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Abstract
Pettersson, Michael, Cults of Apollo at Sparta. The Hyakinthia, the Gymnopaidiai and the Karneia. Skrifter
utgivna av Svenska Institutet i Athen, 8°, 12. Stockholm 1992, 170 pp. ISBN 91-7916-027-1.

In this study, the three cults of Apollo are regarded as a rite of passage. In the first three chapters, the evidence
concerning each cult is reviewed and discussed. The two-part structure of the Hyakinthia is investigated as an
expression of the cult as a rite of passage. The identity of Hyakinthos is analyzed, starting with Pausanias'
description of the altar at the Amyklaion from the sixth century BC. It is argued that the bearded Hyakinthos,
depicted on one relief, indicated a mature man and not the youth who was loved by Apollo, while the scene
with Hyakinthos and Polyboia was associated with female initiation. Hyakinthos is interpreted as an ancestral
figure, whose death was commemorated as part of a rite of initiation.

The Gymnopaidiai was chiefly connected with the performances of choruses. The role of choreia in Spartan
culture and religion is examined. The nakedness of the participants in this cult is viewed as a symbolic expres-
sion of the liminal stage which the initiands went through.

The Karneia is regarded as the post-liminal phase of the rite of passage. Order and structure are emphasized,
for example through the use of nine tents with representatives of the phylai. The enigmatic race of the staphy-
lodromoi is interpreted as a restorative ritual, recreating the bonds between men and gods, with the pursued
man impersonating a seer.

In the fourth chapter, the symbolism of the three cults as a rite of passage is further investigated. The age
class system of Spartan society and its relation to the cults are dealt with.

The fifth chapter places the cults within a historical framework. The origin of the Hyakinthia is connected
with the collapse of the Mycenaean palace civilization. This cult is regarded as one of the dead Hyakinthos,
its function being to create group cohesion in a turbulent period.

It is suggested that the three cults came to function as a ritual cycle during the emergence of the Spartan
polis towards the middle of the eighth century BC. The annually celebrated rituals established a common iden-
tity for the Spartan citizens. The Dorian character of the Spartan polis is considered as an ideological rather
than ethnic identity, expressing the hegemony of the polis and its citizens over the subdued population of La-
konia.
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Introduction

This study is an attempt to understand Spartan
religion as it was expressed in three of its most
important cults, the Hyakinthia, the Gymno-
paidiai and the Karneia. Several testimonia
concern the celebration of these cults either
during or in expectation of wars. Thus it was
due to participation in the Karneia that Leoni-
das came with an insufficient contingent to
Thermopylai. These examples show how im-
perative the veneration of Apollo was for the
Spartans.

The Spartan attitude towards religion has of-
ten been treated as a curious expression of awk-
ward irrationality, and efforts have been made
to find logical explanations for such a mental-
ity. The anthropologist Clifford Geertz has
given a famous definition of religion as 'a sys-
tem of symbols which acts to establish power-
ful, pervasive, and long-lasting moods and mo-
tivations in men by formulating conceptions of
a general order of existence and clothing these
conceptions with such an aura of factuality that
the moods and motivations seem uniquely rea-
listic.'1 By this definition religious ritual, as
symbolic action, becomes a medium for creat-
ing and maintaining the world view of a cul-
ture, and much of what seems peculiar to Spar-
tan religious behaviour can be understood as
ways of creating meaning. Thucydides
(1.10.2), saying that if one were to judge Sparta
from her buildings one would never have
grasped her greatness, indicated the import-
ance of immaterial elements in Spartan culture.

The identity of the city was expressed through
religious ritual.

This work is intended to proceed from the
study of each cult to a demonstration that the
three cults constituted a unitary ritual cycle.
The three first chapters examine each cult in
the light of the literary and archaeological ma-
terial, and in comparison with previous inter-
pretations of the cults. Among other things,
every study of cult has to ask what the religious
experience was like for the participants. In the
chapter on the Gymnopaidiai, emphasis has
been laid on the meaning of choreia, the art of
song and dance. I will argue that choreia was a
medium for the actual experience of the divin-
ity, perhaps as a flashing light.

In Chapter Four, I will try to show how the
three cults formed a ritual cycle through the
structuring of symbols and symbolic acts. Wal-
ter Burkert's Homo Necans has been my fore-
most inspiration for discovering how several
cults could constitute a unity. A structuralistic
perspective has been a guiding principle in this
search for the architecture behind the ritual
cycle. Adapting the scheme proposed by A.
van Gennep, the cults have been regarded as
rites of separation, marginality and aggrega-
tion.2 Victor Turner's studies of ritual, focusing
on the period of liminality in rites of passage,

1 Geertz 1969, 4.
2 van Gennep 1960.



Introduction

when the participants seem to be 'betwixt and
between' the order of ordinary life, have also
been a source of concepts for analyzing the
symbolism acted out in the three cults.

Many references will be made to the cults as
initiation rituals, and in this respect my study
leans to a high degree on the work of Jeanmaire
and Brelich. Initiation rituals concern the most
vital interest of a society: how to integrate the
young generations into the structures of an or-
dered society. In contrast to these scholars,
however, I have tried to understand initiation
not as a primitive survival from earlier stages
of Greek history, but as an instrument in the
emergence of the Spartan polis in the eighth
century, closely related to the age class system
which came to characterize Sparta.

'Alle Rekonstruktion von Geschichte und
Zustanden der spartanischen Friihzeit muB hy-
pothetisch bleiben.' Thus Victor Ehrenberg.3

In spite of the scarcity of evidence, attempts
made by British scholars in adapting new theo-
ries of state formation to the study of the Early
Iron Age of Greece, such as peer polity inter-
action and big-man society, have encouraged
me to try to place the three cults within a his-
torical framework.4

Most scholars prefer to regard the emer-
gence of the Spartan polis and its social system
as the result of a prolonged development. The
astonishing political changes in Europe today
might suggest, however, that behind the idea of
gradual development lies a human wish to live
in a controlled world, rather than a correct de-
scription of historical events. In the second part
of the fifth chapter I will indeed consider the

Spartan polis as an outcome of sudden changes,
including the Lykourgan reforms, the estab-
lishment of the organization described in the
Rhetra, and the age class system. This system,
functioning from c. 700 BC, should be viewed
as an invention rather than a primitive survival,
and as an instrument in the creation of the class
of homoioi which made up the body of Spartan
citizens.

It was through the performance of religious
rituals that the 'powerful, pervasive, and long-
lasting moods and motivations' were created in
the Spartans, generation by generation from the
rise of the polis in the eighth century BC down
to Roman times, an impressively long period.
Travelling in the second century AD, Pausa-
nias could report that the Gymnopaidiai was
still a cult which the Spartans celebrated most
seriously. Several centuries earlier, at the battle
at Plataia, the will of the gods constrained the
Spartan contingent of the Greek army beyond
the instincts of self-preservation. Prevented
from taking action, the Spartans fell to the ar-
rows of the Persians, many being slain or
wounded, because the signs from the gods were
not favourable.5 In this scene we feel the force
of an earlier remark by Herodotos: for the Spar-
tans, 'the will of the gods weighed more than
the will of men'.6

3 Ehrenberg 1965, 161.
4 Renfrew 1986; Morgan 1990; Whitley 1991a;
1991b.
5 Hdt. 9.61.
6 Hdt. 5.63. Translation A.D. Godley (Loeb Classi-

cal Library).



Chapter one

The Hyakinthia

1.1 The cult

Introduction and literary testimonia

At first sight the evidence concerning the
Hyakinthia may seem abundant compared to
that of other Greek cults. In addition to the lit-
erary and epigraphical testimonia, there is rich
archaeological material from the excavations
of the Amyklaion sanctuary at the hill of Ayia
Kyriaki.7 However, the literary testimonia
mainly consist of short notices dating from the
Archaic age down to the late Roman period. As
the aim of this study is to give an overall inter-
pretation of the cult and, consequently, every
piece of information has to be taken into con-
sideration, the chronologically varied literary
testimonia pose a methodological problem.

Was the Hyakinthia mentioned by Herodo-
tos and Thucydides in the fifth century BC or-
ganized in a different way from the cult de-
scribed by Polykrates c. 300 years later? Are
the details concerning the cult mentioned by
lexicographers in late Roman and Byzantine
times valid for the cult of the Geometric, Proto-
geometric or even Mycenaean period? Were
there any alterations in the organization of the
cult over the centuries? Well aware of this
methodological problem, I will still maintain
that the basic structure of the cult, with two dia-
metrically opposed parts, remained unaltered
from the eighth century to late Roman times.8

A dual structure was probably developed even
earlier and, as I will argue in Chapter Five, the
polarity between the two parts of the cult be-

7 Tsountas 1892, 1-26; Fiechter 1918, 107-245;
Buschor & von Massow 1927, 1-85. Results from the
first excavation at the Amyklaion under the direction of
C. Tsountas, were published in 1892, 1-26. Inscriptions
on sherds with the expression 'knahXoNoc, ev 'AUUK-
taxtoi confirmed the location of the sanctuary (Tsountas
1892, 3). Tsountas interpreted the remnants of a semi-
circular structure as the foundation of the sanctuary. In
1904 the site became the subject of a new excavation,
under the direction of the German archaeologist A.
Furtwangler. Part of his report was published in 1918,
as a section in Fiechter's article on the Amyklaion
(Fiechter 1918, 114-117). Furtwangler noticed archi-
tectural fragments of friezes with palmette and lotus or-
naments built into the wall of the church, and assumed
that they originated from the major reconstruction of the
sanctuary taking place in the sixth century BC, and at-
tributed to Bathykles from Magnesia. According to
Furtwangler, the semicircular foundation, which Tsoun-
tas had interpreted as the base of the sanctuary, was the
remnant of an altar, since Tsountas had found a layer of
ashes with animal bones and bronze votives close to it
(Fiechter 1918, 117). Furtwangler also came to the con-
clusion that the sanctuary must have been situated
where the church was located. In 1907 he had planned
to carry out a second expedition, but he died and the di-
rection was taken over by E. Fiechter. The Greek gov-
ernment had given permission to dismantle the church,
and this work led to discoveries of architectural ele-
ments such as friezes, balks, fragments of columns and
console capitals. These elements were dated by Fiechter
to the end of the sixth century BC.

The third expedition to the Amyklaion was carried
out in 1925 under the direction of E. Buschor. The old-
est evidence of human presence on the hill was found in
the shape of Early and Middle Helladic pottery: grey
and black Minyan ware (Buschor 1927, 5-10). The
most important event was the excavation of a layered
deposit outside and below the terrace-wall which en-
closed the sanctuary. This layer provided a stratigraphy
consisting of layers with objects datable from the Late
Mycenaean to the Byzantine period (Buschor & von
Massow 1927, 28, 32f.).
8 Calame 1977,313.



10 Chapter one: The Hyakinthia

came further emphasized with the creation of
the Spartan polis during the eighth century.

Though the Hyakinthia was also celebrated
in Gythion, Byzantion, Kalymna, Kos, Knidos,
Rhodes and Thera, as well as at Lato and Malia
in Crete, the literary testimonia are solely con-
cerned with the Spartan cult, which was cele-
brated at the sanctuary of Apollo at Amyklai,
the Amyklaion, c. five kilometres southeast of
Sparta.9

The two most important testimonia are
found in Athenaios (4.139 d-f) and Pausanias
(3.19.1-5). In the Deipnosophistai by Athe-
naios there is a survey of customs associated
with Lakonian symposia. The survey contains a
quotation from Didymos, who quotes a histo-
rian called Polykrates.10

According to Polykrates, the Lakonians cel-
ebrated the Hyakinthia for three days.11 Be-
cause of the mourning of Hyakinthos, certain
prohibitions were imposed on the participants
concerning the wearing of wreaths, the eating
of bread and cakes and singing the paean. A
sacrifice of a chthonic character, kvayw^oc,,
was made to Hyakinthos within the altar of the
sanctuary. In the middle of the celebration of
the cult, its gloomy character changed and the
cult developed into a great spectacle with the
participation of adolescents of both sexes.
Choirs of boys, nal5e<;, and young men,
veavloKoi, sang and played the flute and the
kithara. There were performances of dances of
an archaic style, Kivncm; apxcdicn, and some
boys were riding horses. Girls, napeevoi, were
carried in specific chariots, Kcxvva9pa, and
they also took part in horse-races. The whole
city, i.e. Sparta, was empty during the celebra-
tion and apart from the citizens, 7toX,lxai, their
acquaintances, yvcopiuot, and slaves, SouXov,
were entertained at the meals.12 A great number
of sacrifices, Gticrica, were made during this
part of the cult. So far Polykrates.

Another notice in Athenaios (4.1730 of in-
terest for the Hyakinthia is the mention of a
road called 'Yaiciv6i<; 656<;. This road was
probably used during the Hyakinthia for pro-
cessions going from Sparta to Amyklai.13

The second testimonium is Pausanias' de-

scription of the sanctuary of Apollo at
Amyklai, the Amyklaion, where the Hyakin-
thia was celebrated.14 Though he gives a very

9 The month name Hyakinthios has been attested at
Gythion, Byzantion (doubtful), Kalymna, Knidos,
Kos, Rhodes, Sparta, Thera, Lato and Malla in
Crete; testimonia in Samuel 1972, s.v. 'Hyakin-
thios', 'Hyakinthos', 'Bakinthos', 'Wakinthios' in
Index of Months, 284-297. This has led scholars to
believe in the presence of the cult in these places
since it is generally believed that the names of the
months are derived from the most important cult of
the month; see Burkert 1985, 225-227.

It has not been possible to establish the order of
the months in the Spartan calendar. However, the
equation of the 25th of Hyakinthios with the 18th of
July in the year 149 AD, in an inscription from
Thera, confirms that the Hyakinthia was a summer
month; see 1G XII 3, 325. On the Spartan calendar
see Samuel 1972,92-94. Pared (1961, 228) has sug-
gested that the Hyakinthios and the Karneia were the
last two months of the Spartan calendar.
10 Polykrates, FGrHist 588 F 1. Didymos from
Alexandria lived in the first century BC; see Cohn
1905, 445^172. Polykrates' testimonium is thus not
later than the first century BC. According to Jacoby
he could have been a local historian of Lakonian ori-
gin; see Jacoby's comment to FGrHist 588 F 1. It is
thus possible that Polykrates was an eye-witness to
the cult. See also Mette 1952, 1752.
11 Some scholars have found a duration of three
days too short a period for a cult of such importance;
see Wide 1893, 290f. However, no evidence sup-
ports the idea that there was a relation in Greek reli-
gion between the status of a cult and its extension in
time. On the basis of Herodotos 9.8 and 9.11, Unger
(1877, 31) came to the conclusion that the Hyakin-
thia lasted for at least eleven days. Also Piccirilli
(1967, 1 lOf.) has proposed this number of days. For
a discussion of this topic see Mellink 1943, 24f.
12 Polykrates mentions three groups who took part
in the second part of the cult: citizens, politai, their
acquaintances, hoi gnorimoi, and their slaves, dou-
loi. The expression hoi gnorimoi could signify either
people from outside Lakonia or non-citizens from
Lakonia, i.e. the perioikoi. However, I think that the
gnorimoi in this connection are people from outside
Lakonia and that the celebration of important cults,
such as the Hyakinthia and the Gymnopaidiai, was
considered an appropriate occasion for the invitation
of friends and acquaintances from outside Lakonia.
13 Bolte 1914,4.
14 This sanctuary was the most famous in Lakonia,
ETUcpavscrcaTOV xwv Kata xf|v AaKcovncf)v iept&v, ac-
cording to Polybios, 5.19.3.
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Fig. 1. Lakonia. Roman Imperial bronze coin (Corn-
modus) with the image of Apollo at Amyklai.

detailed description of the sanctuary, it is very
hard to get a picture of what the sanctuary
really looked like.15 It was shaped like a throne
or an enormous chair, in the middle of which
was an altar that served as the base, fidGpov, for
the column-shaped, semi-iconic image of
Apollo (Fig. / ) . " ' Hyakinthos was said to be
buried in the altar and Pausanias mentions a
sacrifice, enagismos, that was made to Hya-
kinthos through a bronze door on the left side
of the altar during the Hyakinthia. The altar
was covered with reliefs depicting divine and
heroic figures, among whom Hyakinthos and
his sister Polyboia were represented.17 They
were carried to heaven in company with divine
figures such as Athena, Artemis and Aphro-
dite, the Moirai and the Horai.

In his description of Sparta, Pausanias
(3.16.2) says that the women wove a chiton for
Apollo every year. He does not explicitly men-
tion the Hyakinthia in this passage, but it is
generally accepted that the presentation of the
cloth was made during the Hyakinthia. and that
it was carried in a procession on the sacred road
called Hyakinthis.18

The historians mention the Hyakinthia in
connection with warfare. Herodotos (9.7: 9.11)

tells how the Athenians asked the Spartans for
help in 479 BC and that the Spartans received
the plea when they were celebrating the Hya-
kinthia.

According to Thucydides (5.23.4-5) a truce
between the Athenians and the Spartans in 421
BC would be renewed every year, in Athens
during the cult of Dionysia and in Sparta during
the Hyakinthia. This notice together with a pas-
sage in Strabo (6.3.2), saying that the people's
representatives, oi TOTJ 5rj|iou, were attending
the Hyakinthia, confirm the official character
of the cult in Sparta.

In the biography of Agesilaos (2.17) Xeno-
phon tells how the king, after a military expe-
dition against the Argives, returned to Sparta to
participate in the Hyakinthia and sing the paean
to Apollo. In his Hellenika (4.5.11) Xenophon
once again mentions the paean in connection
with the Hyakinthia.'9 There is thus a contra-

15 Attempts at reconstruction in Fiechter 1918, 168—
174. See also Martin 1976, 205-218 and Prontera
1980-1981, 215-230. See also Romano 1980, 99-
114andAlroth 1989,27.

Pausanias says that Bathykles of Magnesia at Me-
ander made the throne. Apart from the notices in
Pausanias, practically nothing is known about this
artist; see Robert 1899, 124-137. It is possible that
Samos provided the geographical link for the Spar-
tan interest in Ionian artistry. On the relation be-
tween Sparta and Samos see Cartledge 1982.
16 For possible reproductions on coins of the image
see Grunauer-von Hoerschelmann, 99, pis. 27:
XLVII:4 and XLVIII:2, 28:LVI:5 and 32:12. The
coins are from Commodus and Gallienus. Pausanias,
3.19.2, estimates the height of the column to thirty
pecheis, i.e. between fourteen and fifteen metres. He
says that it resembles a bronze column. It must then
have been constructed in the sphyrelaton technique
with a wooden core covered with sheets of ham-
mered bronze; Piccirilli 1967, 100. Pausanias ex-
pressly states that this image of Apollo was not the
work of Bathykles. Jung (1982, 34) has suggested a
date from the eighth or seventh century.
17 Pipili 1987, 8If.
18 Mellink (1943, 17) seems to be the first to make
this connection. See also Edmonson 1959, 164; Ca-
lame 1977,310.
" In this connection it is said that the Amyklaians
went home to celebrate the Hyakinthia.
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diction in the testimonia concerning the sing-
ing of the paean during the Hyakinthia, since
Polykrates, in the above-mentioned passage in
Athenaios, states that the paean was forbidden
during the cult. A contradiction of a similar na-
ture concerns the wearing of wreaths. Accord-
ing to Macrobius (Sat. 1.18.2) the Spartans
wore wreaths of ivy during the Hyakinthia.
These contradictions in the testimonia are due
to the structure of the cult, as I will argue in the
following.

A fragment by Aristotle, preserved by a
scholiast on Pindar, says that the cuirass of
Timomachos was put on display during the
Hyakinthia. This Timomachos is said to be of
the Aigeidan clan, originally from Thebes, who
came to help the Spartans in their ambition to
conquer Amyklai.20

In Euripides' Helen (1465-1475) there is a
reference to nocturnal rituals performed by
women during the Hyakinthia. This notice con-
firms the active participation of women during
the cult, something which is also expressed in
the account by Polykrates. Furthermore, in-
scriptions of Roman date mention a woman as
the leader, apxifi<; KOCI 6£copo<;, of an agon dur-
ing the Hyakinthia.21

Previous research

The earliest discussions of the Hyakinthia treat
the cult in the light of the myth about how the
young Hyakinthos was killed by a discus-
throw. The myth is explained by Schoemann in
his Griechische Alterthiimer, whose third edi-
tion was published in 1873, as a nature allegory
in which Hyakinthos impersonates the sprout-
ing vegetation in spring, which is 'killed' by
the heat of the summer.22 Apollo is the sender
of this heat and the discus symbolizes the sun.23

The rituals of sorrow during the first part of the
Hyakinthia are interpreted as the sorrow felt for
Hyakinthos as a symbol of the 'dying' vegeta-
tion.

This pattern of interpretation is repeated in
Unger's treatment of the cult, the first fairly de-
tailed one, appearing in 1877.24 In Unger's
view Apollo was a sun-god, the god of daylight

and the strong heat of the summer. Hyakinthos
was a weakened aspect of Apollo, 'ein Theil-
apollon', and his death symbolized the end of
spring and the beginning of summer.25 The cult
is also thought of as an illustration of the events
in nature, and the myth connected with the cult
is treated as a nature allegory. The Hyakinthia
was considered as 'Leichenspiele' in analogy
with the Panhellenic games.

E. Rohde, whose work Psyche was pub-
lished in 1894, deals with the problem of how
to interpret the relation between Apollo and
Hyakinthos. In his view Hyakinthos was 'ein
alter, unter der Erde hausender Localgott der
Amyklaischen Landschaft, sein Dienst in
Amyklae alter als der des Apollo'.26 Rohde
considers the cult as consisting of two parts, the
older one devoted to Hyakinthos and the
younger one honouring Apollo. Rohde thus
tried to detect a historical dimension in the cult,
an approach which reflected the archaeological
discoveries by Schliemann, and the fact that the
Bronze Age of Greece no longer was a pure fic-
tion. On the basis of linguistic studies, the -nth-
suffix now became associated with a pre-Greek

20 Arist. fr. 532 (Rose) = Schol. Pind. Isthm. 7.18b.
21 1G V 1, 586, 587. To these inscriptions can be
added the graffito on a Lakonian roof tile found at
the Amyklaion. The graffito consists of a list of wo-
men's names and the publisher suggests that it
should be associated with the Hyakinthia: Edmon-
son 1959, 162-164. The writing of the graffito is
dated to the second half of the third century BC.

Evidence of female participation also comes from
a relief of the third century BC from the Amyklaion.
It consists of two registers, the upper one depicting
an animal being dragged towards an altar. To the left
of the altar a figure is represented which could be
the cult statue of Apollo at Amyklai. The lower
register represents five women, probably dancing.
The relief is published in Schroder 1904, fig. 2.
22 Schoemann 1873,457f.
23 Welcker 1857,472.
24 Unger 1877, 1-42.
25 Unger 1877, 22.
2(1 Rohde 1894, 131. In the second edition of Psyche
(1898), the discussion on Hyakinthos is on page
137-141. Nothing new is added in this edition com-
pared to the first one.
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language, pointing to a period before the arrival
of the Greeks.27

Rohde's work attracted immediate attention,
and S. Wide in his treatment of the Hyakinthia
in Lakonische Kulte, published in 1893, refers
to Rohde instead of giving an interpretation of
his own. However, he discusses aspects of the
cult such as its duration and the above-men-
tioned inscriptions mentioning a woman as the
leader of an agon during the Hyakinthia.

Nilsson discussed the Hyakinthia at some
length in Griechische Feste, published in
1906.28 He based the interpretation of the
Hyakinthia as a cult of fertility on the evidence
of a ritual meal, a panspermia, and nocturnal
dances performed by women.29 Hyakinthos
was considered an 'in der Erdtiefe wohnenden
Fruchtbarkeitsgott' .30

In his Minoan-Mycenaean Religion pub-
lished in 1927, Nilsson treated Hyakinthos as
an exponent of the Divine Child, who belonged
to 'the one great cycle of religious ideas, the
annual coming to life and decaying of the Life
of Nature.'31 The notion of a mythological fig-
ure symbolizing the power of nature, especially
vegetation, had received its first major expres-
sion in W. Mannhardt's work on European
peasant customs.32 Mannhardt called this fig-
ure a 'Korn-damon'. This view was taken over
by J. E. Harrison, who created the concept
'Eniautos daimon', a spirit who symbolized
'...not only vegetation, but the whole world-
process of decay, death, renewal.'33 Nilsson's
idea of a Divine Child was based on evidence
concerning the Cretan Zeus, who was thought
of as being abandoned by his mother, nursed by
nymphs, living in the wilderness and, at the
end, dying. This Zeus was a god of fertility
who died and was reborn annually.34

Mellink in her thesis on Hyakinthos, pub-
lished in 1943, walks in the footsteps of Nils-
son, as far as the interpretation of the cult is
concerned. It is the most thorough study of the
problems concerned with both the Hyakinthia
and Hyakinthos.35 Hyakinthos is considered 'a
manifestation of the once widely venerated god
of vegetation'36 whose 'sphere of influence is
young nature beginning to flower again in

spring'.37 The nucleus of the cult 'seems to be
the cycle of vegetation. The annual revival of
the vegetable world in spring and its rapid de-
cline in autumn and summer, when the season
is wearing itself out, finds its religious expres-
sion in the worship of a vegetation-god annu-
ally reborn in spring and dying in autumn...'38

A recent discussion of the Hyakinthia by
Dietrich, published in 1975, repeats the inter-
pretation by Nilsson that Hyakinthos was a Di-
vine Child.39 In Dietrich's view, the Hyakinthia
was an apotropaic cult of the dead, a 'Siih-
nefest' connected with Apollo in his aspect of
Apotropaios and Alexikakos, averter of evils.40

Dietrich discerns three stages in the develop-
ment of the cult, a pre-Dorian Minoan-Myce-

27 Kretschmer 1896, 404; Chantraine 1933, 370;
Deroy 1956, 185-189; Quattordio Moreschini 1984,
92-95. However, in W. Merlingen's opinion (1962,
16) neither words nor names containing the -nth-
element can be considered as non-Greek. Some
scholars have associated the name with Sanskrit, e.g.
Brugmann (1967, 261) who considers the name re-
lated to Sanskrit yuvaca-, meaning youth. For a dis-
cussion of the literature on etymological problems
concerning the name Hyakinthos, see Mellink 1943,
102-107. Mellink thinks that the name is of 'pre-
Hellenic and non-Indo-European origin', p. 107.
Discussion of problems concerning the identifica-
tion of the flower hyacinth is in Stadler (1914, 4-7)
and Irwin (1990, 205-218).
28 Nilsson 1906, 129-140.
29 A panspermia is generally considered a type of
offering consisting of fruits: Ziehen 1949, 680-683.
30 Nilsson 1906, 140.
31 Nilsson 1950, 555. Nothing new concerning
Hyakinthos is added in the second edition.
32 Mannhardt 1904-1905. This second edition is a
reprint of the first one, published in 1875-1877,
with some minor technical adjustments.
33 Harrison 1912, XIII.
34 According to Nilsson (1950, 573), the notion that
the vegetation was born and nursed by nature dai-
mons 'is so simple that neither explanation nor com-
ments are needed; it corresponds perfectly to a plain
and simple vegetation cult'.
35 Mellink 1943.
16 Mellink 1943, 161.
37 Mellink 1943, 94.
38 Mellink 1943,78.
39 Dietrich 1975, 133-142.
40 Dietrich 1975, 141f.
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naean stage, a Dorian, and an Apolline stage.41

The most important aspect of Dietrich's article
is that he points out the occurrence of the
month Hyakinthios in specifically Dorian re-
gions of Greece, and thus indicates that Hya-
kinthos must have been a Dorian god whose
cult began in Amyklai and was spread by the
Dorians before the end of the Bronze Age.42

Dietrich moreover characterizes the cult as a
'juxtaposition of incongruous elements', due to
the intrusion of Apollo in an older cult devoted
solely to Hyakinthos.43

A different line of interpretation is repre-
sented by Jeanmaire. In his work Couroi et
Couretes, published in 1939, the three Spartan
cults Hyakinthia, Gymnopaidiai and Karneia
are interpreted as rites of initiation.44 The
Hyakinthia was, in Jeanmaire's view, the final
phase in a cycle of initiations of Spartan ado-
lescents, and the young Hyakinthos was ie
couros par excellence', a symbol for every
male initiand, whose death in the myth very
well suited the theme of death and rebirth asso-
ciated with rites of initiation.45

The theme of initiation in Greek religion
earned its second major treatment in Brelich's
study Paides e parthenoi, published in 1969.46

Brelich, like Jeanmaire before him, considers
the three cults Hyakinthia, Gymnopaidiai and
Karneia as parts of the educational system in
Sparta, the agoge.47 In Brelich's opinion, the
Hyakinthia was a New Year's festival, symbo-
lized by the presentation of a new chiton for
Apollo.

