n. 3 !,
359 n . I I ;  sacred land o f  160

Amphidromia 51 
Anairesis, den ial o f 44 n. 46 
A n a th em a  7 n. 30 
Anchisteia 40
A ndocides, on events o f415 168-70;

religious attitudes in 16 n. 73 
'Angelos' (=  H ecate) 223 n. 86 
A nigrus, m arsh  212 f.
A n im als, in G reek religion 357-64; 

‘d u ng-eating ’ 360; sacred 176; 
sacrificial, range of 364 

‘A nno u n cer’, o f pollution 350 
A n th este ria  39, 85, 287 f.
A n thropogony , O rph ic  299 f.
A n tiphon , Speeches 1, 5, 6, religious 

a rgum en ts in 119, 126 f., 254 
Tetralogies, enthumëmata in 253; on 

‘acc id en ts’ 117; pollution in 104-10, 
127, 129 f., 278 

Aphrodisia, o f  m agistrates 85 n. 43 
A pollo, and  archaic healers 209; and 

p lague 275 f.; and  purity  393; and 
S arpedon  67; and T hargelia  25 

A potropaios 334 f.; Delphinios 141 f.; 
inassociable w ith g rief 33 n. 3, 67 
nn. 114, 116; Nomios 244 f.; o f 
D elphi 138—43; purified 378 

A pples, and  D em eter 361—3 
A ra tu s o f  Sicyon, burial o f 42 
A reopagus, m ythical origin of379, 386; 

sessions on im pure days 159; 
supervision o f religion 118, 178 

A res 85, 244 f., 358 .
A rgives, devious 13, 155 
A ristophanes, contagious qualities in 

219; expressions for m adness in 246 
n. 61, 248 n. 67; on disease 243; 
religious outlook o f  14 

Lysistrata, L ysistrata and  M yrrhine in 
89

Nubes, values in 189, 196 
A risto tle, on parricide 124; on tragic 

kalharsis 288 f., 297 n. 83 
A rm ies, purification o f  22 f., 226 
A rrêphoroi 80
A rtem is, an d  brides 345 f.; and purity  

393; 'b e a rs ’ of80, 345 f.; H em era, at 
Lousoi 213 

A sclepieia, bath ing  a t 213 n. 31
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A sclepius, an d  irra tionality  249; and 
m orality  248 f.; brought to A thens 
275; see also E p idaurus 

Ate 16 n. 73
A th am as, as scapegoat 259 
A th letes, sexual abstinence of84 n. 42 
Atimia  19, 46, 9 4 -6 , 197; as outlaw ry 

194 f., 204; hereditary  204, 339

B abylonian  purification 373 n. 20 
Bacis 209
B aptim ism , in rite so fC o ty to ?3 0 6 n . 125;

not a t E leusis 284 n. 13 
B a rbarians, purified ofT23 
B arley-groats 227 
B a rth  F. 363
B ath , after b irth  50; after funeral 36;

before ritua l 20 
B aths, absten tion  from 215; healing 212 f. 
B attle , purification  after? 113 n. 37 
B attu s 179, 3 3 6 -8  
B eans 301,302, 3 58-65  
‘B ears’: see A rtem is 
B eckett S. 50 n. 68 
Bees, hostility  to sexuality 77, 83 ,95  
Bestiality  355
B ew itchm ent 2 2 2 -4 , 251, 348 f.;

purification  from 222, 372 
B irth , pollution o f C h. 2, esp. 48-52 ; 336, 

353
B irth  an d  d eath , avoidance o f contact 

w ith  33 f., 52 f., 289, 296, 302, 307 
B irthdays, d u rin g  T hargelia  25 
Black bile, and  m adness 246,248 n. 67 
Blood, purification by 230, 371-3  
Blood-feud 125 
Blood-m oney 116, 131 
Boulé, purification  o f 21 
Boys, in ritua l 81 n. ‘28 
‘Boy from the h ea rth ’ 81 n. 28 
B ran -m ash  231 
B rides, ritua l duties o f 345 f.
B ronze ‘228 n. 118 
B uckthorn  231
B urial, in agora 42; in tram ural 70-73; o f 

purificatory relics 229 f.; pollution o f
37 n. 17; refusal o f45, 70, 170, 190, 
195; right to 44, 327 

B urn ing , o f  polluting objects 221 
B utchers ‘298 
B utler S. 314

C ab iri 223 n. 86, ‘284 n. 18 
C am byses, m adness o f  243

C a m u s A. 60
C an n ib a lism  305, 326, 360; m etaphorical

362
C a ssa n d ra , and Apollo 93; rape of 185, 

202 f., 273 
C ategories, violation o f 62, 189 
C hekhov , A. 314
C h ild ren , burial o f 41, 72; ritua l roles of 

79-81
C h ristian ity , and purifications 234, 324 f. 
C hrysippus , on rules o f  pu rity  34, 322,