Chirassi discusses the Hyakinthia in her
work Elementi di culture precereali nei miti e
riti greci, published in 1968.48 She considers
the Hyakinthia as originally a proto-agrarian
cult, which is still expressed through the prohi-
bitions against bread during the first part of the
cult. These prohibitions, according to Chirassi,
point to a cultural level where the use of fire
and thus baking and cooking were unknown
skills. With the taboos, the participants created
a primitive level of culture, preceding that of an
agrarian society.49 The participation of adoles-
cents, both boys and girls, indicates the role of
initiation. Hyakinthos was the symbolic my-

thologem for all male adolescents, and his
death and resurrection symbolized the change
of status of the initiands.50

In his work Les choeurs de jeunes filles en
Grece archaique, published in 1977, Calame
has dealt with the female participation in Greek
cult.51 Calame regards the Hyakinthia as the fi-
nal stage in a tribal initiation. The destruction
of the old order is expressed by a period with
symbols of death and sorrow, followed by the
revival of order, a kind of resurrection.52 In Ca-
lame 's opinion this ritual pattern is reflected in
the myth about Hyakinthos. He dies, killed by
Apollo, and enters heaven where he puts on the
status of hero. After a while he is reborn and,
together with his sister Polyboia, starts a new
life. The cult is regarded as an enactment of the
myth, a ritual drama.53

Elements of the cult

FOOD

The information about the Hyakinthia in Athe-
naios' Deipnosophistai is a part of a section de-
voted to customs connected with Spartan sym-
posia (4.138b-143a). The section consists of a
collection of quotations from different sources.
The account starts with a quotation from Hero-
dotos (9.82), an anecdote which contrasts the
luxurious life-style of the Persians with the fru-
gal one of the Spartans.54

There follows a series of excerpts, quoted
from Polemon, mentioning a meal at Sparta

41 Dietrich 1975, 137.
42 Dietrich 1975, 140f.
43 Dietrich 1975, 134.
44 Jeanmaire 1939, 524-540.
45 Jeanmaire 1939, 529.
46 Brelich 1969.
47 Brelich 1969, 139-154; 171-191.
48 Chirassi 1968, 157-177.
49 Chirassi 1968, 171.
50 Chirassi 1968, 164f.
51 Calame 1977.
52 Calame 1977,317.
53 Calame 1977,318.
54 Ath.4.138b-d = Hdt. 9.82
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called Komq.55 A passage from Kratinos
(4.138e) says that strangers, ^evoi, were enter-
tained during the kopis. It also says that sau-
sages, (piJOKai, hung on the walls in the public
lounges, A£a%oa.

From a work on the helots by Eupolis
(4.138f) it next appears that the kopis was cel-
ebrated in honour of some men, though without
more specific information on who they were.

Athenaios continues quoting Polemon on
matters concerning two sorts of meal, the
above mentioned kopis and the O:\KXOV.

Polemon says that when the kopis is celebrated,
tents, OTcnvod, are set up at the temple of the
god.56 The tents were furnished with couches
of straw, onPriSeq, on which rugs were
spread.57 Not only people from the neighbour-
hood but also strangers, xenoi, were enter-
tained in these tents.

Goats were the only animals allowed to be
sacrificed during the kopis. The meat was dis-
tributed to all participants. The meal also con-
sisted of a cake called qvaiKiXkoq, a sort of
sweet cake which is compared with a cake
called eyKptt;, made of oil and honey. Green
cheese, %A.cop6<; Tupo<;, paunch, yacvf\p, sau-
sage, (pooicri, dried figs, O~UKCC, dried beans,
icu(X|j.oi, and green beans, (pdcrnA.01 x ^ P 0 ^
were also served.

The quotation from Polemon continues by
describing the occurrence of the kopis in a cult
devoted to Artemis, called Tithenidia, in which
the male children were brought by their nurses
to the image of Artemis Korythalia, whose
temple was situated close to the fountain of
Tiassos. At this spot the kopis was eaten as a
part of the cult, though the prescribed sacrifices
also included piglets, opeayopfoKoi.

After these notices about the kopis, Polemon
continues with a description of the second type
of meal, the aiklon. A quotation from Epichar-
mos provides the information that the aiklon
was served after the dinner, and to those who
had admittance to the mess, (pi8mov. The aik-
lon consisted of bread loaves, dpxoi, and a
piece of meat. The name of the donor of the
food was announced during the aiklon.

The quotation from Polemon now ends, and

Athenaios goes on to cite a text from Didymos
quoting a historian named Polykrates (4.139c-
f). In a work called History of Sparta,
Polykrates gives a description of the Hyakin-
thia. This description is inserted in the section
on Spartan symposia as a contrast to what had
been said by Polemon. Before quoting
Polykrates, Athenaios explicitly says that
Polemon is contradicted by Didymos. It is ob-
vious that the reason for inserting Polykrates is
that his description of the meal during the
Hyakinthia contradicts what has been told by
Polemon. On what points, then, are there con-
tradictions between the texts?

Polemon says that bread, artos, was served
during the kopis in connection with the cult of

55 Athenaios says that the quotations from Polemon
are taken from a comment on the specific carriage,
KocvvaSpov, mentioned in Xenophon, Ages. 8.7;
nepi xox> napd SEVoq>6vxi Kavvd8pou. As this type
of carriage was also used in the Hyakinthia, it is
probable that some of the information concerning
the kopis is valid for the Hyakinthia. Moreover,
Xenophon says that Agesilaos' daughter was carried
in a kannathron to Amyklai. He does not explicitly
mention the Hyakinthia but it is assumed that a pro-
cession took place from Sparta to Amyklai during
the Hyakinthia. See also Bolte 1929a, 134f. and
Mellink 1943, 6f. On the kopis in general see Kroll
1922, 1362f.
56 It is generally agreed that the expression xov 9eov
here refers to Apollo. As I mentioned above in note
55, Polemon's comment on the kannathron also
contains information about the Hyakinthia, in which
the carriages were used. The construction of tents
and the participation of strangers confirm that this
passage in Polemon concerns a public festival and a
cult in which the kopis was a part.
57 According to Verpoorten (1962, 147-160) the sti-
bas was used in cults of an agrarian society and it
symbolized 'la nature sauvage'. The celebration of a
festival outside the confines of a city, using the sti-
bades, reflected the wish to recreate a more simple
life-style of the past. Verpoorten mentions three
cults in which stibades were used, the Hyakinthia,
the Tithenidia and the Thesmophoria, and he thinks
that the stibas was a characteristic of rites of initia-
tion. Also Jeanmaire (1939, 416f.) has interpreted
the use of stibades as an element in rites of initia-
tion. See also Poland 1929, 2482-2484; Gernet
1928, 316f., 325-327; Goldstein 1978, 26-32; Bur-
kert 1985, 107; Kron 1988, 138.
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Artemis Korythalia, the Tithenidia. Bread was
also served during the aiklon. Polykrates, how-
ever, explicitly states that during the Hyakin-
thia bread was forbidden. Furthermore, the ta-
boos concerning the Hyakinthia included sweet
cakes, which Polemon says were a part of the
kopis.

The reason for bringing Polykrates' narra-
tive of the Hyakinthia into the description of
Spartan symposia must have been that a part of
the quotation from Polemon concerning the ko-
pis was related to the Hyakinthia and that the
kopis thus, according to Polemon, was a part of
the Hyakinthia. The prohibitions mentioned by
Polykrates concerning bread and sweets thus
contradict the earlier account by Polemon. The
solution to this problem is to be found in the
structure of the Hyakinthia. From Polykrates'
account it is clear that the cult was built of two
parts opposed in character. The prohibitions
against eating bread, sweet cakes, wearing
wreaths and singing the paean were valid for
the first part of the cult, commemorating the
death of Hyakinthos. The second part of the
cult, however, included the eating of the kopis
and the entertainment not only of strangers but
also of slaves.

After Polykrates, Athenaios turns back to
Polemon, who cites Epilykos saying that the
kopis was served at the sanctuary of Apollo at
Amyklai (4.140a). This quotation is a further
proof that the previous information by
Polemon about the kopis was valid for the
Hyakinthia, and that the meal was a part of the
cult.

A quotation from Molpis (4.140b) states that
the kopis was a meal, Seutvov, consisting of
barley-cake, |id^a, bread of wheat, dpxoc;,
meat, Kpeag, uncooked greens, Xrixocvov <uuov,
broth, C,(a\i6q, fig, criteov, dried fruit, Tpdyniia,
and lupine, 9ep|ioc;.58

The section on Spartan symposia is further
supplied with information on the aiklon.59 Af-
ter the aiklon had been served, there was an ad-
ditional meal called £7tdiKA.ov. There were two
types ofepaikla. A frugal one was served to the
boys, paides, consisting of barley-meal soaked
in oil and served on leaves of laurel. The sec-

ond type of epaiklon was served in the mess af-
ter the ordinary dinner. According to Molpis,
the epaikla were sponsored by wealthy mem-
bers of the mess and the ixdyeipoi announced
the names of those who had brought food with
them.

Molpis supplies the information that the
epaiklon consisted of animals either caught in
hunt or taken from the herds, and it was not al-
lowed to bring purchased food to the common
mess.

What conclusions can be drawn from the
section on Spartan symposia? Table 1 summa-
rizes the information.

The section on Spartan symposia in Athe-
naios concerns three types of meal, the kopis,
the aiklon and the epaiklon. The kopis was a
sacred meal served in connection with cults, for
example the cult of Tithenidia devoted to Ar-
temis Korythalia.60 The only meat allowed dur-
ing this meal was goat meat, though this was
obviously not a strict rule, as the above-men-
tioned cult of Tithenidia demonstrates. It is,
however, important to bear in mind that the
meat eaten during a kopis came from the sacri-
ficial animals, as the kopis was a part of a cult.
The sacred context of the kopis thus separates
it from the aiklon and the epaiklon.

The aiklon was associated with the collec-
tive life-style of the Spartans. Both the aiklon
and the epaiklon were served in the messes,
syssitia or phiditia. Cooked pork was served
during the aiklon, according to one testimo-
nium, and the meat served at the epaiklon could
consist of meat from animals either caught in
hunt or from herds of cattle. The meat served
during the aiklon did not come from sacrificial
animals, and accordingly did not have the same

58 Molpis, FGrHist 590 F 1. Lupine, thermos, was a
plant which, according to Theophrastos (Hist. PI.
1.3.6; 8.11.8), was sown not in cultivated soil but in
unploughed land.
59 According to Bruit (1990, 163) there was little
difference in the food consumed during the kopis
and the phidition.
60 Ath.4.139a-b.
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Table 1

KOPIS: The sacred meal
Bread: barley-cake, maza

Wheaten bread, artos
Vegetables: fresh beans, kyamoi

dried beans, kyamoi xeroi
lupine, thermos

Cheese: green cheese, tyros chloros

Fruit: fig, sykon, both dried and fresh
Meat: goat, aix

Soup: zomos
Sweets: physikillos, probably sweet as it is com-
pared with enkris, made with oil and honey.

AIKLON:
Bread and meat distributed in equal portions
among the members of the mess.

EPAIKLON:
Two categories of epaikla:
one consisting of barley-cake, maza, mixed
with oil, the other consisting of maza and
meat from the quarry of a hunt or from herds.

sacred quality as the goat meat served during
the kopis.

The epaiklon was divided in two categories,
one served to boys, paides, the other to the
members of the mess. The two types of epaikla
thus separated the adolescents from the citi-
zens. This illustrates how the meals were asso-
ciated with the educational system, the agoge,
of the Spartan society. The individual was
adapted to the group, the solidarity of which
was expressed through one of the most funda-
mental of human communities: the sharing of
food in a meal.61

The kopis was moreover distinguished from
the aiklon in that not only strangers, xenoi, but
also slaves, douloi, were allowed to take part in
the meal. The aiklon, as a part of the collective
life-style of the Spartans and served in the sys-
sitia, must have been restricted to the citizens.
Furthermore women, as participants in the cult,
could have participated in the kopis while they
were excluded from the syssitia.

While the aiklon seems to have been a rather
frugal meal, distributed in equal portions
among the members of the mess, the kopis was
characterized by an abundance of food includ-
ing meat, bread, vegetables and sweets. The ko-
pis dissolved the categories of the society:
man-woman, citizen-adolescent, citizen-
stranger. The section on Spartan symposia in
Athenaios thus gives clear evidence of the role
of meals as a structural device in Spartan cul-
ture.

However, the meal served during the first
part of the Hyakinthia was not an ordinary ko-
pis. Among the sacral meals in Spartan reli-
gion, this meal stood out as an exception to the
ordinary kopis type and it was characterized by
certain prohibitions. This meal has to be con-
sidered in the light of the other prohibitions
valid for the first part of the cult. The second
part of the Hyakinthia, however, was an ordi-
nary kopis, as Polemon's account in Athenaios
testifies. The dual structure of the cult was thus
expressed in the two different meals served.

WREATHS
The prohibition against wearing wreaths dur-
ing the first part of the Hyakinthia, as
Polykrates says (Ath. 4.139d), and the notice
by Macrobius (Sat. 1.18.2) that wreaths made
of ivy were worn in connection with the Hya-
kinthia, is a contradiction which can be solved
only by taking the structure of the cult into con-
sideration. The first part of the Hyakinthia was
a commemoration of the death of Hyakinthos,
and to this part belonged the prohibitions
against wearing wreaths and against singing
the paean as well as the eating of a meal which
deviated from the ordinary sacred meal, due to
prohibitions against bread and sweets.

An issue here is which specific values were
attached to the wearing of a wreath in Greek re-

61 Bruit 1990, 171f.
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ligion.62 A wreath, or a circular garland,
Gte<p<xvo<;, could be made of a wide range of
plants or flowers: oak, palmtree, pinetree, ivy,
celery, hyacinth, laurel, myrtle, olive.63

Wreaths were used in ceremonies connected
with the family, such as birth, marriage and
death.64 They were also used in the official cult
and worn by the sacrificial priests.65 The sacri-
ficial animals were adorned with wreaths or
garlands.66

The death of a person seems to have created
a period in which it was forbidden to wear
wreaths, but this period ended in connection
with the meal eaten after the burial.67 The
wearing of wreaths after a burial thus ex-
pressed the reintegration of the group after the
burial of the dead.

The myths associated with the Attic festival
Oschophoria confirm the custom of not wear-
ing wreaths in a time of mourning and sorrow.
Plutarch tells (Thes. 22.2-3) how the herald,
sent out by Theseus to announce the safe return
from Crete, hears about the death of Aigeus; he
does not put a wreath on his head. The prohibi-
tion against wearing wreaths during the first
part of the Hyakinthia, due to the mourning of
Hyakinthos, supports the idea that the custom
of not wearing wreaths in association with
death and mourning was valid for several parts
of Greece.

For the victors in the Panhellenic games, the
crowning with a wreath could be regarded as
the ultimate sign of triumph.68 The wreath was
not only a sign of the victory: it also indicated
contact with the gods. The wreath was made of
leaves from sacred trees which stood under the
protection of the gods, and the crowning was
an event which marked communication with
the divine sphere.69

The ivy was usually a part of the cults asso-
ciated with Dionysos and, from the sixth cen-
tury BC, ivy and the wine became the standard
attributes of the god.70 In the Homeric Hymn to
Dionysos (34-45) the epiphany of the god is
connected with the sudden appearance of ivy
and wine, a scene which has found its icono-
graphical expression in the famous cup by Exe-
kias.71

In cultic contexts, ivy appears as decoration
of columns depicted on the so-called 'Lenaen-
vasen'. The columns have been interpreted as
idols of Dionysos.72 The presence of ivy thus
symbolized the presence of the god.

The appearance of ivy on pottery from the
Kabeirion at Thebes gives a hint at the charac-
ter of the cult to which the ivy could be associ-
ated. Though very little is known about the ri-
tuals, the finds from the Kabeirion have been
interpreted by Burkert as part of initiation ritu-
als.73 The vessels found at the sanctuary depict
beings of a grotesque appearance. The cult was
thought of as a mystery, instituted by Demeter.
The votive dedications to Kabeiros represent a
reclining, bearded Dionysos and a boy, to
whom playthings were dedicated. The ivy
could thus have been associated with a cult
containing rites of initiation. The wreath could,
in this connection, have been worn as a sign of
reaching a new stage.

In Blech's view, as mentioned above, the
ivy as an attribute specifically related to Dio-
nysos and his cult does not appear before the
sixth century BC.74 The use of ivy, though, has
a long history in Greek culture, going back to
the Bronze Age both on the mainland and in
Crete. According to Warren, garlands or
wreaths were worn at ritual dances and cere-
monies in Minoan times.75 Garlands and
wreaths became symbols associated with cere-

62 According to Nilsson (1967, 148), 'der Kranz
verleiht Segen, erhohte Kraft: daher bedeutet er eine
Huldigung und wird bei alien heiligen Handlungen
getragen.'
63 Ganszyniec 1922, 1592f.
64 Ganszyniec 1922, 1594f. with testimonia.
65 Ganszyniec 1922, 1600 with testimonia.
66 Blechl982,303f.
67 Testimonia in Blech 1982, 82f.
68 Blech 1982, 127-153.
69 Blech 1982, 147.
70 Blech 1982, 185-216.
71 For a reproduction of the Exekias cup see Arias &
Hirmer 1962, pi. XVI.
72 Blech 1982, 202-204.
73 Burkert 1985, 281f.
74 Blech 1982, 185.
75 Warren 1985, 187-208.
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monies of death as well as ceremonies of fertil-
ity and renewal. In historical times, goddesses
such as Eileithyia and Diktynna are connected
with garlands. Warren believes in a Cretan tra-
dition upheld from the Bronze Age to historical
times.76 The ivy appears as a sign on the Linear
B tablets.77 To Evans the religious associations
of ivy were apparently so evident that he la-
beled it 'sacral ivy'.78

In the cult of Apollo, the laurel plays the
most important role as material for the
wreath.79 The earliest connection between the
laurel and Apollo is expressed in the Homeric
Hymn to Apollo (396), dated to the second part
of the seventh century BC.80 According to the
hymn, the god prophesized through the laurel
tree and the first temple at Delphi was said to
have been made of laurel.81 In a fragment by
Aischylos, however, there is one piece of evi-
dence for the connection between the ivy and
Apollo. In this fragment Apollo is invoked as
the ivy-crowned, 6 Kiaaeoc; 'AnoXkav.*2 It is
probable that the connections of Apollo with
laurel, and of Dionysos with ivy, were spread
through the influence of poetry in Archaic
times; the use of ivy during the Hyakinthia
would thus point to a time when the different
attributes of the gods were not yet fixed.

The examples discussed above indicate that
the wearing of wreaths was connected with
rites of passage, such as birth, marriage and
death. It was also associated with sacrifices and
could be regarded as a general symbol of divine
presence. The prohibition against wreaths dur-
ing the first part of the Hyakinthia should there-
fore be interpreted in the light of the structure
of the Hyakinthia in two different parts. The
lack of wreaths during the first part of the cult
was, together with the other prohibitions, a
symbol for a negative state connected with the
mourning of Hyakinthos.83 Accordingly, the
use of wreaths during the second part of the
cult was a positive symbol of the presence of
the divinity and was associated with the sacri-
fices, thysiai, to Apollo and the singing of the
paean.

THE PAEAN
The importance of the paean in the celebration
of the Hyakinthia is demonstrated by Xeno-
phon {Hell. 4.5.11), who says that the Amykla-
ians went home for the Hyakinthia to sing the
paean.84 As with the wearing of wreaths, how-
ever, the singing of the paean was forbidden
during the Hyakinthia, according to Polykrates.
To understand the meaning of this contradic-
tion it is necessary to take a closer look at the
nature of the paean.

In his study of 1900, Fairbanks comes to the
conclusion that the paean, more than other cho-
ruses, was associated with religion.85 The gen-
eral term for a chorus in connection with a cult
was i3|ivo<;, and ikopxriua w a s m e t e r r n f° r a

chorus associated with dances. In course of
time, specific choruses became connected with
special gods, e.g. the dithyramb with Dionysos
and the paean with Apollo.86 The dithyramb
was accompanied by flutes and it was danced
by the choir, as was characteristic of choruses
in Greek culture. Song and dance formed a
unity, xopeia, the importance of which I will
review in the next chapter.

The paean was a chorus associated either
with processions or with songs sung at the al-
tar.87 It was sung before and after battles, in

76 Warren 1985, 207.
77 Blech 1982, 184.
78 Evans 1928, 478^89.
79 Blech 1982, 216-245; Steier 1927, 1439-1442.
8(1 Blech 1982, 222.
81 On the myth about the first temples at Delphi see
Sourvinou-Inwood 1991, 192-216.
82 Fr. 341 (Nauck).
83 Blech 1982,361.
84 This has led scholars to believe that the celebra-
tion of the Hyakinthia was limited to the Amyklai-
ans: Cartledge 1979, 80f. In the biography of Age-
silaos, Xenophon (2.17) states that the king went
home to celebrate the Hyakinthia.
85 Fairbanks 1900, 1.
86 Fairbanks 1900, 66.
87 Concerning the origin of the paean, different sug-
gestions have been put forward. According to Fair-
banks (1900, 67) the original paean was an invo-
cation of Paian, the god of healing in Homer and dis-
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connection with weddings, at the symposia,
and in association with victories.88 However, it
seems as if the paean was consciously avoided
in connection with death and mourning.89 It
was usually accompanied by the kithara or the
phorminx, and was generally associated with
the cult of Apollo.90 Since Paian appears as an
independent divinity in Linear B and in the
Iliad, the paean has been considered to have
originally been a hymn invoking Paian as the
god of healing.91 However, it cannot be ruled
out that Paian is used in Homer as another
name of Apollo, in analogy with the use of the
name Smintheus in the first book of the Iliad
(1.39), where the priest Chryses invokes
Apollo as the god of pestilence, calling him
Smintheus.92

In the first book of the Iliad (1.412-414) the
association between the paean and Apollo is
fully developed. The Achaians sing and dance
the paean in order to placate the wrath of
Apollo, who has sent the pestilence to the
Greek camps.

In the beginning of Sophokles' King Oedi-
pus (5), the paean is associated with sacrifices
made to avert pestilence. The scholion on
Euripides' Phoinissai explicitly states that the
paean was sung to Apollo in order to ward off
all evil.93

The paean was thus performed in association
with a crisis. Probably it was considered to
have the power of healing, and the singing and
dancing of the paean restored the order which
had been disturbed.94 In this respect, the per-
formance of the paean can be viewed as a rite
of passage, the marking of the change from de-
filement to purity.

In the Homeric Hymn to Apollo (500, 514-
519), the establishment of the sanctuary of
Apollo is associated with the performance of
the paean. The god leads the procession to Del-
phi, playing the kithara and singing the paean.95

Here the paean can be understood as a proces-
sional hymn.

At Delphi, moreover, the performance of the
paean was regarded as the original type of con-
test in the Pythian games, and the hymn visual-
ized the combat between Apollo and the

tinct from Apollo. Deubner (1919, 401) considers
the god as an eponymic invention of the cultic cry ie
ie paian, while von Blumenthal (1942, 2340-2344)
thinks that the cultic cry presupposes and proves the
existence of the god Paian. In Privitera's view (1972,
41) the last theory is confirmed by the existence of
the name Paiawon on a Linear B tablet from Knos-
sos: Gerard-Rousseau 1968, 164f. According to
Diehl (1940, 109-112) the word paean can be de-
rived from paio, to beat or stamp. In Diehl 's view,
beating the ground was a characteristic of the per-
formance of a paean.
88 von Blumenthal 1942, 2346-2350.
89 However , the paean is ment ioned in connect ion
with death and mourning in Aischylos and Euripi-
des . Deubner (1919, 406) explains this as an ironic
use by the t ragedians.

Fraenkel (1955, 321), in his commentary on Aga-
memnon, says that the use of the paean in association
with the Erinyes must be ' a blasphemous paradox ' .

In his commentary to Eur ip ides ' Helen, Kannicht
(1969, 70) states that ' da der heitere Paian, als die
ausserste Anti these zu dem diisteren Threnos , den
Unteren eigentlich gerade fremd ist, ist er zur Bil-
dung ironischer Oxymora besonders gut geeignet ' .

Dale , in his commentary on Eur ip ides ' Alkestis
(1954, 86) explains the ment ioning of the paean in
connect ion with death and mourn ing as an ironic
means : 'paean in connexion with suffering and the
powers of death has probably a lways the force of
oxymoron . It is somet imes expressly dist inguished
from 9pfivo<; and rejected from the worship of the in-
fernal powers. . . i t is used in bitter i rony. '

F ragment 82 by Aischylos in S m y t h ' s translation:
'For , a lone of gods , Death loves not gifts; no, not

by sacrifice, nor by libation, canst thou aught avail
with him; he hath no altar nor hath the hymn of
praise, OIJ8E 7taicov(^ei:ai, from him, alone of gods,
Persuasion stands aloof.' See Aeschylus . Wi th an
English translation by H.W. Smyth , 2nd ed. by H.
Lloyd-Jones (Loeb Classical Library) , London &
Cambr idge , Mass . 1957 (1926), 434 .
90 The paean was not totally restricted to the cult of
Apollo, but appeared in association with cults of
other gods as well: Fairbanks 1900, 35-40; von Blu-
menthal 1942, 2343, 2353.
91 Fairbanks 1900, 67.
92 In a fragment by Hesiod, Apollo and Paian still
appear as two distinct figures: fr. 307 (Merkelbach &
West). However, a process of amalgamation be-
tween Apollo and Paian probably had its beginning
already in the eighth century.
93 Schol. Eur. Phoin. 1102.
94 Plutarch gives examples of how music can avert
pestilence. Plut. Mor, 1146b-d.
95 Also Euripides describes Apollo as playing the
kithara and singing the paean, Eur. Ion 909-910. It is
interesting to notice that the establishment of the
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dragon.96 The paean was also a part of the cult
at Delphi called Theoxenia.97 This was a cult
where gods and men shared food from the same
table, and thus expressed the communication
between the divine and human spheres.98

To sum up, the paean was a chorus particu-
larly, but not solely, connected with the cult of
Apollo. It could be regarded as a means of in-
voking the god and calling on his presence. The
paean restored a broken order, as the examples
from the Iliad and King Oedipus indicate; and
in a cult like the Theoxenia, it was a sign of the
presence of the gods.

Turning to the Spartan evidence concerning
the paean, we find a clear association between
the paean and warfare.99 It was considered a
battle-hymn. Before a battle, according to Plut-
arch (Lyk. 22.3), the Spartans made a prelimi-
nary sacrifice to the Muses; when the army of
the enemy came in sight, the king sacrificed a
goat and ordered the soldiers to put on their
wreaths and to sing the paean.'00

According to Polykrates, the paean was for-
bidden during the Hyakinthia. This prohibition,
like the other, was valid for the first part of the
cult. Xenophon (Hell. 4.5.11; Ages. 2.17) pro-
vides the information that the paean belonged
to the cult. It was performed during the second
part of the cult, probably in connection with the
sacrifices, the thysiai. Polykrates says that
paides sang and played the praises of the god in
anapaestic rhythm. It is presumable that this
notice concerns the paean. The anapaestic
rhythm was suited to processional hymns, and
there was a processional type of paeans.101

The prohibition against singing the paean
during the first part of the cult was a means of
giving that part the character of something
negative, a condition of defilement, miasma.
The prohibitions against bread and the wearing
of wreaths were also expressions of this nega-
tive condition. The paean sung during the sec-
ond part of the Hyakinthia expressed the oppo-
site condition. In this part of the cult, the sacred
meal, kopis, the wreaths, the sacrifices and the
paean symbolized the complete reversal from
the condition of the first part. As I have re-
marked above, the paean can be regarded as a

rite of passage, marking the restoration of a
shattered order. Not only was a communication
with the god created by the performance of the
paean, but it also seems that the song and dance
were associated with the very presence of the
god. The polluted character of the first part of
the cult was swept away in choral perform-
ances calling on the presence of the god.

THE SACRIFICIAL PRACTICE

Two different types of animal sacrifice were
made during the Hyakinthia.102 According to
Pausanias a sacrifice, evayicuoi;, was made to
Hyakinthos during the Hyakinthia before the
sacrifice to Apollo.103 The sacrifice was done
through a bronze door at the left side of the al-
tar.104 In Polykrates' description of the cult it is

Delphic sanctuary was made by Cretans, according
to the hymn. The presence of the name Paiawon on a
Linear B tablet from Knossos (G6rard-Rousseau
1968, 164f.) and the testimonium which states that
the paean was originally a Cretan chorus (Strab.
10.4.18) together point to Crete as an important
place for the development of the paean. See also
Swindler 1913, 59-64.
96 Strab. 9.3.10; Fairbanks 1900, 26f.
97 Fairbanks 1900, 29; Pfister 1934, 2256-2258.
98 Bruit 1990, 170-172.
99 It seems to have been a general custom among the
Greeks to sing the paean before a battle: von Blu-
menthal 1942, 2346-2348 with testimonia.
100 In this context the march ing paean , eupomipioi;
jccadv, is combined with the wear ing of wreaths .
101 Fairbanks 1900, 32f. Fur thermore , Cicero (Tusc.
2.16.37) says that the Spar tans marched accompa-
nied by flutes in an anapaest ic rhy thm.
102 As far as the evidence is concerned, the sacrifi-
cial practice during the Hyakinthia was restricted to
animal sacrifices.
103 For a collection of testimonia concerning the
enagismos sacrifice see Pfister 1912, 466-474.
104 This means that the altar was built over some
kind of construction which was thought of as the
tomb of Hyakinthos: Paus. 3.19.3. The specification
that the door was on the left side of the altar further
points to the chthonic character of the sacrifice to
Hyakinthos. The left side had a negative connotation
in Greek and Roman thought: Eitrem 1915, 29-43.
On the polarity of right and left see Hertz 1960, 89-
113.
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said that sacrifices, Quotca, were made to the
god, i.e. Apollo. The enagismos belonged to
the first part of the cult and the thysia to the sec-
ond part, thus expressing the two-part structure
of the cult. As the animal sacrifice was a central
act in Greek religion, a more close study of the
values and attitudes associated with it could be
worthwhile. Moreover, etymological analyses
of words connected with the sacrifices have
proved valuable in trying to understand the na-
ture of the different types of sacrifices. I will
refer to two analyses of words connected with
the sacrificial practice, by J. Casabona and by
P. Chantraine and O. Masson.105

The word lepct was originally the term for
the participants in a sacrifice, as well as for the
rites and sacrifices connected with the religious
ceremonies.106 In Homer the verb iepeija) is
used, which Casabona translates as 'immoler',
to extinguish.107 This word disappears after
Homer, and its significance is taken over by
cnpdCwand 9T3CO.'08

Words connected with the verb sphazo,
which means 'to cut the throat of, signify sac-
rifices in which the blood played the most im-
portant role, while the earliest use of the word
thyo rather signifies, in Casabona's view, to
throw something in the fire.109 The noun Ouoia
appears for the first time in the Homeric Hymn
to Demeter, where it replaces the older word
hiera.110 Thysia could denote either a big sac-
rifice made during a religious festival, or sacri-
fice in general, whereas sphagion meant blood-
sacrifice.

Accordingly thysia and sphagia could be in-
terpreted as general terms for the two main
types of animal sacrifices in Greek cult, thysia
denoting sacrifices including the burning of the
meat on the altar while sphagia signified sacri-
fices where the handling of the blood consti-
tuted the main action.1"

The first part of the Hyakinthia included an
enagismos sacrifice. Pausanias uses the verb
enagizo, which is translated by Casabona as
follows: 'Le mot signifie rendre les honneurs
funebres a des heros morts, en particulier par
l'offrande de victimes sur leurs tombeaux, en
faisant couler le sang dans le bothros.'"2 The

sacrifice could thus be considered a ai(ia-
Koupva, a blood sacrifice.113

The enagismos to Hyakinthos was made
through a door at the left of the altar, at the spot
where Hyakinthos was assumed to have been
buried. The sacrifice thus had a chthonic char-
acter and there was probably a pit, P66po<;, in-
side the altar, where the blood was poured.114

The noun enagismos and the verb enagizo
are related to the word <ryo<;. Liddell-Scott-
Jones give the general translation of this word
as 'any matter of religious awe' with the fol-
lowing three specifications:

1. 'pollution, guilt; in concrete sense, the
person or thing accursed'

2. 'expiation, sacrifice'
3. 'sanctuary'
The translation by LSJ indicates the problem

connected with the word. How shall we under-
stand a concept which signifies guilt and pollu-
tion as well as something consecrated and be-
longing to the sacred sphere?

In analyses of the words agos and hagios,
which are both associated with the sacral
sphere, it has been assumed that the two groups
of words connected with the roots ag- and hag-
were separate, the one expressing defilement,

105 Casabona 1966; Chantraine & Masson 1954, 85-
107. See also the discussion in Rudhardt 1958, 38-
46.
106 Casabona 1966,5-18.
107 Casabona 1966, 328f.
108 Casabona 1966, 328f. See also the comments by
Vernant 1989, 25f.
109 Casabona 1966, 330. In Ziehen's view (1942,
597) thyein should be translated as 'rauchen
machen'. The original action, described with the
word thyo, would be 'to create smoke'.
110 Casabona 1966, 330.
1'' The second type of action connected with sacri-
fices, the libations, can also be divided in two
groups. &cev8a) meant libation in general, while %i(a
signified libations of a chthonic character: Casabona
1966,331.
112 Casabona 1966,337.
113 Nilsson 1967, 186; Burkert 1985,60, 194.
1'" A parallel use was the Phokian custom of pour-
ing the blood through a hole in the grave of the hero-
founder at Tronis: Paus. 10.4.10.
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the other purity. The idea of defilement was
connected with agos and its derivatives evayr\c,
and evaytCco. The concept of the sacred as
something pure was associated with dyvoq and
ayioq and their derivatives dyiî G), mBayî G)
and e^ayî co. According to Vernant, however,
the words derived from agos and hagnos do not
make up two independent groups, but consti-
tute one semantic group expressing the notion
of the sacred as something both pure and im-
pure.115 The words thus express the ambiguous
nature of the sacred as something at the same
time positive, associated with purity, and
something negative: the sacred as something
impure and terrifying."6

In Casabona's view, enagizo always signi-
fies to sacrifice to the dead and it also denotes
the specific libations, x°°rt> made to the dead in
pits, bothroi. The sacrifice was thus directed
downward to the dead.

To the verb enagizo belongs the adjective
enages which, according to Casabona, means
'qui a un agos en soi',117 or 'afflicted by
agos',"8 to be compared with evGeog, 'qui a un
dieu en soi'."9 The word enages signified the
negative domain of the sacred, its aspect of
something terrifying which had to be
avoided.120

A second analysis of words connected with
the sacrificial practice is an article by P. Chan-
traine and O. Masson, published in 1954. They
start by pointing out that words connected with
agos, in French translated as 'souillure', such
as enages and enagizo, all have religious con-
notations. As a working hypothesis Chantraine
and Masson translate agos with 'le redoutable
domaine du divin'.121

The adjective zx>ayr\q, which LSJ translates
as 'free from pollution, pure', is translated by
Chantraine and Masson as describing someone
who 'se trouve dans de bonnes conditions par
rapport a Vagos'.122 They come to the conclu-
sion that euages 'exprime 1'accord avec le do-
maine de la volonte divine'.123 This condition
was reached through proper conduct in relation
to the divinities.

The adjective enages, on the contrary, signi-
fies the opposite condition. It is translated by

LSJ as 'under a curse or pollution', and in
Chantraine and Masson's view enages is 'celui
qui tombe sous Vagos'.12* The prefix en- em-
phasizes the condition of being in the power of
something, in analogy with ev9eo<;, to be in
contact with the divine sphere. In everyday life
one could fall into agos by committing perjury,
and Herodotos (6.56) gives the information
that in Sparta a citizen would fall into agos if he
objected to the kings' wish to start a war.

The adjectives euages and enages express,
in Chantraine and Masson's view, the ambiva-
lent nature of the sacred, and could be inter-
preted both in a positive sense as being in ac-
cordance with the sacral sphere, and in a nega-
tive sense as something terrifying and danger-
ous.125

In the translation of enagizo, Chantraine and
Masson adopt that by Stengel: 'tabu facere',
'mettre dans le sacre'.126 In their view the word
denotes chthonic sacrifices to the dead. It is
used by Herodotos (2.44) and Pausanias
(2.10.1) to mark a difference from the sacri-
fices made to the gods. Those who made a sac-
rifice of enagismos type came into contact with
agos, the negative aspect of the sacred. This
type of sacrifice also contained libations,
choai, and the blood from the animal was
poured into a pit, bothros.

The conclusion of the analysis by Chan-
traine and Masson concerning agos is that the

115 Vemant 1988, 137.
116 Chantraine & Masson 1954, 107; Burkert 1985,
270f.
117 Casabona 1966, 207.
118 Burkert 1985,270.
119 Casabona 1966, 207.
120 For example, a murderer was described as
enages and was set free from this condition only by
the proper observation of cleansing rituals: Burkert
1985,81.

Chantraine & Masson 1954, 86.
2 Chantraine & Masson 1954, 86f.

Chantraine & Masson 1954, 87.
Chantraine & Masson 1954, 88.
Chantraine & Masson 1954, 97.

126 Chantraine & Masson 1954, 100; Stengel 1920,
143.
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word signifies the negative aspect of the holy,
the sacred as something dangerous. Agos defi-
nitely puts a man outside the order of the so-
ciety and, from this condition of religious de-
filement, only purificatory rites helped.127

Taking the above analyses of the word agos
and its derivations into consideration, the ena-
gismos to Hyakinthos during the first part of
the Hyakinthia was a sacrifice connected with
the sacred as something negative and impure.
The sacrifice seems to have been instrumental
in that it actually created a negative condition,
a ritual defilement of which the prohibitions
concerning wreaths and the paean were sym-
bols. A condition of this kind was expressed in
Greek with words derived from the stem mia-,
which were associated with impurity and de-
filement. These words have recently been stu-
died by R. Parker, who claims that the basic
significance of words with the stem mia- is 'de-
filement, the impairment of a thing's form or
integrity'.128

A defilement of this kind is not only a physi-
cal quality, but could be associated with, for
example, a man's reputation, justice, law, and
religious veneration. The noun utao"|ia and the
adjective jiiapoq imply a condition character-
ized by a defilement which made a person ritu-
ally impure, and thus forbidden to enter a sac-
red area. Corpses and murderers created and
spread miasma.™ There is, however, an im-
portant distinction between the miasma and
agos. The words agos and enages were often
constructed with the name of a god in genitive,
which implies a direct contact between the
gods and agos.'30 This is not the case with mi-
asma, according to Parker. A corpse created
and spread miasma, but agos was created only
if the body was not treated according to the
customs. When Kreon refuses to bury Poly-
neikes, in Sophokles' Antigone, a condition of
agos is created, in which the very order of the
cosmos is threatened.

The difference between miasma and agos is
expressed by Parker in this way: 'To miasma
gods seem irrelevant; it is a dangerous dirtiness
that individuals rub off on one another like a
physical taint. Agos by contrast has its source

in a sacrilegious act, and the enages, as the at-
tached genitive suggests, is in the grip of an
avenging power.'131

In Parker's view, the condition expressed by
the word miasma functioned as a buffer be-
tween the profane and sacral spheres. To be
miaros meant that one should avoid all contact
with the sacral sphere; otherwise one would be
caught up by agos. There was a set of rules to
be strictly observed if one happened to become
miaros. Parker regards these rules, in the light
of the research by Mary Douglas,132 as a means
of structuring reality. They demarcate the sac-
red from the profane, and in imposing a set of
rules they create group solidarity. In some
cults, such as the Attic Thargelia, the cleansing
rituals were a part of the ritual performance and
thus a regularly occurring event.133

To return to the Hyakinthia, Pausanias uses
the verb enagizo to describe the sacrifice made
to Hyakinthos during the first part of the cult.
He further says that the sacrifice was made
through a door in the altar where Hyakinthos
was assumed to be buried. The enagismos was
directed towards the dead and created a state of
agos, the negative aspect of the sacred. It is in
the light of this negative condition that the pro-
hibitions concerning the first part of the cult
should be considered. The food prescriptions,
and the prohibition against wearing wreaths
and singing the paean, were symbols of the
state of agos which the sacrifice had created.
An emotional condition of sorrow and mourn-
ing, penthos, was created, opposed to the joyful
festivities of the second part of the cult.

To sum up, within the structure of the Hya-
kinthia the two types of sacrifice formed a pair
of opposites. The negative condition, created
by the enagismos, was expressed by the prohi-
bition against wearing wreaths and singing the

127 Burkert 1985, 270.
128 Parker 1983, 3.
129 Parker 1983, 4.
130 Parker 1983, 7.
131 Parker 1983, 8f.
132 Douglas 1966; 1975.
133 Parker 1983, 23f.
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paean. The meal was characterized by the pro-
hibition against bread and sweets and it was
eaten in great restraint and order, eika!;ta. Dur-
ing the second part of the cult, a relation was
created with the divine sphere through the thy-
sia sacrifice. The wearing of wreaths was a
sign of divine presence, and in the singing of
the paean an actual experience of the divine
power was felt. The two parts of the cult were
thus diametrically opposed to each other, the
one expressing the sacred as a defilement, the
other as a positive experience of the divine
power.

How is this perception of the sacred, as con-
sisting of two radically opposed dimensions, to
be understood? In my opinion, the concept of
the sacred as both negative and positive was as-
sociated with the polis formation during the
eighth century, and with a parallel process of
reorganizing the way in which reality was per-
ceived. I will return to this issue in Chapter
Five.

THE STRUCTURE OF THE CULT

The emphasis laid on structure in this overall
analysis of the Hyakinthia is due to my belief
that the meaning of the cult and the elements it
contains is embedded in its structure. I have
stated above that the primary meaning of a cult
was linked to the performance of it. The mean-
ing obtained in a scientific analysis, chrono-
logically and mentally far from the original set-
ting, should be regarded as secondary. How-
ever, this is not to say that it is impossible to
obtain knowledge about the primary meaning
of a cult. For example, when putting the stress
on structure, the aim of the analysis is to un-
cover a certain rhythm in the way the elements
of the ritual, i.e. the symbols and symbolic acts,
appeared. This rhythm was experienced and
dramatized by the participants, and the primary
meaning of the cult was thus connected with its
actual performance.

It was A. van Gennep who emphasized the
structural aspect of rituals which marked the
transition from one status to another.134 He
termed these rituals 'rites de passage', and di-
vided them into rites of separation, rites of tran-

sition and rites of incorporation.135 Van Gen-
nep also noticed the frequent occurrence of
symbols of death and rebirth in association
with rites of passage.136 The reason for the fre-
quency of this kind of symbolism was, in van
Gennep's view, an expression of the serious-
ness with which many societies regarded tran-
sitional events like birth, initiation, marriage
and death.137

Eliade has paid much attention to the sym-
bolism of death and rebirth connected with
rites of initiation, and Brelich, in his work on
initiation in Greek cult, deals with the presence
of this type of symbolism.138

The food prescriptions, and the taboos con-
cerning the wearing of wreaths and singing of
the paean, as well as the sacrificial practice
with the enagismos for Hyakinthos and the thy-
sia for Apollo, make up a two-part structure.
This was noticed already in the earliest re-
search on the Hyakinthia and explained as the
result of two different historical strata, the
older one connected with Hyakinthos and the
younger one associated with Apollo. For the
understanding of the cult, however, that inter-
pretation fails to explain what in my view was
central to the cult: its structure built up by po-
larities. Table 2 points out some of the differ-
ences between the two parts.

Following the scheme proposed by van Gen-
nep, the first part could be regarded as a rite of
separation. It was a day of defilement, a miara
hemera, created by the enagismos sacrifice to
Hyakinthos. The negative sacral condition was
opposed both to the mundane life preceding the
celebration of the cult and to the following part
with its positive sacral connotations. It trans-
ferred the participants in the cult from every-
day life to sacral reality.

It is interesting to see how the concept of the

134 van Gennep 1960. It was originally published in
French in 1909.
135 van Gennep 1960, 20f.
136 van Gennep 1960, 182-184.
137 van Gennep 1960, 184.
138 Eliade 1976, 44-^7, 79-86; 1977, 13-23; 1987,
226; Brelich 1969, 33f.,36f.
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Table 2

Structure
Part One

Prohibitions against wearing wreaths and
singing the paean.
Sacrifice:
engismos for Hyakinthos.
Sacred meal:
a meal deviating from an ordinary sacred
meal, kopis: prohibitions against bread and
other unspecified elements.
The meal eaten under strict order and gravity:
eutaxia.
General emotional character:
penthos, grief over the dead Hyakinthos.
A miara hemera, a day of defilement.

of the Hyakinthia
Part Two

Prohibitions against wearing wreaths and
singing the paean lifted.
Sacrifice:
thysia for Apollo.
Sacred meal:
an ordinary kopis with the participation of
xenoi and douloi.
This part was a panegyris with a proces-
sion from Sparta to Amyklai and the
presentation of a new chiton for Apollo.
Choreia: songs and dances in honour of
Apollo.
General emotional character:
chara, a joyful celebration.

sacred as two opposed parts is at work in the
Hyakinthia. The lack of wreaths and the ban
against singing the paean could be interpreted
as indicating the absence of the god. It is, how-
ever, important to point out that this negative
condition was no less sacred than the positive
sacral character of the second part of the cult.

The second part can be regarded as a transi-
tional period, the symbols and symbolic acts of
which point to rites of initiation. The proces-
sion from Sparta to Amyklai marked a spatial
transition from everyday life in the city to a
temporary stay in tents in the vicinity of the
Amyklaion sanctuary. The active part played
by children, paides, and adolescents, both
male, neaniskoi, and female, parthenoi, is a
strong indication of the initiatory character of
this part of the Hyakinthia. The display of the
cuirass of Timomachos, pointing to the future
life of the male adolescents as warriors, further
enhances this aspect of the cult. The wearing of
wreaths and the singing of the paean not only
point to the positive dimension of the sacred,
but can be seen as signs of the actual presence
of the god. As I will argue in the chapter on the
Gymnopaidiai, the paean was not only a sacral
song, but an instrument for the experience of
the epiphany of the god.

The transitional aspect is also apparent in

the dissolution of social stratification during
the meal. Not only strangers, xenoi, but also
slaves, douloi, were present, something quite
exceptional considering the strict social hier-
archy displayed in the Spartan communal
meals, the syssitia. I will argue in Chapter Four
that the Hyakinthia was the first cult in a ritual
cycle, and that the transitional period of the
second part of the Hyakinthia continued with
the celebration of the Gymnopaidiai.

For the sake of comparison, I shall now
bring into the discussion the interpretation of
some cults whose structure could be con-
sidered as dependent on their character as rites
of initiation.

Jeanmaire, for example, discusses the cults
to which the myths about the departure and ar-
rival of Theseus were associated.139 On the
sixth day of Mounichion, the tenth month in the
Athenian calendar, there was a procession of
girls to the Delphinion, a sanctuary near Ilissos,
where both Apollo and Artemis were wor-
shipped. The girls carried boughs of olive
bound with white wool. This ritual was con-
nected with the myth about the departure of

Jeanmaire 1939, 344-375.
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Theseus to Crete, as a member of the tribute
paid to Minos. Six months later, on the 7th of
Pyanopsion, the fourth month in the Athenian
calendar, the return of Theseus was celebrated.
This day was the occasion for the celebration of
the cult of Pyanopsia, the name of which was
associated with a special dish consisting of a
mixture of vegetables and cereals. The dish
was explained as a part of the vows made by
Theseus to Apollo before starting the voyage to
Crete. If Theseus and his companions returned
safe from Crete, they would make offerings of
this dish.

According to the myth, as it is told by Plut-
arch (Thes. 21-22), Theseus, on his return to
Athens, forgot to change the sail of the ship
from a black one to a white one. This was a
promise he had made to his father, Aigeus. See-
ing the black sail, Aigeus threw himself down
from a rock and died. At the shore, Theseus
made the sacrifices which he had promised the
gods, and sent a herald to the city to announce
his safe return. In the city people mourned the
dead king, and the herald refused to put on the
wreath that people offered him when they
heard of the safe return of Theseus. The herald
went back to the shore and told Theseus the
news about the death of Aigeus. These events
were said to be the aetion for the cult called
Oschophoria, which was also celebrated on the
7th of Pyanopsion.

A special cry was uttered during the liba-
tions at the Oschophoria, a cry which was ex-
plained as the mixture of sorrow and joy at the
return of Theseus. The Oschophoria was thus a
cult which enacted two opposite feelings,
mourning for the dead king and rejoicing at the
return of Theseus. The experience of these op-
posed feelings in association with a rite of ini-
tiation confirms the general pattern of such a
ritual: the participants had to live through a pe-
riod of mourning and contact with the dead be-
fore they could enter their new status.

Apart from cults belonging to the different
poleis, the Panhellenic games have also been
brought into the discussion concerning rites of
initiation. It has been noticed that the display of
athletic strength and vigour during the games

had the character of trials belonging to rites of
initiation.140 It is also interesting to note that for
the ancient Greeks, the four Panhellenic games
were all considered as funeral games.141 It is
thus possible to discern a similar structure in
the Panhellenic games and cults connected
with initiation. This pattern describes a move-
ment from the experience of death, displayed
by symbols, to the celebration of the regenera-
tion of the group with contests, songs and
dances: a manifestation of life that endures.142

For the participants in the Olympic games, for
example, the preparatory period could be inter-
preted as a period of seclusion, a marginal pe-
riod preceding the final acceptance as full
members of the society, symbolized by the par-
ticipation in the athletic contests.

At the sanctuary of Poseidon near Corinth,
the Isthmian games were held every fourth
year.143 The cult legend associated with the
rituals has an initiatory character. Leukothea,
originally the daughter of Kadmos and a mortal
woman, leapt into the sea with her son Meli-
kertes/Palaimon. The corpse of the boy was
brought by a dolphin to the shore at the Isthmos
and was buried by Sisyphos, the founder of
Corinth, and the games were established in
honour of the boy, now called Palaimon. Posei-
don shared the cult with Palaimon, to whom a
black bull was sacrificed at night. The cult was
thus shared between a god and a hero, and the
ritual pattern developed from a preliminary,
nocturnal sacrifice to the hero into the celebra-
tions of the athletic contests. The myth supplies
the cultic drama with the narration of a leap
into the sea, where both mother and child die.
In the commemorative celebration at the grave
of Palaimon, the continuity of life was enacted
as a manifestation of athletic strength.

Walter Burkert has moreover detected a ba-
sic structural pattern of dissolution and renewal

140 Burkert 1985, 105-107; Jeanmaire 1939,341.
141 The testimonia are collected by Rohde, 1894,
142 n. 1.
142 Sourvinou-Inwood 1983,4If.
143 Burkert 1983, 196-198.
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in a series of festivals, inter alia those which
were celebrated at the turn of the year in the At-
tic calendar.144 In Burkert's view, this structure
emanates from the sacrificial ritual with its
rhythm of preparation, central act and restitu-
tion. Within the framework of the polis, this
structure was elaborated into ritual and mythi-
cal patterns of great complexity.145 In the testi-
monia from Athens, Burkert discerns a ritual
cycle starting at the beginning of the last month
of the year, the Skirophorion, with the cult of
Arrephoria, and ending with the celebration of
the Panathenaia at the end of the first month of
the year, the Hekatombaion.

The first cult in this cycle at Athens, the Ar-
rephoria, was concerned with girls' initiation.
Two girls, chosen by the archon basileus, lived
for a year on the Acropolis, where they were
busy with sacral duties such as weaving the
peplos of Athena. The very end of their service
consisted of the performance of the cult of Ar-
rephoria. They carried baskets, containing un-
known objects, from the Acropolis down to the
precinct of Aphrodite, which was reached
through an underground passage. In this pre-
cinct they left what they had brought with
them, got something new to carry and went up
to the Acropolis. After this act their service
ended and they were dismissed.

In Burkert's view this ritual has an initiatory
character and, for the girls, the walk from
Athena to Aphrodite symbolized the encounter
with sexuality and death. The existence of rites
of initiation in the celebration of a New Year
implies that the social order was renewed
through the acceptance of the rising genera-
tions. It is also obvious that the Arrephoria
worked with symbols; the two girls symbolized
all girls in this specific period of their lives.

At Argos the main festival, called either He-
raia or Hekatombaia, presents us with a ritual
pattern almost identical to that of the Hyakin-
thia. There was a procession from Argos,
headed by the priestess of Hera, to the sanctu-
ary of Hera, the Heraion, where the goddess
was given a new peplos. There was an agon as-
sociated with the cult, and the display of a spe-
cific, sacred shield which was carried around.

The shield seems to have been a part of a rite of
initiation. A myth was associated with the
shield, in which it was transferred from the old
king to his son, thus reflecting, in Burkert's
view, the dissolution and renewal of order and
the marking of the New Year.146 The display of
a shield during the Heraia had its counterpart in
the Hyakinthia with the display of the cuirass
of Timomachos. The initiation thus consisted
of contact with objects associated with the fu-
ture role of the men as warriors.

What was the connection between Hya-
kinthos and the cult as a rite of initiation?