326
C im o n , his incest w ith E lpinice 98, 270 
C inesias 239 f.
C irrh a e a n  p lain  164, 166 
C itizensh ip , exclusivity o f  262 f. 
C leis thenes 16 
C leom enes, m adness o f  242 
C lo th in g , purity  o f  52, 68 
C o d ru s  260
C ollective responsibility , two forms 278 
C o lon iza tion , ‘purifies’ city 264 n. 39 
Confession 236 f., 249 n. 73, 254 f. 
C onfession-inscriptions, Lydo-Phrygian

254 f.
C onscience 2 5 2 -4  
‘C on secra tio n ’, by destruction  328 f.;

pun itive 6 -1 2  
C on tag io n , G reek views o f2 1 8 -2 0  
C orpses, deprived of burial 45—47; futility 

o f  punishing 45 n. 47; polluting Ch. 2 
C o ry b an tie  rites 2 4 5 -7 ; as purification 

288 n. 38 
Cos, rules o f purity  on 52 f., 393 
C o ty to , bap tism  in rites of? 306 n. 125 
C rete , and  purification 142 
C rop-fa ilu re  130, 257, 2 7 1 -5 ; see also 

Loimos
C rossroads, purificatory rem ains sent to

30 n. 65, 229 
C row n  35 n. 12, 36, 145, 153, 176 
C u n n ilin c tu s 99
C urses 7,186 n. 234, C h. 6; Bouzygean44, 

192, 364; hereditary  199-206; 
hered itary , traged ians’ in terp re ta
tion o f 200 f.; paren ta l 196 f.; power 
o f  cursing effectively 192 f.; public 
193-6; spoken by inan im ate objects
198 n. 46

C ybele, and purification 245 f., 288 n. 38 
C ynicism  325—7 
C ypress 35 n. 10
C yrene , ca thartic  law A ppendix 2; 

relations w ith D elphi 333
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D ad u ch , an d  sexuality 89 
Daidala, in P lataea 27 n. 51 
D ancing , as purification 212, 283, 303 
D ays, im pure 102 n. 113, 158 f.
D eath , an d  pollution Ch. 2; 353; false 

repo rt o f 61; in battle , not polluting 
42; o f  good m en, not polluting 43 

D ebts to gods 175; hereditary  339, 344, 
349 f.

Defixiones 191 n. 2, 198, 251, 269 n. 58 
D efloration 75 n. 4, 355 
D elos, A then ian  a ttitudes to its purity  17, 

73, 276—7; no dogs on 357; 
purifications o f 33 n. 6, 73, 163, 203, 
218 ,276—7, 393; regu lar purification 
o f  tem ples on 30 

D elphi, and  C yrene 333; and  sacred laws 
140, 333; and  the g rea t plague 275; 
an d  the E leusin ian  orgas 161; its 
exp lanations o f  disease 250; and 
o f  public  d isaster 2 7 1 -6 , 280; 
influences doctrine o f  pollution?
138-43 

D em e, purified 38
D em eter, and  pu rity  393; festivals of 

81 —3, 82 n. 33; T hesm ophoros, and 
sexual propriety  83 n. 36, 144 f. 

D em ons, and  pollution 55, 107, 217; in 
Pythagorean ism  295 

D em osthenes, attacked  as a  pollution 97 
n. 93, 268 f.; on h is own luck 268 
n. 54; on jud ic ia l oa ths 187; on 
M egarians 166 n. 130; religious 
a ttitu d es in 14 n. 60, 16 n. 73, 128 
n. 90, 168 n. 133, 219 n. 64 

Speech 22, on sexual pollution 9 4 -7  
D esacralization  179 f.
D escent, ‘p u rity ’ o f  262 
D iagoras o f  M elos 178n. 192 
D ickens C. 18 
D iet, G reek 357, 360 
D in arch u s, on D em osthenes as a 

pollution 268 f.
D iodorus, on purification ofD elos 276; 

his source for T h ird  Sacred W ar 172 
n. 165

D ionysius o f  Syracuse 268 
D ionysus, and  eschatology 286 f.; and 

O rp h ism  287 n. 29; an d  purification 
218, 286-90 ; D ionysiac/O rphic 
ritua l 302 -4 ; diverse forms ofhis cult 
287; unm entionab le in funerary 
context 64 

D isaster, public, explanations o f ‘271-80

D isease, caused by pollution 217 f.; 
chronic 240; contagious 58, 219; in 
m ythology 239; not form ally a 
pollution 219; purification from 
C h. 7; rationale  o f  purification from 
'216-8; religious explanations of
C h. 8;
see also Epilepsy, Im potence, 
M adness, Skin-disease 