Burkert has put forward the hypothesis that
the cult of common heroes was a part of the
evolution of the Greek polis and a means of ex-
pressing group solidarity.147 Heroes were often
worshipped in connection with cults of the
gods, not seldom in association with a prelimi-
nary sacrifice, enagismos, before the celebra-
tion of the god. The relation god-hero some-
times developed to the point of near-identity,
and the name of the hero became an epithet of
the god: for example Poseidon-Erechtheus, Ar-
temis-Iphigeneia and Apollo-Hyakinthos.148

At the end of the eighth century BC, a cult of
Menelaos and Helen was established in Sparta,
and it is possible that Hyakinthos was also con-
sidered a hero, a kind of ancestral figure. The
important fact is that the whole population of
Sparta gathered in a cult focused on Hya-
kinthos as a hero and Apollo as a god.

Hero and god represented a fundamental op-
position. Though many details in their respec-
tive cults could be similar, there were some im-
portant differences, the most significant of
which was the sacrificial practice. For the god
there was an altar from which the smoke rose to
the sky. For the hero there was a hearth, es-
chara, or a pit, bothros, through which the

144 Burkert 1966, 1-25; 1983, 135-161;
145 Burkert 1983, 135,212; 1985,57.
146 Burkert 1983, 161-168.
147 Burkert 1985, 204.
148 Burkert 1985, 202f.
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blood was poured, thus creating a link with the
underworld.149

Eliade has noticed the frequent occurrence
of ancestor worship in connection with rites of
initiation.150 The preparation for becoming a
full member of the society included the com-
munication with the ancestral spirits, and with-
out this contact the initiation could not take
place. In some cultures, the contact with ances-
tors was combined with the access to specific
knowledge, often of a sacral kind: e.g. learning
the origin myths of a tribe, explaining the crea-
tion of the world. The relation with ancestors
also symbolizes a state of death, and a stage
which precedes the 'rebirth' into a new exist-
ence.

I would like to suggest that Hyakinthos
played the part of ancestor in the Hyakinthia.
The first part of the cult was devoted to him and
he was venerated by a specific sacrifice, ena-
gismos, which, as I have discussed above, cre-
ated a condition dominated by agos, the sacred
as something dangerous and terrifying, a ritual
defilement that put the participants outside the
limits of ordinary society. The sacrifice was di-
rected downward, with the blood of the animal
poured into a bothros in the altar. It created a
link with the dead and this was expressed by
the taboos concerning food, wearing of wreaths
and singing of the paean. This contact with the
dead should be regarded as a prerequisite for
the initiands, and was a part of the cult as a rite
of passage.

The second part of the cult marked a com-
plete change in attitude. The initiands now par-
ticipated in the sacrifices for Apollo, wore
wreaths of ivy and sang the paean: activities
which symbolized not only contact with the di-
vinity, but his actual appearance. Through the
contact with the divine sphere, the rites of ini-
tiation acquired a religious legitimacy and a
character of eternal and commanding prin-
ciples.

pressed through the meals served, the wearing
of wreaths, the singing of the paean, and the
sacrificial practice. The enagismos sacrifice
created a condition of agos, a ritual defilement.
The second part can be regarded as a liberation
from this negative sacral condition. The sing-
ing of the paean and the thysia sacrifice con-
noted communication with the sacred as some-
thing positive and beneficial to man. The dual
structure can be explained in terms of a rite of
passage, the first part marking the departure
from mundane life, and the second part as the
beginning of a liminal period characterized by
the active participation of adolescents of both
sexes. Their activity can be interpreted as be-
longing to an initiatory ritual.

1.2 The hero and the heroine:
Hyakinthos and Polyboia

Introduction
The reason for discussing Hyakinthos in a sep-
arate section of this chapter is that hitherto no
discussion of Hyakinthos has given full con-
sideration to the fact that Hyakinthos appears
as two figures in the mythology, one as a ma-
ture man and one as a youth. According to
Pausanias, one of the reliefs covering the altar
in the Amyklaion represented Hyakinthos as a
bearded man in company with his sister Poly-
boia. The reliefs were a work of Bathykles of
Magnesia at Meander, and they are usually
dated to the sixth century BC.151 The scene is
said by Pausanias to represent Hyakinthos and
Polyboia brought to heaven by an assembly of
gods. Pausanias (3.19.4-5) makes the remark
that Hyakinthos on the altar was depicted as a
bearded man, but that the painter Nikias repre-
sented him as a youth of great beauty and thus
hinted at the love of Apollo for Hyakinthos.
Pausanias furthermore expresses some scepti-

Summary

The Hyakinthia was composed of two essen-
tially opposite parts. This structure was ex-

149 For the polarity between Zeus and Pelops in
Olympia see Burkert 1983, 96-98.
150 Eliade 1976, 85f.; 1987, 225f.
151 On Bathykles see Woodward 1932, 25-41.
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cism against the legends of how either the West
Wind, Zephyros, or Apollo killed Hyakinthos.
He is also sceptical about the myth describing
how the flower hyacinth grew up from the
blood of the dead Hyakinthos.

These remarks by Pausanias highlight the
problems concerning the identity of Hya-
kinthos. The task here will be to try to elucidate
the problems concerning the two identities of
Hyakinthos: Hyakinthos as a mature man and
Hyakinthos as a youth, and their respective re-
lation to the cult. Since the reliefs on the altar
at the Amyklaion were executed in the sixth
century BC, comparisons will be made with the
iconography of contemporary Lakonian vase
painting. The relation of Hyakinthos and Poly-
boia will also be discussed. Previous interpre-
tations concerning Hyakinthos are given
above.

The young Hyakinthos

The remark by Pausanias, that Hyakinthos was
depicted with a beard on the altar in the
Amyklaion sanctuary while Nikias,152 the ar-
tist, represented him as a youth, is in my view
an indication of the existence of two identities
of Hyakinthos.153 In the literary testimonia, be-
ginning with Euripides' Helen (1465-1475),
Hyakinthos is conceived of as a youth who was
loved by Apollo. The version of the myth given
by Euripides, which is the oldest literary testi-
monium, tells that Apollo killed Hyakinthos
with a discus-throw, and that the god ordered
the commemoration of the death of Hyakinthos
with sacrifices. In Hellenistic times the myth
was further elaborated, and it was told how a
flower grew up from the blood of the dead
Hyakinthos.154

At the time ofEuripides, the Athenian public
must already have been familiar with the myth
telling the love-story of Apollo and Hya-
kinthos. Modern scholars have studied repre-
sentations of Hyakinthos in Attic iconography,
and found that Hyakinthos as a youth appears
in vase paintings from around 500 BC.'55 In
these vase paintings, Hyakinthos is represented
either riding on a swan or chased by divine fig-

ures as Zephyros/Eros. The pictures of Hya-
kinthos riding on a swan seem to flourish in the
period 500-480, to judge from the preserved
vase paintings (Fig 2).156 In these scenes the
swan has been interpreted as indicating the
connection with Apollo. The swan in Archaic
times was considered a bird sacred to Apollo,
as fragments by Sappho and Alkaios attest.157

The association of Hyakinthos with the swan
lingered on, and the younger Philostratos
(Imag. 14) describes Hyakinthos driving in a
chariot drawn by swans.

The swan was also associated with Aphro-

152 Nikias, a fourth-century BC painter: see Lippold
1936,338-341.
153 The UEV...8E particles oppose the two clauses in
the sentence. With the adverb fi5r| Pausanias further
stresses the difference between the bearded Hya-
kinthos on the altar and the representation by Nikias.
According to Hitzig (1899, 833) the bearded Hya-
kinthos belonged to an older version of the myth, in
which he was not yet the eromenos of Apollo.
154 For a collection of testimonia see Eitrem 1914b,
9f. For a discussion of the different versions of the
Hyakinthos myth see Mellink 1943, 161-176. Mel-
link regards the death of Hyakinthos as 'the drama
of the abruptly dying vegetation-god', p. 161.
155 Hauser 1893, 209-218; Mellink 1943, 168-171;
Sichtermann 1956, 97-123. The article on Hya-
kinthos in LIMC enumerates seventeen representa-
tions of Hyakinthos in Attic vase painting, dated be-
tween 515 and the second quarter of the fifth century
BC; one representation on an Apulian krater, dated
to c. 320 BC; and five representations on Etruscan
vases, dated to the last quarter of the fourth century
BC; see Villard & Villard 1991, 546-550.
156 Sichtermann 1956, 104. Sichtermann's investi-
gation of Hyakinthos was brought about by the oc-
currence of a fragment of a red-figured plate, orig-
inally found at Brauron and belonging to the Na-
tional Museum in Athens (1956, 98, pi. 1). The
sherd represents a youth riding on a swan, inter-
preted by Sichtermann in the following way: 'Ein
mythischer Knabe auf einem Schwan: das kann in
dieser Zeit nur Hyakinthos sein', p. 99. Apollo
would, in Sichtermann's view, not have been repre-
sented that young. The sherd has been attributed to
Euphronios and is considered by Sichtermann a
work of high quality with unusual traits in the ren-
dering of hair and the feathers of the bird.
157 Sappho fr. 147 (Bergk); Alkaios fr. 2 (Bergk); PI.
Phd. 84e-85b. Further testimonia in Gossen 1921,
788f.
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Fig. 2. Lekythos depicting Hyakinthos riding on a
swan, c. 500 BC. Berlin inv. no. 30852.

dite, albeit from a later time than Apollo.158 The
goddess appears riding on swans in vase paint-
ings from the fifth and fourth centuries BC.159

In connection with Aphrodite the swan takes
on an erotic dimension, and it is possible that
the swan in pictures with Hyakinthos is meant
to give an association both to Apollo and to the

love that the god felt for the youth.160 However,
Apollo is seldom or never depicted together
with Hyakinthos.161

In the fourth century BC, the rider on a bird
becomes a very popular motif in South Italian
vase painting. The riders in these vase paint-
ings are seldom identifiable and the swan
seems to have a more varied field of associa-
tions, for example with figures such as
Ganymedes and Eros.162

In my view, the group of scenes depicting
Hyakinthos riding on a swan should be con-
nected with Attic vase paintings, which repre-
sent courtship scenes including a mature,
bearded man and a youth. These vase paintings
with pederastic scenes start in the second quar-
ter of the sixth century. Their existence and
popularity have been explained as a reflection
of the changes in the aristocratic life-style tak-
ing place in the late Archaic age. With the hop-
lite tactics, the aristocratic agonistic spirit
turned from war to sport and to homosexual re-
lations of erastes-eromenos type.163 The sud-
den/Jo/^/? of these pictures towards the end of
the sixth century must be related to the institu-
tion of the symposion and its homosexual asso-
ciations. The symposion has been described as
'the successor of the common meal of the ar-

158 Gossen 1921,789.
159 Schauenburg 1972, 291-295; McPhee & Pem-
berton 1990, 127.
160 Mellink 1943, 169f.; Lacroix 1974, 25f.
161 A possible example is the scenes on a vase in the
Vatican Museum, interpreted by Sichtermann (1956,
111, figs. 16-18) as representing on one side Apollo
in a wagon drawn by horses and on the other side
Hyakinthos in a wagon drawn by swans.
162 Sichtermann 1956, 105.
163 Bremmer 1990, 142f. In one of the Imagines (\4)
by Philostratos the younger, Hyakinthos is described
as riding on a chariot drawn by swans. In this con-
text it is also described how Apollo teaches Hya-
kinthos how to use the bow, to play the lyre and to
understand the art of prophecy. In this description it
is clear that the relation between Apollo and Hya-
kinthos is understood as an erastes-eromenos rela-
tion.
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chaic warrior clubs'164 and, as Murray has
pointed out, the demand for a great deal of the
painted pottery of the Archaic period was pro-
duced by the aristocratic symposion. The
shape, style and content of decoration were
also influenced by the needs of the sympo-
sion.165 One popular motif was that depicting
Zeus and Ganymedes. According to the myth,
Ganymedes was abducted by Zeus and taken to
dwell among the immortals as a cup-bearer.166

The earliest representations of this motif ap-
pear at the end of the sixth century BC, and de-
pict Zeus and Ganymedes in courting scenes,
thus from the beginning indicating the erotic
element.167 After a couple of decades, the motif
appears in a slightly modified version with
Zeus pursuing Ganymedes.

The motif has been called 'the standard ho-
mosexual paradigm' and, apart from the repre-
sentations on vase paintings there is the famous
terracotta-group in Olympia.168 However, in
contrast to the motif Zeus-Ganymedes, Apollo
is never depicted together with Hyakinthos. In
my view, this could be due to the social con-
ventions surrounding homosexual relations in
late Archaic times, which were supposed to in-
volve two men of different generations.169

Since Apollo and Hyakinthos, in contrast to for
example Zeus and Ganymedes, were of ap-
proximately the same age, it was most likely
not considered appropriate to depict the two
figures together. Instead of depicting Apollo,
the swan thus became a symbol of the presence
of the god.

Towards the turn of the century in 500 BC,
the courtship scenes were gradually replaced
by scenes of pursuits or abductions, in which
the relation between god and man is depicted as
a rather violent event.170 The importance of
these representations seems to lie in the general
association with an erotic sphere, rather than in
specific individuals. Scholars have conse-
quently had problems in identifying the figures
depicted, and some vase paintings have been
interpreted in different ways as far as the in-
dividuals are concerned. The pictures represent
a divine intervention into the realm of man: a
sudden and violent communication between

gods and men expressed through erotic im-
agery.

The second type of scenes including Hya-
kinthos belongs to the latter group, depicting
pursuits and abductions. They represent the
god of the west wind, Zephyros, chasing Hya-
kinthos (Figs. 3^f).n] A painting on a bowl, at-
tributed to Douris and his circle, is (since
Hauser) interpreted as Zephyros and Hya-
kinthos. In Sichtermann's view, however, the
picture lacks clear-cut attributes for that inter-
pretation.172 This seems to be characteristic of
a lot of pictures associated with erotic motifs.
The figures appear to be more or less inter-
changeable. The divine figures could be
Apollo, Zephyros, Boreas or Eos, and the mor-
tal figures Hyakinthos, Kephalos or some
other, unidentified figure. The vase paintings
interpreted as Zephyros chasing Hyakinthos
can be grouped together with representations
of gods or goddesses chasing a mortal.173

164 Bremmer 1990, 136.
165 Murray 1983, 195.
166 Earliest literary evidence in Homer //. 20.232-
235.
167 Sichtermann 1953, 21; 1959, 11-15.
168 Keuls 1985, 285; Dover 1978, 196f.
169 Shapiro 1981, 136f.
170 Shapiro 1981, 142f.
171 Kaempf-Dimitriadou, 1979, 14-16. As the swan
has been the element of identification as far as
Hyakinthos is concerned, the only vase painting
which can be said to represent Hyakinthos is the
Vienna skyphos. On this painting a youth rides on a
swan, apparently chased by a winged figure, inter-
preted as Zephyros (No. 49 in Kaempf-Dimitria-
dou's catalogue, and no. 41 in the article in LIMC by
Villard & Villard (1991). If the lyre should be con-
sidered a clue to the identification of Hyakinthos,
another two vase paintings can be added, one on a
plate in New York (no. 53 in Kaempf-Dimitriadou
and no. 44 in LIMC) and an abduction scene on a
fragment of a bowl in Boston (no. 54 in Kaempf-
Dimitriadou and no. 46 in LIMC). However, the
identification of the winged figure as Zephyros is
not conclusive. Eros also appears as a winged figure
in Archaic vase painting, and the winged figure in
three abduction scenes is identified as Zephyros by
Villard & Villard (nos. 45-47) and as Eros by Sha-
piro 1981, 142f.,n. 71.
172 Sichtermann 1956, 120.
173 Kaempf-Dimitriadou 1979, 41f.
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Figs. 3-4. Skyphos depicting Hyakinthos riding on a swan, chased by Zephyros, c. 470-460 BC. Wien, Kunst-
historisches Museum no. 191.
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The first representations of this type seem
actually to have been in the sanctuary of Apollo
at Amyklai. Some of the love-themes depicted
on reliefs in the sanctuary were Zeus and Posei-
don chasing the daughters of Atlas, Taygete
and Alkyone, and Eos chasing Kephalos.174

Love-themes with heroes as agents were
more common.175 One motif was associated
with the Spartan custom of marriage by cap-
ture: the chasing of the daughters of Leukippos
by the Dioskouroi.176 Other 'Liebesthemen'
were the abductions of Helen by Theseus and
Peirithoos and of Hippodameia by Pelops.
These motifs also appear in Attic vase painting
towards the end of the sixth century BC.177

I would like to suggest that the representa-
tion of Hyakinthos as a youth and the indica-
tion of an erotic relation between Apollo and
Hyakinthos were invented in Athens and
modelled on the popular motif of Zeus and
Ganymedes. However, there is an important
difference between the two myths. Whereas
Ganymedes was taken to Olympos in order to
serve and live with the immortals, Hyakinthos
was killed by Apollo. The element of immor-
tality is lacking in the myth about Hyakinthos;
Pausanias is the first evidence of a version of
the myth in which Hyakinthos was revived and
introduced to Olympos.

It is possible that the representations of the
young Hyakinthos, like those of Ganymedes,
were thought of as indicating a transformation
of the existence of the human protagonist from
being a mortal to being an immortal. In the case
of Hyakinthos, however, the literary testimonia
express the immortality of Hyakinthos in only
two sources. The description by Pausanias of
the scene depicting Hyakinthos and Polyboia
on the altar at Amyklaion is the earliest evi-
dence of the myth about the resurrection of
Hyakinthos. The second source is provided
later by Nonnos (Dion. 19.104-105). On the
contrary, the different versions of the myth
stress the death of Hyakinthos and, beginning
in Hellenistic times, the transformation of his
blood into a flower.

Furthermore, the introduction of Hyakinthos
to Olympos must have been preceded by a re-

surrection, as his grave was in the altar and his
death was commemorated during the Hyakin-
thia. We would thus have in Hyakinthos a
mythical being who actually died and was re-
surrected, something very rare in the myths of
Archaic Greece. In the case of Ganymedes,
there is no talk about his death before Zeus
snaps him away to Olympos.

The possibility cannot be ruled out, how-
ever, that Pausanias, or his informant, gives ex-
pression to a version of the myth for which
there is no evidence in the literary testimonia.
This version, like the Zeus-Ganymedes motif,
could have developed into a story of how
Hyakinthos was given eternal life. Telling
about the actual revival of Hyakinthos, it could
have developed in Hellenistic times, perhaps in
contact with Oriental myths.178 However, in
Euripides' version there is no mention of an
eventual resurrection of Hyakinthos, and I
would emphasize that, in the cultic context of
the Hyakinthia, there is no evidence of a resur-
rection of Hyakinthos.

To sum up, towards the end of the sixth cen-
tury BC Hyakinthos was depicted as a bearded,
mature man on a relief in the Amyklaion sanc-
tuary. At the same time, or somewhat later,
Hyakinthos appears in Attic vase painting as a
youth either riding on a swan or chased by a
winged figure interpreted as Zephyros.179 The

174 Paus. 3.18.10,12.
175 Kaempf-Dimitriadou 1979, 43.
176 This theme was depicted in the Amyklaion as
well as in the sanctuary of Athena Chalkioikos in
Sparta: Paus. 3.18.11; 3.17.3.
177 Kaempf-Dimitriadou 1979, 44f.
178 Mellink (1943, 78-99) makes comparisons with
Oriental gods of vegetation such as Adonis, Attis
and Osiris.
179 The iconographical rendering of Triptolemos
provides a parallel case to the rejuvenation of Hya-
kinthos. At the beginning of the fifth century the de-
piction of Triptolemos as a bearded man seated on a
throne is replaced by a beardless youth in a winged
chariot. According to Schwarz (1987, 249-251) this
change was due to the role of Triptolemos in the
Eleusinian mysteries. As 'der Urmyste', Trip-
tolemos becomes the child of Demeter, depicted as a
youth. See also Dugas 1950, 7-31; Miles 1982, 276.
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rejuvenated Hyakinthos was probably an Attic
invention, modelled on the popular motif rep-
resenting Zeus and Ganymedes and emanating
from the needs of the Athenian aristocratic
symposion. However, in contrast to the myth
about Zeus and Ganymedes, the myth about
Hyakinthos came to include an element of
death: Hyakinthos was killed by Apollo
through a discus-throw. The young Hyakinthos
was thus a separate figure from the bearded
man on the relief in the Amyklaion, who was
depicted in company with a female figure
called Polyboia.

The mature Hyakinthos

According to Apollodoros (Bibl. 3.15.8),
Hyakinthos was a man from Sparta living in
Athens.180 He had four daughters, Antheis,
Aigleis, Lytaia and Ortheia. They were sacri-
ficed on the grave of the cyclops Geraistos in
obedience to an oracle when the city was in-
fested with pestilence. Demosthenes (60.27)
states that the daughters of Erechtheus, the
Erechtheidai, were called the Hyakinthides.181

This relationship is repeated in Suda and Pho-
tios, although they say that the daughters were
six in number. The two eldest daughters are
said to have sacrificed themselves on a hill
called Hyakinthos, where they were wor-
shipped afterwards.182

The daughters of Erechtheus and Hya-
kinthos were thus identified with each other in
the Attic testimonia, something which could
have been a proof of nothing but mythical elab-
oration. The evidence of cult in connection
with Hyakinthos, however, gives a hint of a
more firm relation between Hyakinthos and
Athens. The sacrifice on a hill called Hya-
kinthos pagos has been referred to above, and
the word Hyakinthion is mentioned in connec-
tion with the enumeration of precincts by an in-
scription of Roman date found on the Acropo-
lis.183 Consequently Hyakinthos as a man of
mature age with several daughters was not an
unknown mythological figure in Athens, who
also had cultic connections.184

Modern scholars are divided in their opin-

ions about the connection between the Lako-
nian and Athenian Hyakinthos.185 Some of
them claim that there is no relation at all, some
that there must be a relation, albeit in an ob-
scure way.186

I have already mentioned that the daughters
of Hyakinthos were identified with the daugh-
ters of Erechtheus. A comparison between
other testimonia concerning Hyakinthos and
Erechtheus points to further similarities be-
tween the two figures. Apart from the identifi-
cation of their daughters, they were both
thought of as having their tombs within sanctu-
aries: Hyakinthos' tomb in the sanctuary of
Apollo at Amyklai and Erechtheus' tomb in the
Erechtheion on the Acropolis.187 Both were
supposed to have been killed by gods, Hya-
kinthos by Apollo and Erechtheus by Posei-
don.188 They were both included in royal gene-
alogies, Hyakinthos in Sparta and Erechtheus
in Athens.189 The name Erechtheus became an
epithet of Poseidon, just as the name Hya-
kinthos is found as an epithet of Apollo.190

180 Hyg. Fab. 238.
181 See also Diodoros (17.15.2), who mentions the
daughters of Leos and Hyakinthos. On the daughters
of Leos and their relation to the Hyakinthides see
Brunnsaker 1968, 78, n.7.
182 Suda s.v. nap6evoi and 'YaKiv8l8e<;; Photios s.v.
7tap6evoi. Also Harpokration states that the daugh-
ters of Hyakinthos were called the Hyakinthides:
Harp. s. v. 'YCXKIVOISEI;.
183 M e l l i n k 1 9 4 3 , 5 9 , n . l . I G I P , 1 0 3 5 .
184 Mellink (1943, 58f.) regards the Hyakinthides as
the attendants of the youthful god of vegetation.
185 According to Mellink (1943, 58), 'the family-tie
between the Attic Hyakinthides and the Laconian
Hyakinthos does not make a reliable impression'.
186 'Dieser Hyakinthos, der Vater mehrerer Tochter,
kann fiiglich nicht vom amyklaeischen Heros...ge-
trennt werden': Eitrem 1914a, 2f., but without any
attempt at further investigation.
187 Paus. 3.19.3; Clem. Al. Protr. 3.45.1 (Monde-
sert).
188 Eur. Hel. 1469-1475; Ion 281-282; Apollod.
Bibl. 3.15.5.
189 Hyakinthos: Paus. 3.1.3; Erechtheus: Paus.
1.5.2-3; Apollod. fl/W. 3.15.1.
190 Poseidon Erechtheus in IG I2, 580; II2, 3538;
Hyakinthos was the epithet of Apollo in Taras ac-
cording to Polybios (8.28.2.).
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Moreover, both Hyakinthos and Erechtheus
shared cults with the gods, Hyakinthos with
Apollo and Erechtheus with either Poseidon or
Athena.191

This comparison indicates that Hyakinthos
was thought of as a mature man, a Lakonian
parallel to Erechtheus, and an ancestral mythi-
cal being. I would suggest that Hyakinthos as
depicted by the relief on the altar in the
Amyklaion was identical with the mature
Hyakinthos in the Attic testimonia, though it is
not possible to say how the connection between
Hyakinthos and Athens came about.

There must have been a tradition also in
Sparta about Hyakinthos as a mature man,
whose death was celebrated during the Hyakin-
thia and who was depicted in the Amyklaion.
The iconographical conventions of sixth-
century Lakonia further support the interpreta-
tion of the bearded Hyakinthos as a mature
man. In a number of scenes, depicting either
pairs or groups of men, the beard is obviously
used to indicate a difference in age. For ex-
ample, a hunting scene on a cup represents two
men, one bearded, the other beardless (Fig. 5).
In a scene referring to the Prometheus myth,
Zeus is depicted with a beard and Prometheus
as a beardless youth (Fig. 6).192 Since Bathy-
kles from Magnesia, who was responsible for
the execution of the reliefs in the Amyklaion,
has been dated to the sixth century BC, the
bearded Hyakinthos must have indicated a ma-
ture man.

In my view, the mature Hyakinthos should
be interpreted as an ancestral figure, the sacri-
fice to whom should be regarded as an essential
part of the Hyakinthia as a rite of initiation.
Communication with the dead as an element of
rites of initiation has been noticed by M.
Eliade.193 Contact with ancestral figures seems
to be a prerequisite for the initiands in these rit-
uals. The ritual became a performance linking
the new generations to the dead and thus creat-
ing an unbroken continuity between the living
and the dead. The rejuvenation of Hyakinthos
took place in Attic iconography as a means of
adapting the love-story to the erastes-ero-
menos relation. The love-story itself was prob-

Fig. 5. Lakonian cup, depicting
Sixth century BC. Louvre E 670.

a hunting scene.

ably an Attic invention, originating in the men-
tality surrounding the aristocratic symposion,
which easily suited Spartan conditions, where a
boy at the age of twelve was introduced to an
erastes. The young Hyakinthos came to em-
body every Spartan youth and his death sym-
bolized the change in status accomplished in
the rites of initiation connected with the Hya-
kinthia.194 The two identities of Hyakinthos
thus lived side by side in Sparta as well as in
Athens.

" Apollo and Hyakinthos: Paus. 3.19.3; Ath.
4.139d. Poseidon and Erechtheus: Paus. 1.26.5, IG
IP, 1146; IP, 5058. Athena and Erechtheus: Hdt.
5.82.
192 Stibbe 1972, pis. 78,1; 63,1. On plate 74,1 a
bearded warrior is carried by beardless youths. See
Fig. 7.
193 See references supra n. 138.
194 Calame 1977,318.
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Fig. 6. Lakonian cup, depicting Zeus and Prometheus. Sixth century BC. Vatican 16592.