D iseases, an im al nam es for 248 
D odds E .R . 2, 9, 110 
D odona, responses 141, 250, 279 
D ogs 357 f.
D ouglas M . 56, 6 1 ,63 , 179 
D raco , hom icide law o f 115, 125 
D ream s, ritua l responses to 219 n. 71; 

significance of, determ ined by 
d ream er’s sta tu s 266 n. 48; wet 342 

D u m o n t L. 63 
D ürkheim  E. 150 f., 225

E arth q u ak es 86, 276 
Eggs, in purifications 230; not eaten 302, 

3 58 ,362  
Egg-laying  anim als 358 
Eiresiônê 25 
Eisangelia 195 
Ekklësia, purification o f  21 
E leusin ian  M ysteries, and  O rph ism  282; 

d ietetic  restrictions before 358-63 ; 
eschatology of 286; H eracles and 
284 f., 373 f.; in itiates dedicate 
clo th ing  180; p recinct purified
30 n. 66; purification as aim  of? 2851’; 
purifications before 2 8 3 -5 ; see also 
A grai, D aduch, Hiereus Panagës, 
H ierophan t, H ierophantids, 
M ysteries, Priestess o f  D em eter and 
Kore.

E liade  M . 11
E m pedocles, Katharmoi 208 f., 242, 291, 

2 99 -3 0 1 , 305 
E ncirclem ent, in purifications 225 f. 
E n od ia  244
Enthumion, survival o f the concept 253 

n. 105 
E phia ltes , dem on 248 
E pic , early , purifications in 131 n. 102, 

377, 380, 3 8 2 -4  
E p icu reans, purified o(F23 
E p id a u ru s , inscription over tem ple 

3 2 2 -5 ; tem ple record 248; see also 
A sclepius
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Epilepsy, im purity  used to cure '234; 
purifiers of, see H ippocrates, Morb. 
Sacr.

E pim enides 142, 209 f., 211 η. 23, 259, 
276

Erinyes 107, 109 η. 15, 196 η. 34; as 
conscience 310; unreal in 4th 
cen tury  14; see also Aeschylus.
H om er 

E unostos 85 n. 44 
E upolis, Baptai 306 n. 125 
E urip ides, a ttitu d e  to pollution 310 f.; 

criticism  o f rules o fp u rity  in 34,322; 
E rinyes in 254, 310; family curses in
199 n. 53; in terest in religious 
phenom ena 9 1 ,93 , 164,288-90; 
m ythological innovations in 376, 
377, 378, 391 

Bacchae, D ionysus in 14; m aenadism  in 
2 8 8 -9 0

H F , H eracles’ pollution in 109, 309 f., 
3 1 6 -8

Helen, ch a rac te r  o f  T heonoe 93 f. 
Hippolytus, ch arac te r o f  H ippolytus 75,

84 n. 42, 301 ; sexual pollution in 95 
n. 8 4 ,313  f.

A4, m etaphorical pollution in 111 
Ion, charac te r o f  Ion in 91 
Medea, debate  abo u t pollution in 315 
Orestes, ascrip tion  o f  pollution in 111, 

309-11
Supplices, d ebate  abo u t burial in 44 
Cretans, pu rity  o f in itia te  in 289 

Evenius o f  A pollonia ‘274 
E xcom m unication , inform al 194 
E xcretion  162, 293
Execution, forbidden du ring  festivals 157 
Exegetes, A then ian  112, 131, 141;

A then ian , their ca thartic  rules 371, 
374 n. 29

Exile, as purification 114, 118, 386 f.; in 
m yth A ppendix  7; voluntary, 
because o f pollution 123 

E xposure o f child 356

Fam ily , in oa ths and  curses 186;
pun ishm ent o f 186, 198-206 

Fast, E leusinian 283; in m ourning
36 n. 16 

Favism  365 
Fellatio  99
Festivals, confined to m en 83—5; to

wom en 81—3; restrictions on profane 
activities du ring  154—8; revolutions

d u rin g  159; surprise  attacks during 
156

F ig-trees 42 n. 37, 221 
F igurines 347 
F ines, payable to god 180 
F ire , an d  sexuality  77; ca thartic  227; new 

23, 25, 35 
F ish , absten tion  from  certain  species 

3 6 0 -3 ; ‘m an-eating’ 360 
F leece o fZ eu s 28 f., 230, 284 n. 18, 285, 

350, 373
Food, purity  required  to p repare  77 f., 80, 

99
Foods, absten tion  from 52 n. 78, 283,297, 

35 7 -6 5 ; ancien t explanations lor 
ab sten tion  from 360 f  ; abstention 
from in m agic 359 n. 12 

Fore igners, con tam ination  by 263 
‘F orty  d ay s’, and  G reek gynaecology 48,

52
F ra tric id e  137 
F ra z e r J .G . 11 
F um igation  215 n. 41, 227 
Functionalism  59 
F unera ls, pollution o f  C h. 2

G ates , gods outside 335
G enerals , tria ls of267
G inouvès R. 19 n. 4
‘G odlike m an ’ 292
G ods, accept hum ble offerings 323;

cannot suller pollution 309; debts to 
175; forgive 14; particularly  
concerned w ith purity  393; shun 
pollution 33, 37, 65; suller pollution 
145