Fig. 7. Lakonian cup, depicting youths carrying a dead warrior. Sixth century BC. Berlin 3404.
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Hyakinthos and Polyboia

According to Pausanias (3.19.3-5), the altar in
the Amyklaion was covered with reliefs depict-
ing the following figures: Biris; Amphitrite and
Poseidon; Zeus and Hermes; Dionysos, Semele
and Ino; Demeter, Kore and Plouton, Moirai
and Horai; Aphrodite, Athena and Artemis;
Herakles; the daughters of Thestios; Mousai
and the Horai once again. Pausanias says that
Demeter, Kore, Plouton, the Moirai and Horai,
and Aphrodite, Athena and Artemis are bring-
ing Hyakinthos and Polyboia to heaven,
KO|I{£OIXTI 8' eq ovpavbv 'YcmvBov m i
riotajfkncxv.195 The presence of the god of the
Underworld in an introduction to Olympos is
quite remarkable and makes one rather suspi-
cious about the correctness of Pausanias' re-
port.196 Pausanias states that Hyakinthos was
depicted with a beard, which, as I have com-
mented above, was the common way of repre-
senting a mature man in Lakonian iconography
of the Archaic age. This detail combined with
the information that Polyboia died as a maid,
parthenos, makes it doubtful that Hyakinthos
and Polyboia were brother and sister.197

Hyakinthos as a bearded, mature man and
Polyboia, who died as a maid, may indicate a
difference in generation between the two fig-
ures and I would like to put forward a hypo-
thesis based on the above-mentioned evidence
from Athens, in which Hyakinthos appears as a
father of one or several daughters, who were
sacrificed at a time of great distress.

In my opinion, the relief on the altar in the
Amyklaion represented Hyakinthos and Poly-
boia as father and daughter, and the remark by
Pausanias that Polyboia died when she still was
SL parthenos should be interpreted in the light of
the myth about how Hyakinthos sacrificed one
or several of his daughters.

For a proper understanding of the relation
Hyakinthos-Polyboia it is necessary to take the
nature of the cult into consideration, notably
the female participation. The female presence
during the Hyakinthia has been studied by Ca-
lame, who comes to the conclusion that it
should be interpreted in the light of the cult as

a rite of initiation.198 The agon, the horse-races
and the parading in specially adorned chariots,
KdwaBpa, are elements which point to initia-
tion ceremonies.199 The use of the kannathra
points to the demarcation of a specific group,
probably those parthenoi who were about to
get married. The goal of the female initiation
could, generally speaking, be said to prepare
the parthenoi for their expected role as wives
and mothers of Spartans, whereas the goal of
the male initiation for the young men was to
become citizen-warriors. If one assumes that
the female participation in the Hyakinthia was
connected with rituals of initiation aiming at
marriage, I would like to interpret some of the
scenes on the altar in the Amyklaion in terms of
marriage initiation.

195 According to Hesychios s.v. noMpoia, Polyboia
was a goddess identified either with Artemis or
Kore. Modern scholars have made her a vegetation
goddess, see Treidler 1952, 1582f.; or a kouro-
trophic figure, see Mellink 1943, 52f. Brelich (1969,
148, n. 110, 179) and Calame (1977, 314f.) have
considered her as a heroine, a mythological model
associated with the female rites of initiation during
the Hyakinthia.
196 Hades is, to my knowledge, never present in the
similar scene with Herakles as the protagonist. On
the motif of Herakles' apotheosis see Verbanck-
Pierard 1987, 187-199.
197 Calame (1977, 315) solves this problem by pro-
posing that Hyakinthos was depicted 'non pas avec
une barbe d'adulte, mais avec sa premiere barbe d'a-
dolescent'. However, as I have commented above,
the iconographical evidence of sixth-century Lako-
nian vase painting supports the interpretation of the
beard as a sign of maturity.
198 Calame 1977, 305-319. The main literary testi-
monia are Ath. 4.139d-f, Eur. Hel. 1465-1475; Hie-
ron. Adv. lovinian. 1.308; IG V 1, 586, 587. To the
literary evidence could be added archaeological ma-
terial from the Amyklaion in the shape of female
figurines, interpreted as Athena and Artemis and
found in the 'Aschenschicht', dated from the Ar-
chaic to the Hellenistic period: von Massow 1927a,
39-43. However, the presence of Artemis and
Athena does not necessarily indicate any female par-
ticipation in the cult. Both goddesses were involved
in male cults, such as that devoted to Artemis Orthia
and that to Athena Chalkioikos; see Alroth 1989,
94f.
199 Ath. 4.139d-f.
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In this vein, the representation of the triad
Demeter-Kore-Plouton could be explained as a
motif associated with marriage.200 The abduc-
tion of Kore by Hades signified the change
from parthenos to gyne. Kore as parthenos and
the myth about her abduction by Hades and
temporary return to the earth were a mythologi-
cal symbol for the young maid who was going
to get married. The change of status, from be-
ing a daughter living with her mother to being
the wife of Hades, is connected in myth with
the violent act of abduction. Moreover, the
connection of this myth with a cult containing
elements of marriage initiation was all the
more appropriate in a Spartan context, where
marriage by capture was practised, at least in a
symbolic way in later times.201

The abduction is a turning point in the life of
Kore and a point of no return for her identity as
a parthenos and daughter.202 When she returns
to earth it is as Persephone, the wife and queen
of Hades. The myth has no cyclical pattern, as
Burkert has remarked; it is a myth about an ir-
revocable change.203

The abduction of Kore also signified a
change from an asexual to a sexual sphere. It is
not a coincidence that, among the girls accom-
panying Kore on the meadow before the vio-
lent appearance of Hades, we find the presence
of Athena and Artemis, the virgin goddesses in
Greek religion.204 The eating of the pome-
granate, which makes a final return to earth for
Kore an impossibility, points to spheres of sex-
uality and fertility; for the woman, to her future
role as wife and mother.205 The temporary pe-
riod in the underworld also points to an initia-
tory pattern; the connection to earth and the un-
derworld are almost universal symbols, ex-
pressing a pattern of death and rebirth associ-
ated with initiation ceremonies.206 The
structure of the Hyakinthia, with its change be-
tween two basically opposed parts, corre-
sponds to the sudden change in the life of the
parthenoi involved in the cult.207 The change of
status in real life is connected in myth with the
temporary existence of Kore in the underworld.
In sum, the presence of the triad Demeter-
Kore-Hades on the reliefs on the altar should be

interpreted as the mythological correlative to
the female initiation during the Hyakinthia.

The scene which in Pausanias' account im-
mediately preceded the one depicting Hya-
kinthos and Polyboia represented the three
goddesses Athena, Artemis and Aphrodite.
Athena and Artemis, the virgin goddesses,
symbolize the life of the girl before marriage.
After marriage, the girl enters the domain of
Aphrodite, of sexuality and fertility. A further
indication of the association of Aphrodite with
marriage as a social institution in Sparta is the
existence of a statue of Aphrodite Hera, to
whom a mother was supposed to sacrifice
when a daughter was going to marry (Paus.
3.13.9).

Furthermore there was a temple in Sparta to
the armed Aphrodite, called Morpho. In the
temple there was an image of the goddess with

200 Burkert 1983, 259-262; 1985, 159-161. Lincoln
1979, 223-235; 1981, 71-90. Sourvinou-Inwood
(1973, 12-21; 1991, 147-188) has analyzed the as-
sociation of Persephone at Lokri with marriage and
the rearing of children. The earliest literary evidence
is the Homeric Hymn to Demeter.
201 P l u t . Lyk. 15.3—4.
202 The custom of cutting the hair of the bride can be
regarded as a sign of her status transition: see Cart-
ledge 1981, 101. It is possible that the bride's hair
was dedicated during the Hyakinthia. Finds of
bronze rings during the German excavations of the
Amyklaion have been interpreted in the light of hair
offerings: see Cartledge 1979, 91. See also Sinn
1988, 158 for similar finds at the Aphaia sanctuary
on Aegina. At Megara, korai made offerings of hair
before marriage on the tomb of Iphinoe, who was
said to have died as a parthenos: Paus. 1.43.4. On
ritual haircuts see Harrison 1988, 247-254.
203 Burkert 1983, 261.
204 Hymn. Horn. Dem. 424.
205 Burkert 1985, 160.
206 See references supra n. 138.
207 The group Dionysos, Semele and Ino also points
to a theme of transition and status change. Accord-
ing to a local Lakonian myth, associated with the
coastal town of Brasiai, Kadmos had put Semele and
her newborn son Dionysos in a chest, which was
washed up on the shore at Brasiai. Semele, who was
dead when the chest was found, was given a funeral
by the inhabitants in the city and Ino became the
nurse of Dionysos; see Paus. 3.24.3^-.
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a veil and with fetters on her feet. The aetion to
this statue was that Tyndareos, the father of the
Dioskouroi, had put the fetters on the statue to
symbolize the faithfulness of the wives to their
husbands (Paus. 3.15.11). After describing this
statue, Pausanias proceeds to a sanctuary of Hi-
laeira and Phoebe, the daughters of Leukippos
(3.16.1-3). They were called the Leukippides,
as were their priestesses, who were young par-
thenoi. Immediately after the description of
this sanctuary, Pausanias says that the women
weave a tunic for Apollo at Amyklai every
year, and that the chamber in which this work
was done was called Chiton. From the account
by Pausanias it is possible to draw the conclu-
sion that the chamber called Chiton was a part
of the sanctuary of the Leukippides. The weav-
ing as a preparation for the Hyakinthia, and its
location in a sanctuary connected with the most
famous myth about the abduction of brides, are
further possible evidence for associating the
Hyakinthia with marriage initiation. After the
information about the weaving of a chiton for
Apollo at Amyklai, Pausanias describes a
house which originally had belonged to the
Dioskouroi. A myth was associated with this
house, in which the Dioskouroi raped the
daughter of Phormion. The topographical in-
formation provided by Pausanias thus shows
that the weaving of the chiton for Apollo was
done in an environment associated with the ab-
duction of brides and with the temple of Aph-
rodite, who in Sparta was connected with mar-
riage.

To sum up, the presence of the triad Deme-
ter-Kore-Hades on one of the reliefs on the al-
tar in the Amyklaion, together with the weav-
ing of a chiton for Apollo in a sanctuary asso-
ciated with the most famous Lakonian myth
concerning the abduction of brides, are in my
view strong indications of the possibility to in-
terpret the female presence during the Hyakin-
thia in the light of rites of initiation.

The question remains, however, how the in-
terpretation of the scene depicting Hyakinthos
and Polyboia can be associated with the con-
text of marriage. I have interpreted the scene as
representing Hyakinthos as a mature man, the

father of Polyboia, and have argued that the
scene should be associated with the sacrifice of
Polyboia as aparthenos in analogy with the At-
tic testimonia. But how can the association be-
tween marriage and sacrifice be explained?

The most obvious parallel for a cultic con-
nection between marriage and sacrifice would
be the cult of Artemis at Brauron, where the
goddess presided over girls' initiation.208 The
initiands were called arktoi, she-bears, and the
aetiological myth explained the identification
of the girls with bears as an atonement for a
bear sacred to Artemis, which was once killed.
The initiands thus took on a role of animals and
victims in their preparation for their future
roles as adults.209

At Brauron, Artemis shared the cult with
Iphigeneia who, according to Euripides {IT
1462-1465), was buried in the precinct. In the
cultic complex at Brauron, Iphigeneia repre-
sented the dead parthenos, whose destiny was
never fulfilled. The change in status for the
girls was thus connected in myth with the death
of a maid. The initiation symbolism is clear:
the members of the rising generation have to
'die' before they can enter their new role as
adults and members of the society.210 Clothes
of women who had died in childbirth were
dedicated in the shrine, and this points to the
role of Artemis in protecting the young girl's
change from parthenos to gyne.21'

208 Jeanmaire 1939, 259-264; Brelich 1969, 240-
290; Calame 1977, 186-188; Lloyd-Jones 1983, 87-
102; Sourvinou-Inwood 1988a; Dowden 1989, 9-
47.
209 The tragic aura surrounding marriage rituals has
been noticed in the following articles: Jenkins 1983,
137-145; Seaford 1987, 106-130.
210 Foley (1982, 159-180) has analyzed the use by
Euripides of marriage and sacrificial rituals in Iphi-
geneia in Aulis. She mentions some similarities be-
tween the two rituals; they both include a voluntary
'death', real or symbolic, designed to ensure social
survival. Through violence and loss, a submission to
the order of society is enacted and membership in
the society emphasized.
211 Burkert 1985, 151.
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It is noteworthy that in Greek culture, the act
of separation is connected more with the bride
than with the bridegroom. It has also been no-
ticed that, in practical details such as the use of
water and the cutting of hair, bride and sacrifi-
cial victim are close to complete identification
with each other.212 For both bride and sacrifi-
cial victim, the rituals signify separation and
the transition from one status to another.

It is in the light of a connection between
marriage and sacrifice that the scene represent-
ing Hyakinthos and Polyboia can be inter-
preted. As the daughter of Hyakinthos Poly-
boia can be connected with the myths about
maiden sacrifice in connection with warfare.
As in Brauron, the female initiation during the
Hyakinthia was thus associated, on the mythi-
cal level, with the sacrifice of a parthenos. The
scene was furthermore juxtaposed with a scene
representing Demeter, Kore and Hades: the ar-
chetypal myth for the young woman concern-
ing marriage in Greek mythology. All this
makes it plausible that the female participation
in the Hyakinthia was devoted to a rite of initi-
ation aiming at marriage.

Summary

In this part I have dealt with the problems con-
cerning the two identities of Hyakinthos. On a
relief in the Amyklaion of the second half of
the sixth century BC, he was represented as a
bearded man in company with his sister Poly-
boia, according to Pausanias. In the same pe-
riod Hyakinthos appears in Attic vase paintings
as a youth, either riding on a swan or chased by

a winged figure generally interpreted as
Zephyros. The young Hyakinthos was prob-
ably an Attic invention, connected with the
life-style of the aristocratic symposion. An
erastes-eromenos relation between Apollo and
Hyakinthos is hinted at, although the god is
never depicted together with Hyakinthos. The
earliest literary evidence for the myth about
how Apollo killed Hyakinthos is Euripides'
Helen. This myth was further elaborated during
Hellenistic and Roman times.

According to iconographical conventions of
sixth-century BC Lakonian vase painting, the
beard must have indicated Hyakinthos as a ma-
ture man. Since Polyboia is explicitly stated to
have died as a parthenos, Hyakinthos and
Polyboia could not have been brother and sis-
ter, as Pausanias says. A comparison with Attic
myths about Hyakinthos as a man who sacri-
fices his daughters in a critical period makes it
possible to infer that the couple Hyakinthos-
Polyboia depicted in the Amyklaion can be re-
garded as father and daughter. The scene
should be interpreted in the light of the female
presence during the Hyakinthia, where parthe-
noi played a prominent role during the cult,
probably in connection with rites of initiation
aiming at marriage. Polyboia as the dead par-
thenos was the symbol for the status transition
of the girl from parthenos to gyne. Symbols of
death in rites of initiation stress the irreversible
character of the change in status for the ini-
tiands.

212 Burkert 1983,62-66.



Chapter two

The Gymnopaidiai

The literary testimonia

The literary testimonia concerning the Gymno-
paidiai can be divided in two groups. The first
group contains testimonia which explicitly
mention the cult and the second group concerns
the dance called YuuvoTtaiSiKii. It is likely that
the cult's name derived from this dance and
that the performance of this particular dance
formed the nucleus of the cult.

Herodotos (6.67) tells how the Spartan king
Demaratos, who was deposed from his king-
ship in 491 BC, was insulted in public during
the Gymnopaidiai by his successor, Leoty-
chidas.

Thucydides (5.82.1-3) provides the informa-
tion that the democrats in Argos carried out a
coup d'etat in the summer of 417 BC, when the
Spartans celebrated the Gymnopaidiai. The
oligarchs in Argos sent for help, but the Spar-
tans at first refused their appeal. When the
Spartans finally began their march to Argos
and had reached Tegea, they learned about the
final defeat of the oligarchs and then returned
to Sparta in order to continue the celebration of
the Gymnopaidiai.

Xenophon mentions the Gymnopaidiai
twice. In Memorabilia (1.2.61) he says that a
Spartan named Lichas entertained strangers,
xenoi, during the Gymnopaidiai. In Hellenika
(6.4.16) it is told how the Spartans learned of
the defeat at the battle at Leuktra during the last
day of the Gymnopaidiai. In spite of the disas-

trous news, the ephors decided to let the cult
have its run.

In Plato's Laws (1.633c), the Gymnopaidiai
is spoken of as a test of endurance, Kapiepr|CR(;,
during strong heat. The scholion on this pas-
sage says that the cult consisted of exercises in
which the boys beat each other.213 These exer-
cises were part of a competition which was
held in the heat of the sun. Ball-playing,
acpoupav p(7rr.ew, also seems to have been part
of the cult, according to the scholion. The scho-
lion also groups the Gymnopaidiai together
with the diamastigosis and the krypteia.214 It
says that these elements concerned courage,
dvSpEia. The cult was thus a part of several
tests of endurance, whose goal was to create
andreia, a virtue which was connected with the
warrior.

Four passages in Plutarch mention the Gym-
nopaidiai. In the biography of Agesilaos (29.2-
3), Plutarch repeats the story told by Xenophon-
how the Spartans got to know about the defeat
at Leuktra when they celebrated the last day of
the Gymnopaidiai. Plutarch adds that choirs of
boys, nalSeq, were performing in the theatre
when the message reached Sparta. In the life of
Lykourgos (15.1) it is said that bachelors were
excluded from watching the Gymnopaidiai. In
Kimon (10.5) Plutarch repeats the notice by

213 Schol. PI. Leg. 1.633b s.v. ; x p
214 Schol. PI. Leg. 1.633a s.v. xexapxov.
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Xenophon that Lichas entertained strangers
during the Gymnopaidiai.

In his work on music (Mor. 1134b-c) Plu-
tarch attributes the foundation of the Gymno-
paidiai to the five men who were responsible
for the second organization, Kocxdoxacni;, of
music in Sparta. The five men were Thaletas of
Gortyn, Xenodamos of Kythera, Xenokritos of
Lokri, Polymnestos of Kolophon, and Sakadas
of Argos.

Pausanias (3.11.9) states, in his description
of Sparta, that the Spartans celebrated the
Gymnopaidiai on the part of the agora called
Xopoq, the dancing place. At this spot there
were images, 6cydA.|j.ax(x, of Apollo Pythaeus,
Artemis and Leto. He further says that the
ephebes performed dances in honour of Apollo
and that the Spartans observed this cult most
seriously.

Athenaios (15.678b-c) says that the leaders
of the choirs, which perform during the Gym-
nopaidiai, wore wreaths made of palm
leaves.215 The wreaths were called 6upeoaiKot
and were assumed to be carried as a memorial
of the victory at Thyrea. In this passage it is
also said that a choir of boys performed, and to
the left of them a choir of men, dvSpeg. The text
is defective in this passage, but it is probable
that a third choir also performed, standing to
the right of the boys. On the basis of Plutarch
{Mor. 238a-b) who states that three types of
choirs performed during festivals in Sparta,
consisting respectively of boys, TtatSeq, men,
dv8pec;, and elders, yepovxec;, the suggestion
has been put forward that the third choir con-
sisted of elders.216 This suggestion is also con-
firmed by the above-mentioned scholion on
Plato's Laws, which says that the Lakonians
had three types of choirs, made up by paides,
andres and gerontes.117

The Gymnopaidiai is mentioned by the lexi-
cographers. In Suda the Gymnopaidiai is de-
scribed as performances of choirs of boys who
sing hymns to Apollo in honour of the fallen in
the battle at Thyrea.218

Hesychios states that some people describe
the cult as consisting of a race in which the
ephebes ran around the altar at Amyklai, whip-

ping each other on the back, but that this is
wrong since the cult took place in the agora and
consisted of choral performances.219

In Etymologicum Magnum the cult is de-
scribed as a Lakonian festival, eoptri Aocice-
5ott|iovia>v, in which boys, paides, sang paeans
to Apollo in honour of those killed in the battle
of Thyrea.220

The second group of testimonia is concerned
with the dance called yu|j.vo7toa8iKf). In a sec-
tion treating the subject of music, Athenaios
supplies three notices on this dance. Though
there is no direct quotation, the information is
said to be collected from Aristoxenos.

In 14.630d, Athenaios says that there were
three types of dances in lyric poetry: the war
dance, ;ruppixr|, the imopxTi|a.aTiKr| and the
yu(ivonai5iKf|. Thepyrrhiche was danced in ar-
mour and the gymnopaidike naked, as the
names of the dances suggest.

In 14.630e, the gymnopaidike is compared to
a tragic dance called qiuiXeia. Both are char-
acterized as grave and solemn (pap\) m i oeu-
vov).

The third notice, 14.63 lb, says that the gym-
nopaidike is what the ancients, oi Tta^aioi,
called the ava7idA.T|. Here it is explicitly stated
that the dance was performed naked, and that
its rhythmical movements represented a
wrestling-and-boxing match, a Ttayicpdxiov. As
variations of this dance, the Oschophoric and
Bacchic dances are mentioned. These dances
and the gymnopaidike are said to be traceable
to the worship of Dionysos.

215 Ath. 15.678b-c = Sosibios FGrHist 595 F 5.
216 Kaibel, in the Teubner edition of Athenaios, has
proposed the reading <6 8' EK 8ê iov> yepovtcovx
The chorus on the right would then have been made
up by elders. This reading has been accepted in the
Loeb edition. According to Bolte, however, (1929,
125) there could not have been a chorus of elders, as
elders never took part in agones in Greek cult. In his
view, the eirenes, i.e. the 20-year-old men, formed
the third chorus.
217 Schol. PI. Leg. 1.633a s.v. xaawaraa.
218 Suda s.v. l\>uvo7ta(8ia.
219 Hesychios s.v. r\)|j.vojtai8ia.
220 Etym. Magn. s.v. r\)U.vojioa8ia.
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Previous research

The discussions about the Gymnopaidiai in the
previous literature have often been of a de-
scriptive rather than interpretative nature. By
some scholars, the cult has not been considered
a religious festival at all. Wide, for example,
completely ignored the cult in his 'Lakonische
Kulte', and Nilsson denied the cult its religious
status.221 The latter, however, admitted that
there was a relation between the Gymnopaidiai
and Apollo, as expressed by different testimo-
nia. The significance of the cult, according to
Nilsson, lay in its agonistic character, which he
obviously did not regard as a religious fea-
ture.222

Other scholars have treated the cult as a kind
of semi-religious ceremony in which the ele-
ment of dance and music was of great import-
ance, not the least as a means of commemorat-
ing the fallen soldiers in the battle of Thyrea.
Ziehen describes the Gymnopaidiai as a musi-
cal agon celebrated in honour of Apollo Py-
thaeus.223

Hiller von Gaertringen derives the name of
the cult not from yuu.voi Jiai5e<;, naked boys,
but from yu|iv6<; 7iai£eiv, to dance naked, as not
only boys performed but also mature men and
elders.224 According to Hiller von Gaertringen
the cult became of great importance for Sparta
with the addition of choruses commemorating
the battle of Thyrea, which he dates to c. 550
BC.225

The military character of the cult was
stressed by Farnell, who regarded the Gymno-
paidiai as a part of another cult of Apollo, the
Karneia, as the testimonium from Bekker's
Anecdota indicates.226 In Preller-Robert the
Gymnopaidiai is said to have been celebrated
in honour of Apollo in his aspect of a warrior
god.227

BQlte discusses the Gymnopaidiai in his ar-
ticle on Lakonian cults, where he tries to con-
struct a schedule for the course of the cult.228

He thinks that it lasted for five days, one day
for each oba. During each day a choir of re-
spectively boys, eirenes, and men per-
formed.229 However, like several scholars be-

fore him, he does not give a proper interpreta-
tion of the cult, but describes it as 'einen ein-
fachen Ritus von strengem, fast grimmigem
Ernst...'230 He concludes his discussion thus:
'Den urspriinglichen Sinn dieser Tanze zu deu-
ten, muss ich den Religionsforschern iiberlas-
sen.'231

Though the presence of dance and music has
often been noticed in studies of cult in Greek
religion, the significance of these features has
been either neglected or treated as decoration
without any deeper significance, or as an indi-
cation of the primitive roots of Greek civiliza-
tion.232 Some notable exceptions, however, are
provided in studies of Greek cult practice dis-
cussing the cults as rites of initiation.233

J.E. Harrison discussed dances in Greek cult
as elements of an initiatory pattern in which the
learning and execution of dances formed a part

221 Nilsson 1906, 140-142.
222 Nilsson 1906, 141.
223 Ziehen 1929a, 1509f.
224 Hiller von Gaertringen 1910, 2087-2089.
225 Hiller von Gaertringen 1910, 2089.
226 Bekker, Anecdota I, 234; Famell 1907, 260.
227 Preller-Robert 1894,274.
228 Bolte 1929a, 124-143.
229 Bolte 1929a, 126f.
230 Bolte 1929a, 129.
231 Bolte 1929a, 130.
232 Treating the subject of dance, Nilsson writes
(1967, 163): 'Auf keinem zweiten Gebiet wird der
Unterschied zwischen dem Primitivismus, der sich
tief in die europaische Volkssitte eindrangt, und dem
Griechentum so anschaulich. Es ist keine Entwiirdi-
gung der Griechen, zu behaupten, dass auch sie ein-
mal primitive Menschen mit primitiven Sitten und
Brauchen wie alle anderen Volker gewesen sind; um
so hoher tont das Lob dessen, was sie daraus
gemacht haben.' These lines seem to be a condensa-
tion of the evolutionary view of Greek culture em-
braced by Nilsson and his generation.
233 Burkert (1985, 102f.) gives full consideration to
the element of song and dance in ritual: 'Rhythmi-
cally repeated movement, directed to no end and
performed together as a group, is, as it were, ritual
crystallized in its purest form.' Calame (1977) also
provides an important reevalutation of the role of
choreia in his work on choruses of girls in early
Greek culture.
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of the experience of the initiands.234 Jeanmaire
and Brelich, whose works concentrate on
Greek cults as rites of initiation, emphasize the
importance of dance and music in religious
contexts, although they both express some
doubts about the religious nature of the Gym-
nopaidiai. As with the Hyakinthia and the Kar-
neia, Jeanmaire discusses the Gymnopaidiai in
terms of rites of initiation.235 He points out the
close chronological connection between the
three cults and their celebration within some
weeks in the middle or end of the summer.236

The training in and execution of dances and
songs were a part of the educational program,
agoge, in Spartan society. The performances
during the cult demonstrated the skills obtained
in singing and dancing.237 Also Jeanmaire,
however, is sceptical about the religious nature
of the cult.238

Brelich treats the Gymnopaidiai in his work
F'aides e parthenoiP9 Like Jeanmaire, Brelich
considers the cult as a rite of initiation.240 He
accepts the Gymnopaidiai as a religious cere-
mony consisting of annual performances of
choirs made up by different age groups, on the
part of the agora called Chows.2*' However,
Brelich does not regard it as a 'real' cult: 'di un
culto vero e proprio non si trattava'.242 A 'real'
cult should, according to Brelich, have a
temple and priests associated with it.