G oflm an  E. 318 
G old , as purifier 228 
Gold Leaves 286, 290 f., 299-301 
G oldsm ith  O . 314 
G org ias , Palamedes 127 
G osse P. 298 η. 86 
G rave-cu lt, im pure 38 
G roves, sacred 164 ('., 322, 335; penalties 

for olfences against sacred 165 n. 121 
G uilt, and sham e 251

hered itary  199-206; o f states 202 I.;
post-H om eric? 201 

purification from 294, 300; sense of 
254, 305

H air-cu ttin g  293, 295 
H aloa  83, 358-63  
H ard y  T . 314
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H arvest, purity  req u ired  for 78
'H ea le r-seer’ 209-1 1
H earth , p u rity /pu rifica tion  o f 2 ί , 38

η. 2 0 ,51 , 77, 293 
H earth -tem p le  167
Hec a te , an d  dogs 358; exorcism  o f222-4; 

‘food lo r’ 360; im purity  o f 222, 223 
n. 86; m eals o f 30, 224, 307, 347; 
sacred fish o f 362 f.

H elike and  Boura, destruction  o f  176,277 
H ellebore 215 f.
H elo ts 261 
H em erology 29
H ephaestus, and  purification 389, 393
H era , b a th  o f  27
H eracles, as ‘purifier’ 211; a t

A grai/E leusis 284 f., 373 f.; ‘woman- 
h a te r ’, priest o f 87; wom en excluded 
from  cults o f 84 

H eraclitu s, on purification by blood 371 f. 
H erald  188 
H erbalists 153, 292 
H erm aphrod ites , bu rn t 221 n. 75 
H erm s, m utilation  o f 168-70 
H ero -cu lt, im pure  39, 18Ü 
H erodo tus, divine vengeance in 164 

n. 117, 168 n . 133; on com m unal 
afflictions 2 7 2 -8 ; on disease 242 f. 

H eroes, send disease 243 f.
H ero iza tion , as com pensation 320 
H esiod, hem erology in 29; on disease 236, 

241 ; on ju s t and  unjust city 257 Γ, 
2 6 5 f , 2 7 8 -9  

Op. 7 2 4 -5 9 2 9 1 -4  
Hiereus panagës 89 n. 62, 90 n. 68 
Hiereiapanagia 90 n. 68 
H ie ro p h an t, and  sexuality 87, 89 
H indu ism  32, 46 n. 51, 65, 225 
‘H ip p o cra tes’, Morb. Sacr., a ttitu d e  of 

a u th o r  207 f ,  215 f., 233; m ethods of 
the  purifiers attacked in ‘207 f., 210,
215 n. 43, 217, 222, 230, 2 3 2 -4 , 244, 
292, 359 f ,  363 n. 44, 372 

H ippocra tic  C orpus, ba th ing  in 215; no 
infection in 220; ‘purification’ in 
2131'.

H ip p o cra tic  m edicine, and  tem ple-
m edicine 249; its origins in popular 
m edicine 213; success o f 238 f.

H ittite  purifications 22, 231 n. 146 
H om er, disease in 240; divine anger in 

241, 273; Erinyes and curses in 133, 
196 f.; hom icide in 130-7;

no pollution in? 9 ,6 6 -7 0 , 130-43, 
176, 189; plague in Iliad  1 176, 209 f., 
217, 266 f., 273,275; purifications in
19 f., 67 f., 114 η. 39 ,210, 227,305; 
religious scruples in 253 f.; 
supp lica tion  in 181 f.

H om icide C h . 4; 322, 327; disasters
caused  by pollution o f l  2 8 -3 0 ,2 7 3  f ;  
in hellenistic period 322 n. 1; in 
H om er 130-7; in m ythology 
A ppendix  7; purification from 114, 
135, 350, A ppendix 7; rite of 
purification  from Appendix 6; 
ritu a l sta tu s ofjustified homicide 
A ppendix  5 

H om osexuality  94 
‘H o p es’, good and  bad  175 
H ouse, destroyed 194; object o f m agical 

a ttack  348 
H u m ilia tions, public 95 n. 87, 195 f. 
H u n te rs , im pure 298; sexual abstinence 

by? 84 n. 42 
H u n tin g , purification after 113 n. 37 
H y p erbo lus 270

Iam blichus, on d ietary  rules 361; on 
P y thagoras and  purification 297 

Iguv ium , purifications a t 225 n. 98 
I m ages, sacred  168 
Im pie ty , tria ls for 189 
Im po tence , purification from 208 
In can ta tio n s  232, 298 
Incest 97 f., 100, 326 
In cu b a tio n , ba th ing  before 213 n. 31;

d ie ta ry  restrictions before 358 f. 
In su lt, form s o f9 7 -1 0 0 , 132, 171,206, 

258 f., 262,268, 360 
Islands, sacred 163 
Iu lis , funerary  laws o f  3 4 -4 1 , 69