The purpose of the cult was, in Brelich's
view, the exhibition of the young generations
to the citizens. This demonstration was a part
of the rites of initiation which gradually made
a citizen of the initiand. This practice of initia-
tion, in Brelich's view, was not a late addition
to the cult, but had always formed the nucleus
of the Gymnopaidiai.243 According to Brelich,
the implication of Plutarch's notice about the
foundation of the Gymnopaidiai {Mor. 1134b—
c) is not that the cult was actually established
by these musicians, but that an originally
primitive ritual, solely concerned with initia-
tion, became the object of a radical reform,
which in the ancient testimonia was regarded
as the foundation of the cult.244

Elements of the cult

Choreia as tests of endurance

The scholion on Plato's Laws puts the Gymno-
paidiai together with the krypteia and the dia-
mastigosis and says that they concern the an-
dreia.245 This mixture of elements by the scho-
liast has been considered a mistake by some
scholars, but a close study of the three features
will prove that they have one common denom-
inator: they were all considered as tests of en-
durance and they were a part of the agoge, an
important goal of which was to create a moral
standard based on the concept of andreia.246

To start with the krypteia, Plutarch (LyL 28)
says that the krypteia meant that the young
men, veoi, from time to time were sent out by
the magistrates, dpxovxei;, into the countryside,
equipped with daggers and necessary supplies.
They were expected to keep hidden in the day-
time, but at night to be active and kill every
helot whom they caught. The ephors declared
war upon the helots once a year as soon as they
came into office, in order that there would be
no defilement afflicting those who killed
them.247 Plato (Leg. 1.633b-c) says that the
krypteia was a test of endurance, karteresis, in-
cluding walking with bare feet in winter and
sleeping on the ground. The scholion on this
passage says that the krypteia meant that a

234 Harrison 1912, 23-25. She mentions that among
some cultures, a man who is too old to dance hands
over his dance to a younger man and then ceases to
exist socially.
235 Jeanmaire 1939, 531-540.
236 Jeanmaire 1939, 535.
237 Jeanmaire 1939, 533f., 539.
238 Jeanmaire 1939, 533.
239 Brelich 1969, 139f., 171-173, 187-191.
240 Brelich 1969, 176f., 188.
241 Brelich 1969, 17 If.
242 Brelich 1969, 173.
243 Brelich 1969, 176f., 188.
244 Brelich 1969, 188-190.
245 Schol. PI. Leg. 1.633a s.v.mapTOv.
246 Bblte 1929a, 129; Chrimes 1949, 124f.
247 Plut. Lyk. 28.4.
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young man was sent out from the city for a pe-
riod and during that time he was not allowed to
be observed by anybody.248 Those who hap-
pened to be observed were punished. He was to
stroll around in the mountains and to have no
servants and no supplies of food. He was sent
out naked and expected to support himself on
what he could steal. The period lasted for a year
and was considered a preparation for war-
fare.249

The krypteia with its set of rules and prohi-
bitions was interpreted by Jeanmaire as a part
of a cycle of initiation rituals.250 The stay in the
wilderness, the lack of clothes and provisions,
the stealing of food and the killing of helots
point to a way of living which was a negation
of civilized life.

Concerning the Sianao-riyaxTiq, Plutarch
says that the boys, paides, in Sparta were
lashed with whips, ii&cnyeq, for a whole day at
the altar of Artemis Orthia, frequently to the
point of death. This flagellation was modelled
as a competition in endurance: the one who
could endure being beaten for the longest time,
and with the greatest number of blows, was
considered the winner. This competition called
diamastigosis was held each year.251 The win-
ner seems to have received the title Pcou.oviicnc;,
the winner at the altar, a title which was held
for life.252

Pausanias (3.16.6) says that behind this rit-
ual lay originally a human sacrifice, but that
Lykourgos changed the custom to a whipping
contest. He also relates that during this ritual
the priestess stood holding the wooden image
of Artemis Orthia or Lygodesma. If the scourg-
ers did not hit as hard as they could, the xoanon
got so heavy that the priestess could hardly
carry it.

The presence of the priestess confirms the
religious nature of the custom. Jeanmaire asso-
ciates this cult practice with the ritual complex,
whose focal point was the altar of Artemis Or-
thia.253 He is of the opinion that the diamastigo-
sis was a part of rites of initiation. This is also
the view of Brelich, according to whom the el-
ement of flagellation can be interpreted as a
kind of ritual death associated with the trans-

formation of the initiand from one status to an-
other.254 The krypteia and the diamastigosis
can thus be regarded as ordeals connected with
rites of initiation.

The third element associated with the an-
dreia was the Gymnopaidiai. According to
Plato {Leg. 1.633c) the dances were performed
in strong heat. The scholion on this passage
says that the cult included some kind of fight-
ing and also ball-playing. The cult thus in-
cluded both the performances of choirs in
strong heat and games of fighting and ball-
playing, features which can be considered as
tests of endurance.

A notice in Lucian (Anach. 38) connects the
beating and the ball-playing. He says that the
Spartans strike one another in the theatre over
a ball. According to Pausanias (3.14.6) there
was a category of ephebes who were called
aqxxipeiq and he defines them as those ceasing
to be ephebes and beginning to be counted
among the men.255 Modern scholars have ex-
plained these sphaireis as ball-players, deriv-
ing the name from the word for ball, a<pavpa.256

248 S c h o l . PI . Leg. 1.633b s.v. Kpvjrceia TI<;.
249 Jeanmaire 1913, 121-150; 1939, 550-554; Oeh-
ler 1922, 203If.; Brelich 1969, 155-157. On the
krypteia as the opposite condition to the life of the
citizen-warrior see Vidal-Naquet 1986, 112-114,
147f.
250 Jeanmaire 1913, 121-150; 1939,550-554.
251 Plut. Mor. 239d. Other sources for the diamasti-
gosis; Xen. Lak. Pol. 2.9; Plut. Lyk. 18.1; Arm. 17.8.
252 Inscriptions concerning the bomonikes: / G V 1 ,
554, 652, 653, 653b, 654. On the bomonikes see
Szanto 1905, 325; Cnrimes 1949, 131, 134f.
253 Jeanmaire 1939, 511, 515-523.
254 Brelich 1969, 138.
255 This indicates that the sphaireis belonged to a
formal age grade within the age class system. See
further Chapter Four.
256 Woodward 1951, 191-199; Brelich 1969, 122f.
Chrimes (1949, 132f.) has suggested a derivation
from the meaning of sphaira as boxing-glove; but as
the notice in Lucian indicates, the game was appar-
ently a combination of ball-playing and a kind of
boxing. According to LSJ, sphaira could be 'a
weapon of boxers, prob. iron ball, worn with padded
covers instead of boxing-gloves'.
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Chrimes also discusses the inscriptions con-
cerning the sphaireis.251 The inscriptions list
the winners in a game and occur on stelai with
pediments which bear representations of circu-
lar objects, probably balls.258 Furthermore, a
specific agon called ocpouponaxia is men-
tioned in late testimonial59

Some features of the Gymnopaidiai were
thus concerned with a game combining ball-
playing and boxing.260 This game, which the
scholiast labels as an agon, was probably called
the Sphairomachia. The preserved inscriptions
enumerate the winners belonging to the age
class called sphaireis. This age class appar-
ently had an important role in the Gymnopai-
diai, and they were organized according to
oba.261

To sum up, the reason for the scholiast men-
tioning the Gymnopaidiai together with the
krypteia and the diamastigosis was that the cult
belonged to the series of severe tests of endur-
ance which characterized the Spartan educa-
tional system.

Another feature associated with the Gymno-
paidiai is nakedness, as the very name of the
cult indicates. The nakedness should be treated
as a symbol expressing the character of the
cult. The most immediate significance of na-
kedness in this connection is the loss of identity
and rank. In Sparta, when a child had entered
the agoge, he wore a himation, the same one
for a whole year.262 Nudity was thus not a com-
mon feature in everyday life in Sparta, but was
restricted to certain cults and probably certain
age classes.263 As mentioned above, the tests of
endurance have been discussed by scholars as
a part of a cycle of initiation rituals in Spartan
society. Besides the discussions by Jeanmaire
and Brelich, I would like to make some re-
marks based on the work by Victor Turner.264

Turner has dealt with the concept of liminal-
ity in explaining the rituals of the Ndembu
people. He takes this concept from A. van Gen-
nep, for whom all rites of passage were marked
by three phases: separation, liminality and ag-
gregation.265

The first phase meant the separation of the
individual or group from a fixed status or con-

dition. The second phase is described by
Turner as a transitional phase characterized by
symbols of ambiguity. In the third phase the in-
itiands were incorporated into the society.266

The contribution by Turner is that he has fo-
cused attention on the second phase in van
Gennep's scheme, the liminal period, and he
has studied the symbolism developed in this
stage.267

Turner has noticed that the initiands in the
second stage are associated with symbols of an
ambiguous nature. As they are in the process of
status change, their condition and attributes are
not those of normal status. They are frequently
connected with death, invisibility, darkness,
the wilderness, bisexuality. They can wear
masks, often of a monstruous nature, or go na-
ked as a sign of lack of identity and rank. The
liminal condition is often associated with
punishments of different kinds and the require-
ment of obedience and total submission to au-
thority. During the liminal phase, the initiands
are instructed and brought into contact with the
traditions of the society.268 These traditions are
often of a sacred nature, associated with the
gods and myths of the society. To change status

257 Chrimes 1949, 132, nn. 5 and 6.
258 Tod 1906-1907, 212-218.
259 Chrimes 1949, 133, n. 4.
260 The notice by Athenaios (14.631b) should here
be added, where the dance gymnopaidike is de-
scribed as a pankration.
261 Testimonia in Chrimes 1949, 132, n. 5.
262 Xen. Lak. Pol. 2.4; Plut. Mor. 237b. The change
of himation could have taken place during ritual.
263 Brelich (1969, 200f.) has brought the nudity dur-
ing the Gymnopaidiai into connection with cults in
Crete. These cults are, in Brelich's view, concerned
with the withdrawal of the initiands from the agelai,
and the change of clothes associated with this step.
For references to the research on the symbolism of
nakedness in social anthropology see idem 1969, 72,
n. 60.
264 Turner 1969, 94-130.
265 van Gennep 1960, 20f.
266 Turner 1969, 94f.
267 Turner 1967, 93-111; 1974, 272-299; 1978,
276-296.
268 Turner 1969, 103.
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meant to get in touch with the sacral knowledge
of the society. It is important to stress that this
knowledge does not necessarily have to be of a
utilitarian nature, but could concern songs and
dances which transfer myths about the origin of
the world.

According to Turner, the liminal phase is as-
sociated with the sacral dimension. This phase
often appears as dangerous, a threat to the ordi-
nary order of society, and therefore surrounded
by prescriptions and prohibitions. The opposi-
tion between the liminal phase and the order of
society can be expressed by the following bi-
nary oppositions:269

transition—state
absence of status—status
nakedness or uniform clothing—distinctive

clothing
sexual continence—sexuality
sacred instruction—technical knowledge
acceptance of pain and suffering—avoid-

ance of pain and suffering

Adapting these remarks to the Gymnopai-
diai, it is obvious that elements of the cult can
be associated with the symbolism connected
with the liminal phase of rites of passage.
These features were considered as tests of en-
durance, imposed on the age classes which
were in the process of becoming integrated into
Spartan society as citizens. The severe and of-
ten cruel nature of the tests could be interpreted
in the light of the obedience and submission
which is often played out during rites of initia-
tion.

During the krypteia, the young men lived for
a year in a liminal stage of life, beyond the ac-
cepted order of the city. This stage signified the
change from one age class to another, though it
is not known precisely which age class was in-
volved in the krypteia?10 It is possible to con-
clude that the Gymnopaidiai, together with rit-
ual elements such as the krypteia and the dia-
mastigosis, was part of the educational process
in Spartan society. The passage from one status
to another was marked by a liminal phase in
which the initiand was not allowed to wear
clothes. Nudity became not only a symbol of

the lack of identity but also an instrument for
the expectation of a new identity, a new status.
The nudity was thus an ambiguous symbol, al-
luding to both the old status, as a bereavement,
and to the new status which the initiand was
about to enter, symbolized for some age classes
by the acquisition of new clothes. However, as
citizens also took part in the cult, the liminal
period was valid for the whole body of male in-
habitants in Sparta.

Choreia as education

The literary testimonia concerning the Gymno-
paidiai bear witness to a religious ritual based
on the performances of songs and dances and
different physical activities, which were re-
garded as tests of endurance, kartereseis. Both
the choral and physical activities were carried
out as competitions, agones. Furthermore, the
choirs performed on a part of the agora called
Choros, the dancing place, where, according to
Pausanias (3.11.9), images of Apollo Pythaeus,
Artemis and Leto were set up.

The prominent position of dance and music,
combined with the physical tests, has probably
been the decisive factor behind the sceptical re-
marks on the religious nature of the Gymno-
paidiai, expressed by some scholars.271

Still, I think that it is necessary in this con-
nection to stress that choreia, the combination
of dance and music, was a major religious ex-
pression in early Greek cult, on a par with the
sacrificial practice. Before discussing the rela-
tion between choreia and religion, however, I
would like to make some remarks about the as-

269 Turner 1969, 106f.
270 In Chapter Four I shall argue that the krypteia
belonged to the age class between 18 and 20 years.
The krypteia, as the most radical inversion of civi-
lized life, was thus experienced immediately before
a Spartan entered the age grade of eiren and became
a member of the army.
271 Brelich's remark (1969, 173) that the Gymno-
paidiai was not a proper cult, as it lacked a temple
and priests associated with it, is a representative
view of these scholars.
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sociation between choreia and education in
Spartan society.

The second book of Plato's Laws is the ear-
liest treatment of the subject of choreia in
Greek literature. This discussion leads to the
conclusion that the whole educational process,
TtcaSeta, is included in the choreia, the combi-
nation of dance and song, bpyryaic, and cp8f).272

For Plato, choreia was obviously a fundamen-
tal means of moulding the rising generations
into citizens.273 It can be argued that Plato's
writing concerns his wishes about the condi-
tions in a Utopian city, which has nothing to do
with actual realities. However, it has been as-
sumed that much of the argumentation con-
cerning the choreia as education in the Laws is
influenced by the actual conditions in Sparta.274

According to Mullen, in his work on Pindar
and dance, the choral activities discussed by
Plato are doubtless influenced by the import-
ance of choreia in Greek culture and an effort
of Plato to preserve what in his time was al-
ready dissolving.275 Plato, through the Athe-
nian as his spokesman, argues for a connection
between arete and the art of choreia and much
of the discussion is centred on this subject. In
the ideal polis, the choreia would involve the
imitation of states of character of the good citi-
zen.276 One would become a good citizen
through the dancing and singing of appropriate
choral works.

The most important aspect of choreia for
both Pindar and Plato would, in Mullen's view,
have been this mimetic element, as it made the
executers imitate the comportment of citizens
and 'learn what they are and become it'.277 The
presence of three types of choruses, made up
respectively by boys, men and elders, would
have the following educational purpose.278

The boys were in the middle of an educa-
tional process, actually learning how to be-
come citizens. Their performances were exer-
cises and imitations of songs and movements
connected with the good behaviour of a free
citizen.

The choruses of men were, in the educa-
tional process, making visible the state of being
an adult and a citizen, and thus served as a

paradigm for the younger generations.
The elders represented the act of judgement

and evaluation of the performance of the
younger generations. Only the elders had the
wisdom and acquired knowledge to be able to
fully understand and judge the previous stages
of life.

The knowledge and skills obtained during
the educational process of choreia had to be
upheld in life through continuous exercises.
The values expressed through choreia were
thus upheld through life in a never-ending
process.279

Both choreia and paideia were of divine ori-
gin, according to Plato {Leg. 2.654a). The ori-
gin of paideia was to be found in Apollo and
the Muses, and the origin of rhythmical move-
ments was expressed in this way: 'Now,
whereas all other creatures are devoid of any
perception of the various kinds of order and
disorder in movement (which we term rhythm
and harmony, puOuoc; m i dpuovia) to us men
the very gods, who were given, as we said, to
be our fellows in the dance, o-uYxopevrai, have
granted the pleasurable perception of rhythm
and harmony, whereby they cause us to move
and lead our choirs, linking us one with another
by means of songs and dances.'280 For Plato the
choreia was thus a fundamental feature in the
moulding of the rising generations.

To return to Sparta, a number of testimonia
indicate the importance of choreia as an educa-

272 PL Leg. 2.672e. In the Republic (3.41 le-412a) it
is said that education is made up by the combination
of yuu.vacrn.icn and uowiKf].
273 Burkert 1985, 336.
274 Chrimes 1949, 124-126; Mullen 1982, 55.
215 Mullen 1982, 54.
276 PI. Leg. 2.655d-656a.
277 Mullen 1982, 55. The quotation is Mullen's
translation oiPyth. 2.72.
278 Mullen 1982, 55. Plato's idea about three types
of choruses is, in Calame's view (1977, 387f., n.
59), a reflection of the Spartan custom.
279 Mullen 1982, 56.
280 PI. Leg. 2.653e-654a. Translation R.G. Bury
(Loeb Classical Library), Cambridge, Mass., 1961
(1926).
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tional force in Spartan society. According to
Plutarch (Lyk. 21.1) an essential part of the
education of young Spartans was devoted to
poetry and music. He adds that most songs
were sung as praises of men who had died for
the city. This was the case during the Gymno-
paidiai when the choirs commemorated the
fallen soldiers in the battle of Thyrea.

Plutarch (Lyk. 21.2; Mor. 238a-b) gives an
example of three choirs made up by respec-
tively boys, men and elders performing a song
of a competitive character, in which the boys
sang that they would be more brave than the
older generations. This notice seems to be valid
for Spartan cults in general, and the evidence
from Athenaios (15.678c) confirms that this
was true of the Gymnopaidiai.281

According to Plutarch (Lyk. 21.3^), both
Terpander and Pindar associated the musical
life in Sparta with bravery, andreia, a virtue
which was connected with the tests of endur-
ance described above, and closely related to the
ideal of the Spartan citizen as a warrior. He also
says that before the battles, the king sacrificed
to the Muses, and this habit he regards as evi-
dence of the relation between music and war-
fare among the Spartans.

In Sparta, the goal of education was to pro-
duce devotion and obedience to the city. As
Marrou has remarked, the Spartan warrior was
devoted to the city, the polis, whereas the Ho-
meric heroes were attached to a person, a
king.282 The educational system in Sparta thus
created a bond of loyalty between the citizens
and the polis. The evidence concerning the
Gymnopaidiai makes clear that for a Spartan
citizen this bond was reinforced and renewed
throughout life with the performances of all
age classes in this cult. The participants had to
conform to a traditional pattern of rhythm and
movement, trained by older persons who im-
posed their authority on the younger genera-
tions.283

The education in the guise of choreia thus
became a lesson in the obedience to a set of
rules, the ancient rules of music, ol ap^cdoi xfjq

the Greeks, the Spartans have most faithfully
preserved the art of music, r| (xoixnicii, there is
no reason to doubt that this was also the case
with the art of dancing, as both music and
dance were included in the choreia. The notice
about the careful retaining of the ancient songs,
od dpxalai cpSat, is in accordance with
Polykrates' account of the Hyakinthia, in
which some of the dances were performed in a
traditional style, T| Kivnai<; &p%caicr|.285 Lucian
(Salt. 10-12), writing on the subject of dance,
mentions the importance of dance in Spartan
society, and how dance was associated with
warfare. In this connection he states that the
dance was also important in his time, i.e. in the
second century AD. He further says that the
ephebes did as much training in dance as in
other physical exercises associated with war-
fare, and that their exercises ended in the per-
formance of circle dances with a flute-player in
the middle.

Of particular interest in the account of Lu-
cian is the notice about a dance called opuxx;
(Salt. 12). This dance was performed by boys
and girls together. Lucian says that the boys
made steps and postures of young manhood, xa
veavim 6pxot>|i.evoi;. From this passage I
think it is possible to draw the conclusion that
certain elements in the dances were connected
with specific age classes, and that the dances
differed in their choreography according to
which age class performed the dance. It thus
seems as if each age class had its own choreo-
graphic pattern to learn.

Immediately after the description of this
dance, Lucian states that the Gymnopaidiai
was danced in a similar way, i.e. that the dances
resembled a string of beads. He probably
means that some dances during the Gymno-
paidiai were performed like the hormos dance
and that they were considered as preparations
for warfare.

When Athenaios (14.632f) states that of all

281 Ath. 15.678c = Sosibios FGrHist 595 F 5.
282 Marrou 1964, 37.
283 Jeanmaire 1939, 539f.
284 Ath. 14.633b.
285 Ath. 4.139e.
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Fig. 8 Amyklaion, Lakonia. Youth with wreath.
Bronze. Athens National Museum.

Specific choirs were associated with the
commemoration of various battles at Thyrea, a
district in the northeastern border area, Kynou-
ria, between Sparta and Argos.286 According to
a quotation from Sosibios in Athenaios, the
leaders of the choirs performing during the
Gymnopaidiai wore wreaths made of palm
leaves, thyreatikoi, and they were assumed to
be carried as a memory of the Spartan victory
at Thyrea. {Fig. S)287 Pausanias (3.2.2-3; 3.7.2;
3.7.5) supplies traditions about struggles be-
tween Sparta and Argos, contemporary with
Lykourgos. Herodotos (1.82) tells â bout a

battle which was surrounded by a distinct code
of behaviour. Three hundred of each side
should fight and whichever party won should
possess the land. The rest of each army was to
go away to its own territory and not to be
present at the battle. This happened during the
reign of Kroisos.

Thucydides (5.41) says that the Kynourian
territory was a border area which the Argives
and the Spartans were always disputing about.
In 420, Sparta and Argos concluded a treaty of
fifty years about the Thyrea district, saying that
either Sparta or Argos could start a war about
this area provided that there was neither war
nor pestilence in either town. The armies were
not allowed to pursue each other into their re-
spective territories. The wars between Sparta
and Argos about this area thus seem to have
been ritualized, since the conditions of warfare
were surrounded by strict rules.288 The
struggles about the Thyrea also seem to have
gone back to the earliest history of the Spartan
polis. In my view, the Gymnopaidiai was
shaped with the creation of Sparta as a polis in
the middle of the eighth century. The traditions
attached to the cult concerning battles at Thy-
rea are connected with the process of polis for-
mation. The art of choreia thus became a
means of moulding the rising generations into
a pattern of loyalty to the newly created state
and its history.

Choreia as a religious experience

In the preceding section I have discussed the
choreia as a part of the educational process in
Spartan society. I have also made some re-

286 Pieske 1924, 42^5; Bolte 1929b, 1303-1307.
87 Ath. 15.678b-c. To this literary testimonium can

be added five bronze statuettes of youths wearing
wreaths of palm leaves, two of which have been
found at the Amyklaion, Herfort-Koch 1986, 45-47,
nos. 91-95 in the Catalogue and pi. 13, 1-6. See also
Kunze 1956, 97-102; Fitzhardinge 1980, 106 and
Pipili 1987, 78f. and pis. 112-113?

i! Brelich 1961, 22-39; Sartre 1979,219.
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marks on the fact that the performances of
choirs during the Gymnopaidiai were con-
sidered as tests of endurance, as their setting
was in the heat of the sun. It now remains to say
something about the religious nature of the
choreia.

It has been noticed that both song and dance
in ancient Greek culture were closely linked to
religion, and practically all gods were hon-
oured with songs and dances as well as with
sacrifices.289 The occurrence of song and dance
in Greek culture can be traced back to the
Bronze Age as elements of the Minoan and
Mycenaean civilizations.290 To Nilsson, dance
in Minoan religion was connected with e.g. the
ecstatic veneration of trees, as numerous depic-
tions on seals show.291 Though no Mycenaean
artefact depicts a dance, the description of
dances and songs in Homer has led scholars to
assume that dance was also an important part of
the Mycenaean culture.292 Both the Iliad and
the Odyssey have a number of references to
dance and song. In the Iliad the art of dancing
is compared to achievements in warfare and in
singing, and in the first book the kouroi sing the
paean and dance in honour of Apollo.293

Representations of dances on Geometric
vases from Attica, Argolis, Lakonia, Boiotia
and the islands supply the literary testimonia
on the importance of dance in early Greek cul-
ture.294 Though no more than four fragments
and a complete cup have been published of the
Lakonian material, they nevertheless confirm
the existence of choreia in Spartan culture at
this time.295 Three fragments were found in the
excavation of the sanctuary of Artemis Orthia,
representing both boys and girls dancing, and
at the Amyklaion a pyxis was found, depicting
a dance executed by men.296 (Fig. 9) On the
pyxis are also depicted two lyres. Moreover, a
bronze lyre has been found at the Amyklaion,
dated to the Geometric period.297 The literary
testimonia and the archaeological material thus
make it possible to state that the performance
of choirs was a major religious expression, on
a par with the sacrificial practice.

Many poems begin with an invitation to the
Muses or Charites to join in the songs and

dances.298 Music as a cosmic power is ex-
pressed by Pindar (Pyth. 1.5-12) and the myth
about Orpheus obviously reflects some of the
mentality of the Greeks in regard to the effects
and power of music. Plato, in the Laws
(2.653e-654a), lets the Athenian say that the
perception of rhythm and harmony, rhythmos
kai harmonia, was given man by the gods and
separates man from the animals.

During the seventh and far into the sixth cen-
tury, Sparta was one of the most important
centres in Greece, both in matters of choreia
and in handicrafts.299 It has been assumed that
a sudden change took place towards the middle
of the sixth century in which Sparta was turned
into a military camp, where the art of song and
music ceased to play any part at all in the so-
ciety. This tradition, which has been taken over
by modern scholars as the true history, is con-
tradicted by later testimonia.300 Pindar praises

289 Lawler 1964, 13; Burkert 1985, 102f.
290 On Minoan dance rituals see Warren 1988, 14f.
291 Nilsson 1950, 275-277. Lawler (1964, 37) and
Warren (1988, 14) associate dances with the epi-
phany of deities.
292 Lawler 1964,51.
293 Horn. //. 1.473-474; 13.636-637, 730-731.
Three dances are described in connection with the
description of the shield of Achilles. One dance is
performed by kouroi in association with a marriage:
//. 18.494. The second dance is performed to the ac-
companiment of the kit ham as a part of the vintage:
//. 18.567-572. In the third dance scene, youths and
maidens, riji6eoi ml map6evoi, are dancing on a spe-
cific dancing-floor, choros, which is compared to
the one made by Daidalos for Ariadne at Knossos:
//. 18.590-606. Homer thus gives substantial evi-
dence of the importance of choreia in the society
which he describes.
294 Tolle 1964.
295 Tolle 1964, 48-50.
296 Coldstream 1968, pi. 46n.
297 Demakopoulou 1982, 76f. and pi. 53.
298 Lawler 1964, 98.
299 Stoessl 1947, 92-114; Hafner 1965; Tigerstedt
1965, 40-44; Marangou 1969; Herfort-Koch 1986.
See also the general overview in Fitzhardinge 1980,
24-123.
300 Some scholars have criticized the traditional
view. Cook (1962, 156-158) has remarked that sub-
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Fig. 9. Amyklaion, Lakonia. Late Geometric pyxis, depicting male dancers
and lyres. Athens 234.

Sparta as the place for choirs, the Muse and
Aglaia.301 Aristophanes (Lys. 1305-1311)
mentions dances performed by young men and
women on the banks of Eurotas, and Euripides
(Alk. 445^51) mentions choirs of girls in con-
nection with the cult of Apollo Karneios. The
late testimonia concerning the three cults dealt
with in this study testify to the importance of
chore! a.