Ja m e s  \V. 57
Ju ro r s ,  im perilled 126-8; their oath  187 

n. 241

K ally n te ria  26—8 
Kanëphoroi 80 
Keos: see Iulis
K ing , as scapegoat 259, 265; d ream s of 

266; pub lic  welfare dependen t on 
265, 274; w ithout blem ish 266 

K ings o f  S p arta , polluted 276 f.; trials of 
267
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K insm an , killing o f 122 f., 129, 133, 137, 
351; possibility o f  prosecuting 137 
n. 133

K isses, im pure 99; w ashed off314 n. 26

L am b, in purifications 372 
L and , sacred 160-6  
L aure l 228, 301 
L ea th e r 52 n. 78
Legalistic devices, to avoid religious guilt 

133, 154 f., 184, 186 f., 312 
Leges sacr alae 7, 12 
L em nos, fire-festival on 82 
L entils 227
L erna , lake o f 290 n. 45 
L eu c tra  198, 202,277 
Leviticus 61 f.
L ochial bleeding 55 
L ocrian  tr ib u te  202 f.
Loimos, m eaning o f  257; m ythological 

explanations o f 271-5 ; ritual 
responses to 275 

Love, purification  from 221 
Luck, contagious 219; o f leader 268 
L u stra l w ater, d istribu ted  before sacrifice 

20; sharing  o f22; sources o f 226; 
stoups for 19 

'L ycurgus o f S parta , funerary laws 71 
L ycurgus, o ra to r, religious attitudes in 16 

n. 73, 128 n. 90, 183 n. 215 
L yd ian  purifications 134 
L ysander, an d  oaths 187 
Lysias, ‘h a tred  o f  people’ in 206; on 

C inesias ‘239 
Speeches 1 and  12 128 
Speech 6, religious attitudes in 16 n. 73, 

179 n. 193 
Speech 22 262
Speeches 28 and  29 267 n. 51 

L ysim ache 88

M adness, caused by m urder 129, 218; 
causes o f 2 4 3 -8 ; cure of, as a 
purification 288; purification from 
‘208, 215 f., 372;treatm ents of246 

M agic, pollution in 223 nn. 84 f.
M agical rules, form of292 
M agistracies, pu rity  required  for 153 

n. 47, 268 
M aiden-choirs 80 
M aim akterion  28 
M aim onides M. 57

M an u , Law s o f 292
M a rriag e , ritua l obligations attached  to 

345 f.
M arriage-bed , po llu tion  o f  95 n. 84 
M a stu rb a tio n  342 
M edical m aterialism  57 
M egacles 17
M eg ara , and Athens: see Orgas 
M elam pod ids 210 f.
M e lam p u s 2 0 7 -9 , 212 f., 215, 230, 290 

η. 45
M e n stru a l blood, properties o f  102 
M e n stru a tio n  100—3, 354 
M etics 261 f.
M id d le to n  and  Rowley, Changeling 313 
M iltiades, im piety o f  179 
M ind , pure 323
M iscarriag e  50 n. 67, 346, 3 5 4 -6  
M odi J .  J .  57 
M o nsters, bu rn t 221 
M oon , and  m enstruation  102 η. 113 
M oschion, on burial 45 n. 47, 48 n. 56,

327 n. 26a 
M othe r, im purity  after b irth  52 n. 74 
M o th e r of gods 244 f., 288 n. 38 
M oulin ier L. 4 n. 13 
M ou rn ers, purification o f 36 
M ourn in g , an d  pollution 64, 65 n. 110;

forbidden 43 
M o u th , purity  of99 
M u d , purification by 231; lying in, as 

underw orld  pun ishm ent 286 
M ulle t, red 362 f.
M u rd er: see H om icide 
M usaeus 242, 304 
M usic, as purification 212, 297 f. 
M yrrh ine , wife of H ipp ias, assassinated 

368
M ysteries, profanation o f in 415 168-70, 

191 ; secrecy of 177 f

N ail-cu ttin g  293, 295
N uer, m urder-pollu tion  am ong 120 f.

O a th s  186-8; in hom icide tria ls 126; of 
sexual pu rity  85 

O ed ip u s 199, 308, 385 f.; as scapegoat 
259; in H om er 136, 385 

O live-w ood 229
O lym pia , wom en excluded from stadium

85
O m en s, responses to 219—221



410 Indexes

O rac le , consulted on religious change 161 
n. 100; enjoins dea th  o f  king 265; 
enjo ins sexual abstinence 86 

O restes 124, 308; in H om er 136;
purification  o f  139 n. 142, 3 3 6 -8  

Orgas, sacred 161, 163 f., 166 
O rp h ism , an d  Eleusis 282 f.; and

inherited  guilt 201 f.; and  justice  305; 
an d  killing 143, 306; an d  purification 
299—307; an d  Pythagoreanism  
290 f.; its d ie tary  rules 302, 362; its 
ritua l 3 0 2 -4 , 307 