During the seventh century choreia was a
medium for creative efforts and innovations, as
the works by Tyrtaios and Alkman attest. The
Spartan polis was at that time still a rather new
creation, and the poets served the purpose of
enhancing the glory of the city and its gods. Af-
ter this period of floruit for music and dance,
choreia became traditionally bound and con-

nected with the performances of the work of
the poets active during the seventh century.
Athenaios (15.678c) refers to Sosibios, who
says that during the Gymnopaidiai the choruses
sang and danced songs, hymnoi, by Thaletas
and Alkman, and paeans by Dionysodotos the
Lakedaimonian. The cults thus became a me-
dium for the preservation of a cultural heritage
consisting of the works of the great poets of the
seventh century, a heritage which was handed

stantial efforts in architecture and sculpture were
made in Sparta well into the fifth century. See also
Holladay (1977, 111-126) and the sensible remarks
by Starr (1965, 265f.) on this subject.
301 Pind. fr. 199 (Snell).
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down from generation to generation. It cannot
be ruled out that there were poets later on in
Sparta, but these are not known, with the
exception of the above-mentioned Dionysodo-
tos.

The medium for the performances of the re-
sults of the training in choreia was the religious
cults. If the ultimate goal of the physical train-
ing of a man was to honour the city as a war-
rior, the musical training aimed at the honour-
ing of the gods that protected the city. It seems
as if choreia was considered a particularly ap-
propriate means of honouring Apollo and Ar-
temis.302 In the first book of the Iliad (1.472-
474), the Greeks placate the wrath of Apollo
with paeans, and the cry ie-paian was intoned
by the marching soldiers (22.391-392). In the
Homeric Hymn to Apollo (514-519), the god
himself, in company with some Cretans, ar-
rives at Delphi in order to establish the sanctu-
ary, singing and marching to the paean. The
word paieon or paian has been derived from
the verb nodco, 'to beat' or 'to stamp', i.e. the
paean was performed while stamping the feet
on the ground.303

Apollo as the leader of the Muses, Mou-
sagetes, was envisioned as present in the per-
formances of a choral dance, and Pindar in-
vokes Apollo as the dancer.304 Relevant here
are some observations made by W. Mullen in
his work on Pindar and dance.305 He has no-
ticed the association between the dancing and
the word aglaia, 'splendour, brightness'. In the
first Pythian, the dance step is called the
'source of radiance', fiaoic, av^oaaq apx^-306

Aglaia is the name of one of the three Graces,
who arrange the dances in heaven,307 and
Sparta is blessed because this particular Grace
flowers there alongside choruses and the
Muse.308

Apollo is 'the dancer, master of Radiance',
6pxr\oz' ayXcdaq dvdoocov.309 The expression
diyXa 7to5ri)V, used by Pindar, is also used in
the Homeric Hymn to Apollo (202-203), when
the gods dance on Olympos. In the Homeric
Hymn to Apollo (440-442), the god appears to
the inhabitants of Krisa as a bright star, sur-
rounded by flashes of fire. The radiance associ-

ated with the dance and the dancers in poetry
thus has a divine origin, diyXa 8ioo5oxo<;,310

and this is the radiance which the gods shed on
the winners in the Panhellenic games.

Apollo, more than any other god, was asso-
ciated with the temporary appearance in con-
nection with music. The presence of Apollo
follows the nature of the hymn: something
which is born and disappears within a short pe-
riod of time.311 Kallimachos (Ap. 1-8) de-
scribes the epiphany of Apollo on Delos, and
there is a rendering in prose by Himerios of a
paean to Apollo by Alkaios, describing how
the Delphians sing a paean and dance around a
tripod invoking the presence of the god.312

Apollo and the paean seem to be identical with
each other.

The religious background to these examples
from poetry is probably an experience of the
epiphany of the god.313 The very dance seemed
to be able to create an experience of a divine
presence, the sign of which was a flashing
light, a brightness, which, by the poet, was
associated with the dancing-steps. The choreia
thus had the power of establishing a com-
munication between heaven and earth, between
men and gods, in a process analogous to the
sacrifice. Choreia became a medium through

302 Burkert 1985, 103.
303 Diehl 1940, 90, 110f.; Koller 1963, 112-119.
304 Pind. fr. 148 (Snell).
305 Mullen 1982, 86-89, 222f.
306 Pind. Pyth. 1.2.
307 Pind. Ol. 14.13-14.
308 Pind. fr. 199 (Snell).
309 Pind. fr. 148 (Snell). Translation by Mullen
1982, 222. The epithet AiytaiTni; of Apollo at
Anaphe can be interpreted as the shining one, IG XII
3,259.
310 Pind. Pyth. 8.96.
311 Burkert 1985, 146.
312 Himer. Or. 48.10-11 = Alk. fr. 2 (Bergk)
313 Nilsson (1967, 547f.) has pointed out the aspect
of epiphany in the apprehension of Apollo. At Del-
phi the oracle originally functioned for one day a
year, on the 7th of Bysios, and this day was thought
of as the birthday of the god and the day when he
made his arrival at Delphi. See also Burkert 1985,
146.
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which the participants experienced the trans-
formation to a sacred dimension away from or-
dinary life.

The art of choreia and the art of prophecy
were both connected with Apollo.314 The poet
or singer, aoiodos, was closely related to
Apollo, as his profession was an imitation of
what the god did. The singer, as well as the
mantis, was a medium through whom the gods
made their presence known to men. The skill of
music is expressed by Homer as given the
singer by the gods, either the Muses or
Apollo.315 According to Plato, the poet, when
he is seated on the tripod, is confused and not
in his senses, and soothsayers, prophets and
poets are inspired and possessed by the gods.316

Both activities, the choreia and the art of
prophecy, involved departure from ordinary
life to a dimension associated with obsession,
trance, and the experience of divine presence.

In m^ view, an experience of this kind, away
from everyday life, was associated with the
performances of songs and dances during the
second part of the Hyakinthia and the Gymno-
paidiai. There are testimonia for both cults con-
cerning the importance of the paean, the song
associated with Apollo. During these cults as
rites of initiation, the adolescents, on their way
to full acceptance as members and citizens, had
to get in touch with the sacred dimension of the
society in which they lived. This is an element
of rites of initiation noticed in the anthropo-
logical literature. The sacred knowledge and
contact with the divinity were a part of the
ritual associated with the passage from adoles-
cence to the status of being an adult, and were
obtained through the performances of songs
and dances: in the Spartan context, the
paean.317

It is obvious that ritual action has the po-
tential of creating transpersonal experiences,
culturally interpreted as the perception of
divine power. Ritual techniques such as danc-
ing, drumming, chanting and painful ordeals
may be used to affect the state of the indi-
vidual.318 The experiences of trance also
created a uniform feeling among the partici-
pants, an aspect which should not be underesti-

mated. The local traditions and the internal
strife, which prevailed before the creation of
the polis in the eighth century, were suppressed
in order to generate a body of citizens, the ho-
moioi.

Summary

The archaeological material, in the shape of a
bronze lyre and representations of dances and
musical instruments on Geometric vases, to-
gether with the literary testimonia from fourth-
century BC sources, such as Plato and Aristox-
enos of Taras, down to Lucian and Plutarch
writing in the second century AD, makes it
possible to trace the art of choreia as a funda-
mental feature of Spartan civilization for a pe-
riod of more than a millennium.

The Gymnopaidiai consisted of the perform-
ances of songs and dances by both adolescents
and citizens. For the young generations the par-
ticipation belonged to their initiation into full
status as citizens. The choirs were performed
during the hottest period of the summer and
could thus be considered as ordeals associated
with initiation. The references to the battles at
Thyrea emphasize the educational aspect of
choreia: the rising generations were taught

314 Roller 1963, 71f.
315 Horn. Od. 8.43^5, 73, 479-481, 487^189;
17.518-519; 22.347-349.
316 PL Leg. 4.719c; Menon 99d.
317 Turner 1969, 103.
318 Laughlin 1990, 26, 30f. The work by Lex,
d'Aquili and Laughlin is partly based on the investi-
gation of specialization in the two cerebral hemi-
spheres. The left cerebral hemisphere is the domain
of logic and functions in the production of speech
and in analytic thought. The right hemisphere is the
domain of emotion and controls spatial and tonal
perception. It contains holistic, synthetic thought
while temporal capacity is believed absent: Lex
1979, 117-151; d'Aquili & Laughlin 1979, 152-
182. Ritual action would thus activate the right cer-
ebral hemisphere and produce affective states in-
volving what was believed to be the experience of
divine power.
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songs commemorating successful warlike ex-
peditions into the border zone between Argos
and Sparta. The religious nature of the choreia
consisted of an actual experience of the divin-
ity. The performances created emotional states,

which most likely were believed to involve the
contact with the divinity. Through the medium
of choreia the participants thus transgressed
the boundaries of everyday life in order to get
in touch with the divine power.



Chapter three

The Karneia

The literary testimonia

The cult of Apollo Karneios, the Karneia, was
celebrated in the month Karneios. According to
Demetrios of Skepsis, quoted by Athenaios
(4.141e-f), the Karneia was an imitation of
military training, uiur||j.a oxpauarwd\<;
yr|<;. In nine installations, called OKKX5E<; be-
cause of their likeness to tents, nine men ate in
each and everything was done on command of
a herald. Each skias contained members of
three phratriai. The cult had a duration of nine
days.

r " One of the principal ritual actions during the
cult was the race of the so-called axayvXo-
8p6|ioi. According to Hesychios the staphylo-
dromoi were chosen by lot among a group of
men called mpvecaoa.319 Karneatai was the
designation of a group of unmarried men who
were in the service of Karneios. They were in
charge of the organization of the cult and their
period of duty lasted for four years.

An entry in Bekker's Anecdota says that
someone during the Karneia put on woollen fil-
lets and started to run, praying good omens for
the city.320 The staphylodromoi pursued the
man, and if they caught him, this was con-
sidered a good omen for the city, but if he was
not, the contrary.

At Sparta there was a priest associated with
the Karneia called afc\vi\q, in the service of a
goddess whose name is not stated.321 There was
also a priestess in the service of Karneios
Boiketas and Karneios Dromaios.322

In Euripides' Alkestis (445^4-51) it is said
that the destiny of Alkestis will be sung of dur-
ing the Karneia by choirs without accompani-
ment, X>\L\O\ aXupoi. This will happen when the
moon is full. This is probably to be understood
as nocturnal performances of choirs.323

319 H e s y c h i o s s.v. Kotpveaxoa,
320 Bekker, Anecdota, I, 305.
321 Hesychios s.v. aynTr/q.
322 IG V 1, 589 lines 6-8, 608 lines 2-3.
323 Dale 1954, 90. The expression 'kyklos...perinis-
setaV is interpreted by Weber (1930, 16) as a meta-
phor of the change of the year which, according to
Weber, took place during the Karneia: 'Dank- und
Siihnelieder werden Alkestis zu Ehren in Sparta im
Monat Karneios gesungen: dort steht sie im Mit-
telpunkte eines im Wechsel des Jahres regelmassig
stattfindenden Kultes.' Though not much can be said
about the Spartan calendar, the sparse knowledge
that is left gives support to Weber's hypothesis. Kar-
neios was a late summer month, corresponding to
the Attic Metageitnion (August/September): Plut.
Nik. 28. The exact position, however, of the month
in the Spartan calendar is not ascertained. As the
date of the beginning of the Spartan year is a matter
of divergent opinions, it is not possible to say
whether the Karneios was the last or the first month
of the year. Pareti, in a study of the Spartan calendar
(1961,213,228f.), suggests the autumnal equinox as
the beginning of the year in Sparta and consequently
puts Karneios at the very end of the year. See also
supra n. 9.

The creation of a chronology based on the win-
ners in the musical agon of the Karneia can be inter-
preted as evidence of the month Karneios as the first
month of the year. Moreover, as the turn of the year
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There was a musical agon attached to the
Karneia. According to Athenaios (14.635e-f),
quoting Hellanikos' work on victors during the
Karneia, KapvEovlKoci, Terpander was the first
to win a victory at the Karneia.324 Athenaios
further quotes Sosibios' work ITepl xpovcov,
stating that the establishment of the Karneia
took place in the twenty-sixth Olympiad (676-
672 BC). Athenaios adds a quotation from
Hieronymos saying that Terpander lived in the
time of Lykourgos, who reputedly arranged the
first numbered Olympic games.325

From Pindar's fifth Pythian ode (74-81) it
can be deduced that the Karneia was brought
by the family of the Aigeidai from Sparta to
Thera, whence it was taken to Kyrene. This
route for the distribution of the Karneia is re-
peated by Kallimachos in his Hymn to Apollo
(71-79). A temple is mentioned, anaktoron,
and a ritual with sacrifices of bulls and dances
of warriors and women together.

A sacrifice of a ram was a part of the Kar-
neia326 and, according to the scholion on
Pindar's fifth Pythian ode, also a meal.327

The celebration of the Karneia interfered
with the martial exploits of the Spartans, as did
the Hyakinthia and the Gymnopaidiai. Accord-
ing to Herodotos (7.206), the Spartans came
with an insufficient force to the battle of Ther-
mopylai due to the celebration of the Karneia.328

Thucydides (5.75.2-3) says that the Spartans
withdrew from their allies in the summer of
418 in order to celebrate the Karneia. He adds
that the Spartans sent a message to their allies,
urging them to prepare themselves for warfare
after the month Karneios, a further proof of the
unwillingness of the Spartans to start any war-
like expedition during that particular month.
Thucydides (5.54) also provides the informa-
tion that the month Karneios was the sacral
month of the Dorians, ieponrivioc AeopieOai.

There are several testimonia concerning the
establishment of the Karneia.329 Two versions
exist, one associated with the Dorian conquest
of the Peloponnese and the so-called return of
the Herakleidai, and one of a more local Spar-
tan origin. According to Pausanias (3.13.4), the
cult of Apollo Karneios had been established

among the Dorians ever since Karnos, a mantis
from Akarnania, had been killed by Hippotes,
one of the Herakleidai. The killing of the seer,
who was in the service of Apollo, led to the
pestilence falling on the Dorian camp and Hip-
potes, the killer, had to go into exile because of
the blood-guilt. In order to propitiate the crime,
the Dorians established the cult of Karneia in
honour of Apollo Karneios. In Konon, Karnos
the seer is called an incarnation of Apollo,
<pdo(j.a 'AraSAAcovoc;.330

took place between the solstice and the autumnal
equinox in the calendars of many Greek cities, the
Karneios, as a late summer month, must have been
very close to the turn of the year. See further Nilsson
1918, 49f.; Bischoff 1919a, 1569, 1578-1582;
1919b, 1992f.; Meritt 1931, 78 -80 ; Brelich 1969,
150, n. 118.
324 Ath. 14 .635e- f= Hellanikos FGrHist 4 F 85a.
325 The three notices are obviously contradictory as
far as the chronology is concerned^-Musical ele-
ments during the Karneia could have developed into
an agon under the influence of the Panhellenic
games and the establ ishment of this agon could have
served as the date for the foundation of the cult. The
general flourishing of Spartan culture in the seventh
century, with widespread contacts over the Greek
world, could also have been a driving force in the
creation of a musical agon. The creation of a chron-
ology based specifically on the victors in the Kar-
neian agon hints at the importance of the cult in
Spartan society.
326 Theok. Id. 5.83.
327 Scho l . Pind. />y/ / i . 5 .104b .
328 The passage 6.106 has also been discussed as a
proof of the hindrance that the Karneia caused the
Spartans in their martial activities. It is said in that
passage that the Spartans could not give any help to
the Athenians because it was the ninth day of the
first part of the month and they could not start any
expedition until the moon was full. The name of the
month is not specified. This notice, however, is a
problem in connection with the Karneia. From
Euripides' Alkestis it is possible to deduce that a part
of the Karneia was celebrated at full moon. The
month Karneios, in which the cult was celebrated,
was thus a month when the Spartans did not start
warfare at full moon. The passage in Herodotos thus
cannot refer to the month Karneios.
329 Paus. 3.13.3^1; Theopomp. FGrHist 115 F 357 =
Schol. Theok. Id. 5.83b; Schol. Kallim. Ap. 71;
Konon FGrHist 26 F 1.26.
330 Konon FGrHist 26 F 1.26.
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The second version is told by Pausanias
(3.13.3). After telling the first version, he adds
that Karnos in that story was not the Lakedai-
monian Karneios with the epithet Oiketas, 'of
the house', who was worshipped in the house
of Krios, the seer, while the Achaians were still
in possession of Sparta. Krios, the seer, had a
daughter who once, when she was fetching wa-
ter, met Dorian spies. They followed her to her
father, who told them how to capture the city.
The unreliable character of the seer is ex-
pressed here. These are the principal testimonia
concerning the Karneia.

Previous research

A pattern of interpretation emerges from a
study of the discussions concerning the cult of
Apollo Karneios. It has been considered a Do-
rian cuft, brought with the Dorians in their con-
quest of the Peloponnese. The family of the
Aigeidai seems to have played an important
role in the distribution of the cult. On the basis
of Pindar, the Aigeidai have been regarded as
responsible for the extension of the cult from
Sparta to Thera and Kyrene.331

The Karneia has been considered an expres-
sion of the religion of the Dorian pastoralists
before having settled down. Welcker brought
as evidence the explanation by Hesychios of
the word 'Kdpvoq', meaning sheep.332 Apollo
Karneios was consequently a 'Schaafapollon',
a god of the herd. With settled life in Sparta, the
cult changec^character and becamejnore war-
like.

According to Mezger, the Karneia was al-
ready established among the Achaians when
the Dorians occupied Lakonia.333 He discerns
two strata in the cult. The older part, to which
the race of the staphylodromoi belonged, was
originalLy a nature cult for herdsmen and peas-
ants. The younger part was altered by the Dori-
ans to resemble a military camp.334

Schoemann regarded Karneios as a god of
the herd, who also became a manifestation of
Apollo.335 The cult was given its warlike char-
acter by the Dorians. The man who was pur-

sued by the staphylodromoi was an incarnation
of the crop. This would point to the original
significance of the cult as a peasant cult.

Also Mannhardt interpreted the pursued man
as an incarnation of the crop.336 The Karneia
was a festival associated with the grape har-
vest. Especially the race of the staphylodromoi
interested Mannhardt. He saw in the race an
analogy with central European customs, in
which an animal or a man disguised as an ani-
mal was chased. These customs were a part of
the celebration of the harvest festival.

Wide's discussion of the Karneia was
mainly influenced by Mannhardt.337 In Wide's
opinion the Karneia had existed in the Pelopon-
nese before the Dorian invasion. Karneios was
an old god who was later identified with
Apollo. The cult was a harvest festival, es-
pecially connected with the grape harvest.

Some scholars have interpreted the cult as an
expiatory ritual, commemorating the death of
the seer Karnos, who figures in the aetiological
myths concerning the Karneia.338

In Burkert's view, the Karneia was a Dorian
cult and the race of the staphylodromoi and the
sacrifice of a ram were parts of a drama centred
on guilt and expiation, as a preparation for war-
fare.339

The Karneia, like the Hyakinthia and the

331 This general view of the cult is usually rendered
in the encyclopedias and mythological lexica: Stoll
1890-1894,967; Wide 1890-1894,961-964; Couve
1900, 802-804; Prehn 1917, 1986-1988; Adler
1919, 1989-1992; Fauth 1969, 126; von Geisau
1969, 127.
332 Welcker 1857, 469-472. See also Eder 1990,
207-211.
333 Mezger 1882, 92f.
334 The man who was pursued by the staphylo-
dromoi symbolized 'den Bock, den grossten Feind
des Weinstockes und der Saatfrucht', Mezger 1882,
93.
335 Schoemann 1873,458^*60.
336 Mannhardt 1905, 254f.
337 Wide 1893, 73-87.
338 Couve 1900, 802f.; Stoll 1890-1894, 967; Nils-
son 1906, 121f.; Burkert 1985,236.
339 Burkert 1985, 234-236.
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Gymnopaidiai, has been discussed as a rite of
initiation.340 In Brelich's view the Karneia was
a festival of renewal and as such, together with
the Hyakinthia and the Gymnopaidiai, consti-
tuted a ritual cycle which expressed the re-
newal of the community.341

To sum up, the Karneia has been considered
a harvest festival, especially concerned with
the grape harvest. There were elements of ex-
piatory rituals, in commemoration of the killed
seer Karnos. Either the cult had been brought to
Lakonia by the Dorians, or it had been a native
element among the inhabitants of the Pelopon-
nese before the Dorian conquest. The Dorian
presence changed the nature of the cult to be-
come more warlike.

Elements of the cult

Distribution of the cult

It is generally agreed that the cult has given its
name to the month and, consequently, that the
occurrence of the month Karneios implies the
existence of the cult.342 The month Karneios
has been attested at Akragas, Kalymna, Kos,
Epidauros, Epidauros Limera, Gela, Knossos,
Nisyros, Rhodes, Sparta, Syracuse, and Tau-
romenion.343

Apart from Sparta, the cult has been attested
at Kyrene, Sikyon, Sybaris-Thurioi and
Thera.344

According to the testimony of Pausanias, the
presence of Apollo Karneios was widespread
in Lakonia. At Sparta there was a sanctuary of
Apollo Karneios located in association with
sanctuaries of the Dioskouroi, of the Graces
(Charites), of Eileithyia and of Artemis He-
gemone (3.14.6-7). Images, agalmata, of
Apollo Karneios were to be found at Gythion
(3.21.8), Oitylos (3.25.10), Leuktra (3.26.5),
Kardamyle (3.26.7) and near Las, on a moun-
tain called Knakadion (3.24.8). However, the
presence of images of Apollo Karneios at these
perioikic cities of Lakonia does not necessarily
indicate that the cult was celebrated in these
cities. As I will argue later, they rather func-

tioned as a reminder to the perioikic cities of
the hegemony of the Spartan polis over Lako-
nia.

The presence of Apollo Karneios in Messe-
nia is attested by Pausanias at two cities. In the
neighbourhood of Pharai there was a grove,
&A.0O<;, to Apollo Karneios, with a spring of
water (4.31.1). On the plain of Stenykleros,
near Andania, there was another grove, called
the Karnasian grove, where statues of Apollo
Karneios and of Hermes carrying a ram were
raised (4.33.4). In this grove the mysteries of
the great goddesses were celebrated.345

Sikyon had two spots sacred to Apollo Kar-
neios, according to Pausanias. In connection
with a sanctuary of Asklepios there was a
building with two rooms, the inner of which
was sacred to Apollo Karneios (2.10.2). No one
but the priests was allowed to enter this room.
There was also a sanctuary of Apollo Karneios,
but it seems to have been a ruin in the days of
Pausanias (2.11.2). A third reference to Apollo
Karneios in Sikyon is provided by Eusebios,
whose chronology says that the priests of
Apollo Karneios replaced the kings in the year
1161.346

340 Jeanmaire 1939, 524-526; Brelich 1969, 148-
154, 179-187.
341 Brelich 1969, 151.
342 Burkert 1985, 227, 234.
343 Samuel 1972, index s.v. 'Karneios'. Apart from
the month Karneios, there is evidence of priests in
the service of Apollo Karneios at Lindos and Ka-
meiros on Rhodes: IG XII 1, 697, 705 (Kameiros);
845 (Lindos).
344 Kyrene: Pind. Pyth. 5.79-81; Kallim. Ap. 73;
Plut. Quaest. Conv. 717D; Sikyon: Paus. 2.10.2;
Sybaris-Thurioi: Theok. Id. 5.83; Thera: Pind. Pyth.
5.75-81. Priests in the service of Apollo Karneios
are attested on Thera: IG XII 3, 512, 514, 519 line 3,
868, 869.
345 Sacrifices to Apollo Karneios in association with
the mysteries: IG V 1, 1390 lines 34, 69. A priest in
the service of Apollo Karneios was connected with
the mysteries: IG V 1, 1390 line 97.
346 Euseb. Chron. 1.176; 11.56 = Kastor FGrHist 250
F2.
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Representations of Apollo Karneios

As seen above, Pausanias refers to images of
Apollo Karneios at or near four cities in Lako-
nia. At Gythion there was an agalma of Apollo
Karneios. On a mountain called Knakadion
near the city Las, there was an Apollo Kar-
neios. It is not clear what this notice refers to,
but Pausanias probably suggests the presence
of an image.

In the agora of Oitylos, there was a wooden
image, xoanon, of Apollo Karneios. Such was
also the case at Leuktra, and Pausanias remarks
that the image at Kardamyle was made accord-
ing to the Dorian custom, ra9& Acopidxjiv

This specific Dorian way of representing
Apollo Karneios probably refers to a therio-
morphic conception of the god as a ram. Ar-
chaeological finds as well as epigraphical testi-
monia aan shed some light on this issue. A
dedicatory stele from Sparta has an inscription
mentioning Karneios.347 The top of the stele

has a relief cut out with the representation of a
pair of ram's horns. A pyramid-shaped stone of
marble, found at the village of Phlomochori in
Lakonia and dated to the seventh century BC,
has its top designed as a ram's head {Fig. 10).
It has been interpreted as a representation of
Apollo Karneios.348 A parallel to this monu-
ment is a pillar-shaped stone found at Glanitsa
in Arkadia.349 The top of this pillar is shaped as

47 Woodward 1908-1909, 81-85. The stele was
built into a wall of probably Roman date. Close to
where the inscription was found there was a statue
of a man named Tiberius Claudius Brasidas. The
Brasidas family held the hereditary priesthoods of
Karneios Oiketas and Karneios Dromaios. Wood-
ward, who published the inscription, has suggested
that this statue was set up in the neighbourhood of
the temple of Apollo Karneios and that the inscrip-
tion was originally set up not far from where it was
found. The inscription and the statue would thus in-
dicate the site of the sanctuary of Apollo Karneios.
/G V 1,222.
348 LeRoy 1965, 371-376.
349 Metzger 1940-1941, 17-21.

Fig 10. Phlomochori, Lakonia. Archaic pyramidical
stone with top shaped as a ram's head.

Fig. 11. Metaponto. Stater from c. 425-390 B.C., de-
picting Apollo Karneios.
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a ram's head. In the publication it is interpreted
as a representation of Hermes.

Near the medieval fortress of Passava, at the
ancient city of Las, a marble herm-like monu-
ment was found, the top of which is designed as
the head of a ram. The monument has been in-
terpreted as an image of Apollo Karneios.350

To this material can be added the depiction
of ram's horns on coins representing Apollo
Karneios (Fig. II).351 This numismatic evi-
dence gives further weight to the association of
Apollo with the ram. In Hesychios, moreover,
the word karnos is explained by the word
probaton, signifying a flock' especially of
sheep.352

To conclude, the association of Apollo with
the ram, especially its head, is probably the
explanation of Pausanias' notice about a spe-
cific Dorian way of representing Apollo Kar-
neios.

The military aspect

As pointed out above, the Karneia was, accord-
ing to the testimonium of Demetrios of Skep-
sis, an imitation of a military way of living.353

Nine tents, skiades, were set up and nine men
ate in each. Each tent had representatives of
three phratriai. Everything was done on com-
mand of a herald.