O strac ism  269 f.
O u tlaw ry : see Atimia

P an, an d  m adness 245; copulation  in 
precincts o f 76 

P ard o n , rem oves killer’s pollution 108 
Parric ide  124 
P ausan ias, regent 107, 183 
Pausan ias, periegete, m agic in 275 n. 90 
P eisis tra tid s 206 
P eisis tra tus, and  Delos 73 
Pelarg ikon 164
P entheus, as scapegoat 259 n. 18 
Pericles, and  A lcm aeonid pollution 16, 

206; his citizenship law  262 f. 
Perju ry  10, 1861'., 199 
P here tim a 242
P hilippides, on S tratocles 269 
Phocians, in T h ird  Sacred W ar 1 72 -5  
P hrea tto , court a t 119 
P hryn ichus, assassins o f  368 
Phytalids 374 n. 29
Pig, m ystic 283; purification by 30 n. 66, 

283 n. 1 1 ,3 7 1 -3  
P indar, and pollution 16, 67 
P itch 228
Plague, A then ian  218, 275 f.
P lagues, caused by pollu ted  a ir  218; god- 

sen t 257; sem i-m agical cures of275; 
see also Loimos 

P lan ts, purify ing  231 
Plato, m ental and  sp iritual purification in 

281 f., 323 
Leges, on inherited  guilt 205; on 

offences against p aren ts 196 f.; on 
purification  from hom icide 374; on 
the pollution of killing 107, 108 n. 10, 
110—29, 137, 367; right o f burial 
den ied  in 45 47 n. 52; role o f
D elphi in 140 f.

Phaedo, on purification 281 f., 324

P ie isto an ax 2 7 7
P lu ta rc h , defender o f  religious traditions

29 f., 57, 324; on d ie tary  rules 361 
n. 28; on ‘trag ic’ history 15 n. 71; 
‘taboo’ in 330 f.

Timoleon, luck in 268 n. 54 
P ly n te ria  26—8
P ollu tion , an d  d ir t 56; and  disgrace 94, 

205, 316 f.; and  divine anger 9— 11,
110, 146; and  law  37 n. 17, 114-25; 
an d  m orality  34, 75, 94, 111-4 , 117, 
312, 325, 355, 367; an d  o rder 325—7; 
anthropolog ical definitions o f  3, 
6 1 -4 ;  its consequences social, not 
legal 98, 205, 317 f.; conveys m oral 
revulsion  111 ,312-4 ; definition of 
2 -1 1 , 96; em otional im plications o f 
53; G reek  in terp retations o f 44, 55, 
107; healing  properties o f 233, 373; 
hered ita ry  185, 2 0 4 -6 , 344; how 
diffused 39 f ,  49 f., 54, 110, 318, 
353—5; how  intensely feared 128,
211 ; in hellenistic period 322-5 ; in . 
m agic 222 f.; in term itten t concern 
w ith  16, 315; invoked in curses 191; 
no t m entioned or present 4 2 -4 , 128, 
159 f.; object o f  d ispu te  111, Ch. 11 ; 
o f  ab s trac t values 3, 146; o f  mind 
323; possibility  of, denied 309; 
prac tica l effects o f 53, 205, 318; 
‘sleeps’ 17; spoils m arriage prospects 
205, 318; spread by relationship 40, 
318; w ithou t physical basis 8, 144 f. 

P o m egranate  358, 362 f.
P om p aia  28
Poseidon 85, 244
P rax ierg idai 26
P regnancy  48 f., 3 4 4 -6
Priest o f  H eracles a t T hesp iai 93 n. 76
P riests/p riestesses, age and  m arita l

s ta tu s o f8 7 -9 4 ; descent o f  97; d iet of 
52, 238; exceptional a ttendance  at 
funera ls 43, 53 n. 80; excluded from 
hero-cu lt 39; inviolable 175; no 
con tac t w ith b irth  and  dea th  52 f ;  
p u rity  o f 175, 205; sexual abstinence 
by 8 7 -9 4

Priestess o f  D em eter and  K ore, a t Eleusis
89

Priestesses, A thenian , m arita l sta tu s of 
8 8 -9 0

P roc lam ation , against killer 125; 
E leusin ian  283

Indexes 411

Proclus 307 n. 130
Procreation , im perilled by contact with 

d e a th  53, 70 
Prodigies, bu rn t 221 
P roetus, d augh ters of: see M elam pus 
Prophecy, purification before 20 
Prophetesses, sexual sta tus o f 93 
Prostitu te , im purity  o f  intercourse with 

75 n. 4
Prostitu tes, m ale 94, 95 n. 84 
P ry taneum , court o f 117 
Pulvillus, H oratius 40 η. 29 
Puppy, in purifications 30 n. 65, 230 
Purges, m edical 2 1 3 -5  
Purification, anim al victim s used in

inedible 283 η. 11; as b road term  for 
elim ination  o f evils 211 f.; perform ed 
facing east 225; techniques of 
22 4 -3 4 , A ppendix  6; see also Armies, 
B ath , B attle, B ew itchm ent, Boute, 
C oryban tie  rites, D ancing, Disease, 
Ekklësia, Exile, G uilt, H earth , 
H om icide, H unting , Im potence, 
Love, M ourners, M usic, Perjury, 
Prophecy, Sacrifice, Sacrilege, Sex, 
Shipyards, T em ples 

Purificatory m aterials, disposal o f229 f. 
Purifiers, s tan d in g  o f  2 0 7 -9 , 374 
Purity , o f  m ind and  soul 281 f., 323 
Pythagoreanism , and  O rphism  290 f.; 

an d  purification 290-9 ; d ietary  rules 
in 296 f ,  359, 361 f.; guilt in? 291, 
298 f.

Pythagoreans, pogrom s of 267 n. 50 
Pythia  93

R ape 185
R ed sacrificial victim s 334 
Relatives, polluted 40, 58, 318 
R itual om issions, b ring  d isaster 272 f.;

not sham ing  252 
R itual rules, kinds o f  176-8; violation o f 

144-6 , 176-8  
Rivers, respect for 293 
R om an purifications/ru les o f purity  23 

n. 24, 24, 65, 77, 225 n. 98 
Roof, sharing  o f 122, 336 
Rowley: see M iddleton

S abazius 303
Sacred:«« A nim als, G roves, Images, 

Islands, L and, T rirem es 
‘Sacred  law s’ 176 f.

Sacred  m arriage 85, 287 f.
Sacred  W ar, th ird  166, 172-5; fourth 166 
Sacredness, and  agos 6; confused with 

pollu tion? 11, 159, 180, 233, 361; 
m eaning  o f 150-4; o f the city 153, 
193 f.

Sacrifice, as purification 10, 209 f ;  
m u rd e r a t 159; om itted , causes 
d isease 252; penal 339—46; 
purificatory, inedible 283 n. 11 

Sacrifice, hum an , as purification 259; of 
k ing’s d au g h te r 264 f.; requires 
v irgin victim  81, 259 

Sacrilege Ch. 5; causes public disaster 
272—4, 276—8; m ob responses to 196; 
purification  after 144—6 

Sacrum anniversarium Cereris 82 η. 33, 89 
η. 65

Salam is, cleruchy on 368 
S alt 227
S am oth race , M ysteries ο( 284 η. 18, 374 

η. 29
S anctuary : see Supplication 
S capegoats, non-ritual 260—71 ; ritual and 

m ythological 2 4 -6 , 258-60 ; 
w hipped 226 

Sea, pollution throw n into 230;
purification  in 226 

Seers, m ockery o f  15 
Self-defilem ent, in m ourning 41, 68 
Sep terion  25 n. 30 
S erv itude , for killing 392 
Sex, E m pedocles’ a ttitu d e  to 301; 

im purity  o f  C h. 3, 335 f.; O rphic 
a ttitu d e  to 301; purification from 74; 
Pythagorean  a ttitu d e  to 296; 
‘u n n a tu ra l’ forms o f98 

Sexual abstinence, before hunting? 84; 
before m agic 91 n. 71; before 
w arfare? 84; enjoined by oracle 86; 
o f ath letes 84; o f  h ierophan t 87; 
o f  laym en involved in ritua l 85 I'.; 
o f priests and priestesses 86 -8 ; 
provoked by po rten t 86 

S hakespeare, Macbeth 313 
S ham e, and guilt 251 
Shipw reck 9, 17, 129 
S h ipyards, purification o f  21 n. 14 
Silence, o f  hom icide 350, 371, 391 
S in, an d  disease 236 f.
S itting , rituals o f 285, 3 7 1, 373 f. 
Skin-disease, caused by pollution 218; 

purification from 208, 212 1’



412 Indexes

Skira 82 n. 34
S laughter, im pure techniques? 52 n. 78 
Solon, funerary legislation o f  34; 40; his 

religious optim ism  14 n. 60 
Sophocles, on family curses 199 n. 53 

Ajax, A jax’s sham e in 317; debate  on 
b u ria l in 44 

Antigone, C reon’s a ttitu d e  to pollution 
33, 310, 316; exposure o f  corpse in 
4 6 -8 ;  pollution by corpse in 33, 44 

OC, d ea th  o f  O ed ipus 43 n . 42;
O ed ip u s’ pollution in 137, 318-21 

O T, O ed ip u s’ pollution in 316—20; 
p lague in 130, 141 ,257,278 

Sophron , invocation of'H ecate in 222 f.
The Women who claim . .  . 223 f.

Sorcery: see Bew itchm ent 
Soul, pu rity  o f 281 f., 323 
S p a rta , expulsion o f  foreigners 263;

in tram u ra l burial in 71 
S p a rtan  religious attitudes 12 f., 43 n. 42, 

155 f., 184, 188, 264, 276 f., 279 
S p a rtan s  and  rape 277 
‘S p ittin g -o u t’ pollution 108, 133 n. 11, 

219
S prings, healing 212 f ;  pollution thrown 

in to  230; rules p ro tecting  purity  of 
293 n. 59; special, used for ritual 
purposes 51, 150, 227 n. 108 

Squill 231 r.
S ta tues, w ashing and  bath ing  o f  27;

after pollution 27 n. 50, 53 
S te iner F. 235 
S tigm a 317 f.
Stoicism , critical o f  rules o fp u n tv  34, 

326 f.
S ton ing  194
S torm , due  to pollution 257 
S tra tocles 269 
S tudy, as purification 298 
S ubstitu tion , in sacrifice 372, 373 n. 20 
Suicide 42, 52, 198 n. 48; o f suppliants 

185
Sulla 40 n. 29 
S u lp h u r 57 f., 227 f.
S un, po llu tion  o f 293, 310, 3161'. 
‘S u p p lian ts’, C yrenaean  347—51 
S upplica tion  146, 181-6; a t tom b 152;

rejection of, as pollution 146 
S ycophants 263 
Symbola, P ythagorean 2 9 4 -6

T ab o o  11 ; G reek for A ppendix 1

T a lth y b iu s , w rath  o f 17, 188, 191,264 
T a ra n tism  247
Temeni, leasing of 160-3; pu rity  of 161-3 
T em ples, closed on im pure days 26; 

defilem ent o f 162; exclusion from, 
a fte r im pure  contacts 37 n. 17, 50 
n. 67, 52 n. 7 4 ,6 4 -6 , 74 n. 4, 102 
n. 112, 352—6 ,3 5 9  n. 12; exclusion 
from , o f  killer 119, 125, 185; 
exclusion from, o f sexual offenders 
94; founded in response to plague 
275; loans by 173; m urder in 185; no 
b ir th , d e a th  or copulation in 33, 74; 
purified  30, 53, 144 f., 339-46 ; rape 
in 185; siting o f  162 

T em p le -robbery  170—5 
T eos, pub lic  curses in 193—5 
T h a le ta s  209, 212 
T h a rg e lia  25 f.
T h eb es , sack o f  163, 168, 175,277 
T hem istocles, accursed 270 
T h e o p h ra s tu s , On Piety 307 

The Superstitious Man 307 
T h ers ites  130 f., 260 
T h esm o p h o ria  8 1 -3 , 179; and 

m enstruation  102 n. 113 
T h ir ty  T y ran ts , butcher metics 262;

‘purify  city’ 263 
T h o m a s K. 13 
T hreshold 350
Thucydides, festival truces in 154-6; on 

even ts o f 415 168—70; on the plague 
220 ,271; pollution in 1 ,8 , 13, 183 f., 
203; religious explanations o f public 
d isa ste r in 276 f.

T im e, purifies 386 f.
T ita n s , crim e o f  299 f ..
T ith in g  341; in C yrene 339—44 
T om bs, im pure 38; re-used 39 
T orches 227
'T ragedy, as evidence for religious 

a ttitu d es  13-15, 308 
T reac h e ry  5 n. 18, 45 n. 47, 193-6, 206, 

270
T rirem es, sacred  153 
Γrito p a te res 3 3 6 -8  
Trollope A. 314
T rophonius, purifications in cult of213 n.

31, 358 f.
T ru ces , o f  festivals 155 f.
T y lo r E. B. 55
T yran n ic id es , h onoured '368 f.
T yranny, legislation against 366—8

Indexes 413

U rin a tio n  162, 293 

V an  G ennep  A. 59
V egetarianism , im portance o f304 f ;  in 

Em pedocles and O rphism  299 f., 
302; in E uripides, Cretans 289, 302; 
P ythagorean 296, 298, 362 

V engeance, divine: against cities 271-80 ; 
and disease C h. 8; delayed 175; 
delayed until descendants 199; 
forms o f 257; instan taneous 179;post 
mortem 186; through hum an agency 
165,194 

V ico G . B. 63 
V irg in  priestesses 90—3 
V irgins, in ritua l 79 -8 1 ,8 1  n. 28

W arfare, obstructed  by festivals 154-6; 
religious explanations for failure in 
2 7 6 -8

W ater, in purifications 226 f., 371; new 35 
W ater-carry ing , in underw orld 286 
W ater-vessel, outside house o f  death  35 
W easel, in purifications? 21 n. 12 
‘W ip ing  off’ 215 n. 41, 231 
W itchcraft: see B ew itchm ent 
W o m en , dangerous an d  deb ilita ting  84, 

101, 261; im pure? 101 
W ood, M rs. H . 46 n. 48 
W ool 229; shunned  by O rphies 302

X an th ip p u s , ostracon against 270 
X enophon , his sacred horse 176; on

pollu tion  o f killer 129; purifies arm y 
23; religious attitudes in 16 n. 73, 168 
n. 133

Z eus A lastoros 224 n. 92; Hikesios 181 f.;
K atharsios 139 

Z oroastrian ism  32 ,4 6  n. 51, 57 ,65 , 229
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