The notice about the three phratriai in each
tent can be interpreted in two ways. The com-
mon view is that there were three different
phratriai in each tent, together twenty-seven
phratriai.™ The interpretation is dependent on
the meaning of the word phratria. The word is
never used in the testimonia concerning Spar-
tan society, and it is therefore possible that
Demetrios uses it as a synonym of phyle. It
would thus refer to the three Dorian phylai, the
Hylleis, the Dymanes and the Pamphyloi,
which not only Sparta, but also other Dorian
cities, used as a general dividing principle.355

According to a fragment by Tyrtaios, the Spar-
tan army was organized in the three Dorian
phylai}56

It has been suggested that with the new or-
ganization of Sparta, associated with Lykour-

gos and described in the so-called Great
Rhetra, the previous division in tribes was su-
perseded by an organization in phylai and obai.
The relation between the two categories is by
no means clear. One suggestion is that phylai
and obai were two independent ways of organ-
izing the citizens, one by birth, the other by
residence.357 The division of the citizens in
phylai would refer to the original division in
three Dorian tribes; the obai would be a new
classification, based on residence, and a result
of the process of synoikismos of the villages
which constituted the city of Sparta. The
French scholar D. Roussel has convincingly ar-
gued that the, phylai were a means of organiza-
tion developed within the polis and not sur-
vivals of a primitive, pre-polis tribal society.358

The three Dorian phylai were thus created with
the emergence of the polis, and the organiza-
tion of the Karneia referred to these phylai. In
my view, Demetrios uses the word phratria as
a synonym of phyle and there were conse-
quently representatives of the three phylai in
each of the nine tents.

The collective meals indicate the importance
of eating as a symbol of affiliation to the group.
According to Herodotos (1.65), the organiza-
tion of the men in syssitia was an invention of
Lykourgos as a part of the military organiza-
tion. The men who ate together also fought to-
gether. It is possible here to detect an element
of initiation. For the oldest age class in the edu-
cational system, agoge, the change in status
from adolescent to adult would mean participa-
tion in the army and in the syssitia that charac-

350 Schroder 1904, 21-24.
351 Imhoof-Blumer 1917, 5-9.
352 H e s y c h i o s s.v. Kdpvoi;.
353 Ath.4.141e-f.
354 Wide 1893, 74, based on Schoemann 1873, 459.
355 Roussel 1976, 128f.
356 Tyrtaios fr. 1 (Diehl).
357 Hammond 1950, 59f. The general view on the
phylai is that they refer to the original tribes of the
Dorians: the Hylleis, the Dymanes and the Pamphy-
loi; see e.g. Forrest 1968, 42.
358 Roussel 1976, 31 If.
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terized the civil life of a Spartan citizen. For
this age class, the meal eaten during the Kar-
neia was a symbol of incorporation into the sta-
tus of citizen.

The testimony of Demetrios also says that
everything was done on command of a herald.
To become a citizen and a warrior was to learn
obedience.359 This was particularly important
in the mentality associated with the behaviour
of a warrior in battle. A Spartan soldier had to
conquer or die on the battlefield; there were no
alternatives if one's honour was to be kept.

In the fragments of Tyrtaios we can witness
a part of the propaganda which created the vir-
tues of a citizen in the newly created Spartan
polis.360 The congruence between the ideals of
the citizen and of the warrior is expressed, and
it is described how the arete of the warrior
grants glory to the city. The grave of a warrior
will be remembered forever; if victorious in
battle, rle will be honoured by the whole body
of citizens.361

As I have argued in the preceding chapter on
the Gymnopaidiai, the connection between
warfare and music in Spartan culture was of an
inseparable nature. The musical agon attached
to the Karneia reflects the importance of music
in association with the educational preparation
for warfare. To be a good musician and a good
warrior was by no means a contradiction of vir-
tues in Spartan culture, and the military train-
ing included training in musical skills, above
all in the singing of different types of choirs.362

In Sparta, as in other Greek cities, the paean
seems to have been particularly important.
When the Spartans caught sight of the enemy,
the king sacrificed a goat, and ordered the sol-
diers to put on crowns and start to sing the
paean.363 They then started to march in the
rhythm of the song.364

The musical element of the Karneia was
arranged as an agon and its winners were listed
in a chronology by Hellanikos, called Kap-
VEOVlKOCl.365

To sum up, the military training during the
Karneia should be regarded as a part of the edu-
cation accentuating a specific structure accord-
ing to the division of the citizens in phylai.

Common meals, musical contests and the
learning of obedience prepared the participants
in the cult for their role as citizen-warriors.
„ According to Hesychios, Agetoria was an-
other name for the Karneia.366 At Argos, Kar-
nos as the leader of the army was also called
Zeus or Hegetor, thus indicating the identity
between the leader of the army and the supreme
god.367 At Sparta, 'Ayntcop was an epithet of
Zeus and the king sacrificed to Zeus Agetor be-
fore taking the army to the borders of the coun-
try.368 The Spartan kings were priests of Zeus
and their main duty was to command the
army.369 It is possible from these sources to see
a group of rituals expressing the common
theme: leadership in war. At Argos the cult was
obviously called Agetoria and was closely re-
lated to the Spartan Karneia.

One part of the Karneia was thus associated
with leadership. As the cult was a preparation
for warfare and included elements referring to
the structure of the army, this is no surprise. It
has even been suggested, by N. Robertson, that
myths about the Dorian migration should be
interpreted as having a ritual background,

359 Vernant 1991, 220-243.
360 According to Suda, Tyrtaios himself was an au-
letes who was said to have encouraged the Spartans
by his songs in4heir war with the Messenians: Suda
s.v. Tupxatoc;.
361 Tyrtaios fr. 12 (Diehl).
362 Dances by warriors in association with the Kar-
neia are attested at Kyrene: Kallim. Ap. 85-87.
363 According to the scholion on Thucydides
(1.50.5), the Greeks sang two sorts of paeans, one to
Ares before a battle and one in honour of Apollo af-
ter the battle. Ares symbolized the destructive and
chaotic aspects of war while the paean to Apollo af-
ter a battle accentuated the change from war to
peace and a restoration of civilized order. A scholion
on Aristophanes (Plut. 636) defines the paean as a
hymn sung in honour of Apollo in order to stop a
plague or a war.
364 Plut. Lyk. 22.2-3.
365 Hellanikos FGrHist 4 F 85-86.
366 Hesychios s.v. ayrJTni;.
367 Schol. Theok. Id. 5.83b.
368 Xen.Lak.Pol. 13.2.
369 Hdt. 6.56.
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centred on the renewal of leadership.370 He re-
gards the story about Hippotes as an aetion of a
military ritual connected with the Karneia.
Hippotes commanded the Dorians but hap-
pened to kill the seer Karnos, who followed the
army. At the bidding of an oracle Hippotes was
banished for nine years and another leader cho-
sen in his place. In memory of the dead seer the
Dorians established the cult of Apollo Kar-
neios, the Karneia. According to Konon, Hip-
potes' victim was in fact called a cpdoua
'ArcoAAcovoi;, indicating the near-identity be-
tween seer and god.371 Robertson also regards
the ceremony called Agetoria as a secret cere-
mony of investiture for the new leaders of the
tribal contingents. The retiring leaders slew an
animal which was used to purify the succes-
sors.372 hi Agetoria the victim was a ram, cho-
sen as a symbol of the leader of the flock. I
agree with Robertson that some part of the Kar-
neia was associated with leadership, and it is
clear that in the symbolization of the leader, the
ram played an important role in Sparta. The
horns of a ram are represented on the cheek-
piece of the helmet of the so-called Leonidas
statue, a clear evidence of the association be-
tween the general and the ram as a symbol of
leadership (Fig. 12).m As mentioned above,
the presence of images, agalmata, associating
Apollo Karneios with the ram, at several
perioikic cities in Lakonia should be regarded
in the light of the ram as a symbol of leader-
ship. The images of Apollo Karneios became
reminders of the hegemony of the Spartan polis
in Lakonia. In a historical perspective, ritual
elements were developed within the Karneia,
which established Sparta as the ruling polis in
Lakonia and the Spartan citizens as the con-
quering Dorians. The Karneia thus became an
instrument for the ideological legitimization of
Sparta as the leading city in Lakonia.

The ram was also connected with rituals of
purification. The fleece of Zeus, Au><; KcpSiov,
was used in purificatory rituals, for example in
the cleansing of murderers.374 The aetion of the
Karneia was associated with the killing of a
seer, Karnos, and the cult was said to have been
established as an expiatory ritual to appease the

wrath of Apollo. It is thus possible to view the
Karneia as a rite of purification, the purpose of
which was to restore a broken communication
with the gods and to purify the army. The ea-
gerness of the Spartans to learn the will of the
gods in connection with warfare is well at-
tested. Without the proper signs from the gods,
it was not possible for the Spartans either to go
out for war or to go on with it.

According to Hesychios there was a priest
called afc\vi\c, in charge during the Karneia.375

He was atimos, which must indicate that it was
a young man who had not yet reached the status
of full citizen. The agetes was in the service of
a goddess, but Hesychios does not tell the name
of this deity. As the Karneia was celebrated in
honour of Apollo, scholars have believed that
the feminine form of the genitive is simply a
mistake by the lexicographer.376 However, I
would like to suggest that the priest was in the
service of Artemis. Artemis, Zeus and Athena
were the deities associated with warfare in
Sparta. During a campaign, the king sacrificed
a goat to Artemis Agrotera,377 and there was a
sanctuary in Sparta dedicated to Artemis He-
gemone, the Leader. This sanctuary was situ-
ated beside the sanctuary of Apollo Karneios,
an indication of the association between Ar-
temis and Apollo Karneios.378 The epithet He-
gemone has, together with words such as

370 Robertson 1980, 1-22.
371 Konon FGrHist 26 F 1.26 = Phot. Bibl. 186.26.
372 Robertson 1980, 1 If.
373 Fitzhardinge 1980, fig. 105. To this can be added
the sculptures from the Siphnian treasure house: see
Watrous 1982, 159-172. Watrous argues that the
ram-helmeted figure on the north Siphnian frieze
may represent the Spartan god Karneios: p. 166. For
representations of a ram's head on the cheekpiece of
helmets see Kunze 1967, 160-183.
374 Stengel 1905, 1084; Stengel 1920, 164, 180,
248; Nilsson 1967, 110-113; Burkert 1983, 145;
1985,65,230.
375 Hesychios s.v. ayrJTni;.
376 Nilsson 1906, 121, n. 2. Usener (1898, 360) has
suggested that the goddess was Persephone.
377 Xen. Hell. 4.2.20.
378 Paus. 3.14.6.
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Fig. 12. Sparta. Statue of hoplite, 'Leonidas'. First quarter of the fifth century BC. Marble.
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agetes, agetor, agetoria, a common stem and
the words refer to leadership.379 As Hegemone,
Artemis was the Leader, the one who led and
protected the army from the centre of the city
beyond the border of the polis. In this respect
she was a npouaxo<;, a Spartan counterpart to
the role of Athena in Attic ritual. As Vernant
has noticed, Artemis was the guardian of the
border between civilized order and brutal war-
fare.380 To be a citizen-warrior was to adapt
oneself to a certain code of behaviour in con-
nection with warfare, and it is this aspect that
Artemis represents. A male priest in the service
of a goddess was not unusual in Greek cult
practice, and there are some testimonia pre-
served concerning male priests in the service of
Artemis.381 Neither is there anything awkward
about the presence of priests in the service of
different gods acting together in a cult devoted
to one god.382 The agetes was thus a priest in
the service of Artemis, who seems to have been
the true warrior-goddess in Spartan religion.

The Karneia and the Aigeidai

According to the mythical traditions of Sparta,
the family of the Aigeidai was involved in the
Dorian capture of Amyklai and in the coloniza-
tion of Thera. They also appear in the genealo-
gies of the royal houses. A group of testimonia
concerns the association of the Aigeidai with
the Karneia. From Pindar's fifth Pythian ode
(75-81) it is possible to deduce that the
Aigeidai brought the cult of Apollo Kameios to
Thera and Kyrene. According to a fragment by
Aristotle, the Aigeidai were a phratria of the
Thebans and they were considered to have
played a decisive role in the Dorian capture of
Amyklai.383 The leader of the Aigeidai in this
conquest was called Timomachos, and he was
regarded as the first man to have instructed the
Spartans in military matters. It was the cuirass
of this Timomachos which was put on display
during the celebration of the Hyakinthia.384

The Aigeidai also appear in the genealogies
associated with the rulers of Sparta before the
establishment of the diarchy. The great-grand-
son of Polyneikes, Autesion, had escaped to

Sparta from Thebes, persecuted by the Erinyes
of Laios and Oedipus. At Sparta, the daughter
of Autesion, Argeia, married the king, Aristo-
demos. They had twins, Eurystheus and Prok-
les. When Aristodemos died, the brother of Ar-
geia, Theras, became guardian of the two
boys.385 According to Herodotos (4.147-148),
Theras held the royal power in Sparta until his
nephews had grown up. He then chose to leave
Sparta in order to colonize the island Kalliste,
the name of which was changed to Thera.

Theras had a son who did not go with his fa-
ther to Thera. His name was Oiolychos, 'sheep-
wolf. His son was called Aigeus, from whom
the Aigeidai at Sparta took their name.386 In the
fifth generation from the eponym of the
Aigeidai, Euryleon is said to have commanded
the Spartan army in the opening battle of the
second campaign of the first Messenian war,
together with the Agiad king Polydoros and the
Eurypontid king Theopompos.387

Herodotos (4.146-148) provides another
story about Theras. A people called Minyai,
who had taken refuge on the slopes of Tayge-
tos, asked the Spartans, at some stage in Spar-
ta's history, to be incorporated in the state, and

379 Chantraine 1956, 88-91; 1968, s.v.
405f.; Frisk 1973, s.v. liyeouoa, 621f.
380 Vernant 1991, 244-257.
381 Testimonia collected by Farnell 1904, 77f.
382 For example, during the Skira festival in Athens,
the priestess of Athena, the priest of Poseidon and
the priest of Helios walked in a procession: Burkert
1985, 230.
383 Arist. fr. 532 = Schol. Pind. Isthm. 7.18b. Mod-
ern literature on the Aigeidai: Cauer 1894, 949f.;
Vian 1963, 216-225; Toynbee 1969, 175-177, 215-
220; Nafissi 1991, 322-326, 365-369.
384 Arist. fr. 532 (Rose).
385 Hdt. 6.52; 4.147.
386 Hdt. 4.149. In this connection Herodotos calls
the Aigeidai a great clan, (fvkt\ \izya\r\. The desig-
nation of the Aigeidai as a phyle by Herodotos indi-
cates that the word, apart from its technical sense,
could be used as a classification of a group accord-
ing to some kind of family affiliation. In the above
mentioned fragment (532) by Aristotle, the Aigeidai
are called aphatria.
387 Paus. 4.7.8.
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to be given a share in the government and in the
land. The Spartans approved of this claim and
the Minyai were distributed among the Spartan
phylai. There was intermarriage between the
new and the old citizens. After a while they be-
gan to quarrel and the majority of the Minyai
migrated to Triphylia. Some of the Lakonian
Minyai went, according to Herodotos, overseas
with Theras to colonize Thera.

From Herodotos (4.149) it is also known that
a kind of religious defilement afflicted the
Aigeidai, as none of their children was said to
live long. By the instruction of an oracle, a
temple of the Erinyes of Laios and Oedipus
was set up, after which the children survived.
The same procedure had to be established by
the Aigeidai at Thera.388

The myths about the Aigeidai are thus re-
lated to a stage in the history of Sparta associ-
ated w t̂h the establishment of the diarchy, the
incorporation of Amyklai and the colonization
of Thera. The Aigeidai were associated with
the Spartan struggle for hegemony in Lakonia
and especially with the capture of Amyklai.
Amyklai was connected in myth with the
Achaian heritage, and it is interesting to see
how a polarity was created between 'Dorian'
Sparta and 'Achaian' Amyklai. According to
the myth, the war ended in Dorian supremacy
over Amyklai. The Spartans thus regarded
themselves as conquerors, and this was com-
memorated during the Hyakinthia with the dis-
play of the cuirass of Timomachos, the com-
mander of the army, who subdued Amyklai.

In the procession from Sparta to Amyklai
during the Hyakinthia, the opposition between
the two cities was acted out. The Spartan terri-
tory was defined through the opposition be-
tween the 'Dorian' Sparta and the 'Achaian'
Amyklai, between centre and periphery.389 In
ritual this tension was acted out, and the Dorian
order was renewed in a cult which was closely
associated with the Dorian identity of the Spar-
tans.390 The initiands taking part in the Hyakin-
thia would thus learn to recognize themselves
as Dorian conquerors.

The myths about the oldest history of Sparta
also express social turbulence. When the

nephews of Theras had grown up, Theras had
to give up royal power. In the myths this event
is connected with the colonization of Thera,

-and the story told by Herodotos gives some
hints at a struggle concerning the degree of in-
fluence that different people inhabiting Lako-
nia would have in the newly created Spartan
polis.

These myths are not to be regarded as pas-
sive reflections of historical events. They can
be related to historical processes, in which cer-
tain events are taken up and reshaped accord-
ing to the rules of mythical thinking.391 I am
also convinced that myths were created and
used actively to justify certain conditions. Re-
garding the myths about the Aigeidai, it is
possible to regard them as related to the forma-
tive process of the Spartan polis, and that they
were thus created during the eighth century.
The colonization of Thera can be compared to
the Partheniai affair, which ended in the colo-
nization of Taras. Both events included the
exodus of groups of people dissatisfied with
the conditions of the polis. For the Aigeidai, the
polis sealed the power of the two royal families
and the loss of influence for themselves. The
ritual miasma of not having children, which af-
flicted the Aigeidai, could be regarded as a part
of the propaganda directed against the family,
which ended in their loss of political influence
within the polis. The tradition provided by

388 The most famous example of an inherited re-
ligious defilement is that afflicting the Alkmaio-
nidai: Hdt. 5.70; Thuc. 1.126. See Williams 1951,
32-49; 1952,3-21.
.189 This thought is a development of the ideas pro-
posed by Polignac (1984) on the importance of ex-
tramural sanctuaries in the emergence of the polis.
According to Polignac, the Amyklaion sanctuary
played a crucial role in the emergence of the Spartan
polis. See infra part two of Chapter Five.
390 It has been suggested that one element in the rit-
ual consisted of the carrying of rafts, commemorat-
ing the entrance of the Dorians to the Peloponnese at
Rhion: Bekker, Anecdota, I, 305 s.v. crtEuuomcaov;
Hesychios s.v. oreunatiaTov. See Huxley 1962, 99,
n. 34; Burkert 1985,236.
391 On this problem see Sourvinou-Inwood 1991,
16-20, 244f.
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Pausanias, that a member of the Aigeidai,
Euryleon, acted as a general together with the
two kings during the first Messenian war,
could indicate that the exodus of the Aigeidai
to Thera did not take place until the end of the
eighth century and was contemporary with the
colonization of Taras. The story about Theras
and the Minyai could also indicate that the
exodus to Thera took place after the creation of
the Spartan polis, as the Minyai were chosen
among the phylai.

The race of the staphylodrornoi

A conspicuous element of the Kameia was the
race of the staphylodrornoi. According to
Bekker's Anecdota, a man wrapped up in wool-
len fillets, aiemiaxa, was pursued, praying
good omens for the city.392 He was pursued by
young men, veoi, called staphylodrornoi. If the
man was caught, this meant good luck for the
city; if not, the contrary. An entry in Hesychios
defines the staphylodrornoi as some of the
karneatai, the men who were in charge of the
organization of the Karneia.393 Epigraphical
evidence indicates that the performance as a
staphylodromos was an honourable task.394

Wide, in his treatment of the Karneia, has
brought four entries in Hesychios into the dis-
cussion.395 The first entry is axeuixatiaiov, ex-
plained as 51KT|A.6V TI ev eoptQ 7tou.7tecov
Scduovoc,. During a festival someone acted in a
procession as an image or a representation of a
god, daimon. The word 8iicn.Xov appears as two
entries in Hesychios.396 In one of these, it is ex-
plained as cprio"u.a, 6\\nc,, ei.8coA.ov, u.iu.r||j.a.397

Then follows the comment: 66ev Kcd 6 ia.iu.o-
Xoyoc, Jtapd AaKOxn 5ucr|A.iicTaq. The mimo-
logos, who acts or represents, is called dikelik-
tas by the Lakonians.398

The third entry gives the following explana-
tions for 5(icr|ta)v: eKTO7tco|j.a, ojioicoiaa, ccvSp-
idq and £cp8iov.399 The fourth entry in Hesy-
chios is SeiicnXicrcai, which is explained as
uiuriTod rapa ACXKCOOI.

The entries thus give the notion of a person
who represents or acts, and of imitation in the
sense of an image or a sculpture. In Wide's

opinion, these entries in Hesychios can be asso-
ciated with the race of the staphylodrornoi, es-
pecially the man dressed in stemmata. This
man was, in Wide's view, disguised as an ani-
mal representing 'der als Tier gedachte Dai-
mon des Erntesegens'.400 He also compares, in-
fluenced by Mannhardt, the race with customs
of peasants at harvest festivals in Northern and
Central Europe.

The race of the staphylodrornoi has been in-
terpreted since Wide as a vegetation ritual, per-
formed in order to affect the harvest, notably
the grape harvest.401 Burkert, however, has
noted the possibility that the Karneia occurred
too early in the year for the grape vintage. Con-
sidering the ram sacrifice which took place
during the Karneia, Burkert detects an identity
between the man decked with fillets and the
sacrificial animal.402

I would like to suggest an interpretation of

392 Bekker , Anecdota, I, 305 s.v. crta(p'uXo8p6noi.
393 Hesych ios s.v. axa(fvXo8p6\ioi, K a p v e a x a i .
394 /GV 1,650-651.
395 Wide 1893, 77-79.
396 LSJ gives the following translation of the word
SeiicnXov: ' representat ion, exhibit ion, reflection, im-
age, phantom, sculptured figure'.
397 LSJ gives the following translations of the
words:

x: 'apparition, phantom, appearance, phenom-
enon, monster'
q: 'objective, aspect, appearance of a person or a
thing'

ei8(oXov: 'phantom, any insubstantial form, image
reflected, likeness'

Hinrina: 'anything imitated, counterfeit, copy, artis-
tic representation'.

398 LSJ gives the following translations:
\n\LoX6yoc;: 'actor, reciter of mimes'
5eucnWicTa<;: 'one who represents'.
399 LSJ gives the following translations:
eicrika)|ia: 'figure in relief, reflection'
6|i.oico|xa: 'likeness, image'
dv8pidq: 'image of a man, statue'
£c68iov: 'small figure, painted or carved'.
400 Wide 1893, 78.
401 Roscher 1884-1890a, 431; Wide 1890-1894,
961-964; Couve 1900, 803; Farnell 1907, 131-135,
259-263; Prehn 1917, 1986-1988; Fauth 1969, 126.
402 Burkert 1985, 234f.
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the race of the staphylodromoi which regards it
as connected with the process of divination and
the activity of the seer, U&VTK;. One reason for
this interpretation is the great importance that
divinatory practices played in Greek culture in
general and Spartan culture in particular, not-
ably in association with warfare. The sacrifice
as a means of getting to know the will of the
gods was a fundamental feature in Greek reli-
gion. The art of the seer was a gift from the
gods, notably Apollo, as Homer attests. In the
Iliad (1.68-72, 384-386) there is the seer Kal-
chas, and in the Odyssey (15.252-253) it is said
that Apollo made Polypheides the best seer
among mortals.403 The seer was a person of im-
portance and reputation, and there are several
testimonia mentioning the name of a seer in as-
sociation with a battle. The Spartans, in par-
ticular, took great pains to provide themselves
with the services of a famous mantis. Herodo-
tos (9.33-35) tells how the Spartans gave the
seer Tisamenos and his brother citizenship in
order to have Tisamenos with them in the war
against the Persians.404 Seemingly it was as im-
portant to have a well-known seer with the
army as to bring a general.405

In Sparta the seer belonged to the king's
staff, together with the physicians, teapot, and
the flute-players, ca>A.T|T(xi.406 The nauarchos,
the commander of the Spartan fleet, was ac-
companied by a mantis.401 As a rule, the king
performed the sacrifices, but the seer could also
perform this task.408 Cicero, in his De Divina-
tione (1.43.95), says that the Spartans assigned
an augur to their kings as a judicial adviser, as-
sessor, and they also decreed that an augur
should be present in the Gerousia.409

Though several testimonia bear witness to
the honour enjoyed by the mantels, it is poss-
ible to detect some suspicion against the seers.
Pausanias' story about Krios has already been
mentioned. Xenophon (Cyr. 1.6.2) tells that the
father of the elder Kyros was having his son
taught the mantic art in order that he should
know what the gods counselled and not be at
the mercy of seers, if they should wish to de-
ceive him. In Aeneas Tacticus (10.4) there is a
prescription that during the siege the mantis

should be watched closely and not allowed to
sacrifice on his own account in the absence of
the archon. This suspicion has its roots in the

- seer being primarily loyal not to his employer,
but to the gods.

Since the Karneia can be regarded as a prep-
aration for warfare, there should be no surprise
in finding a ritual associated with the activity
which was the very prerequisite for warfare,
the process of interpreting the signs of the
gods. For the Greeks there could be no war
without a seer, and for the Spartans the testimo-
nia are particularly relevant in this matter.410

There were three occasions for sacrifices re-
lated to warfare: before the departure, at the
borders of the country and before a battle. In all
these sacrifices there was a mantic process in-
volved.

Xenophon (Lak. Pol. 13.2-5) provides infor-
mation about the Spartan customs. Before leav-
ing the city, the king made sacrifices to Zeus
Agetor and the gods associated with him. If the
sacrifices were benevolent, the fire-bearer,

403 Polypheides had a son, Theoklymenos, who was
also a seer. The art of divination was thus considered
a hereditary profession in Homer. It is also obvious
in Homer that the seer could be a stranger, coming
from far away, a condition which he shared with
physicians, carpenters, and poets.
404 T i samenos was from Elis and be longed to the
Iamidai , a priestly family wi th w h o m the profession
of divination was hereditary. This family had a tomb
in Sparta: Paus. 3.12.8. In the battle of Thermopylai,
the seer Magistias from Akarnania was present: Hdt.
9.36. According to Pausanias (3.11.5), it was due to
the soothsayings of Agias that Lysander could beat
the Athenian fleet at Aigospotamos in 405. The
Spartans dedicated a statue of the seer at Delphi
(10.9.7). For further notices about the participation
of seers in battle see Pritchett 1979, 49-56.
405 Stengel 1920, 62; Pritchett 1979, 47-90; Burkert
1985,113.
406 Xen.Lak.Pol. 13.7.
407 Diod. 13.98.1.
408 Plut. Ages. 6.5.
409 For general comments about the art of divination
in Greek religion see Stengel 1920, 54-66; Hopfner
1930, 1258-1288; Nilsson 1967, 164-174; Burkert
1985,111-114.
410 Burkert 1983, 66, n. 34.
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7rup(popoi;, took fire from the altar and led the
army to the border, xa 6pm xr\q xcopcu;. At the
border, the king once again sacrificed to Zeus
and also to Athena, and if the sacrifices proved
acceptable to both these deities, the army could
cross the borders of the country.411 The fire
from the sacrifices at the border, xd SiaPoc-
rnpia, was never extinguished, but was
brought with the army during the whole of the
campaign.

The custom of divination has been inter-
preted as a part of a process of decision-mak-
ing. The purpose of the Spartan sacrifices asso-
ciated with warfare was to ensure that the di-
vinities approved of the intention and imple-
mentation of a military expedition. The first
sacrifice was made to Zeus Agetor and, as has
been noted above, the epithet Agetor was asso-
ciated with the idea of leadership. The kings,
who made the sacrifices, were in Sparta priests
in the service of Zeus and their main duty was
to command the army as archagetai.

The second type of sacrifices, ta diabateria,
can be regarded as a rite of passage. This sacri-
fice was more than a part of the preparations
for warfare. It materialized the frontier as a
symbol for the difference between the civilized
world, the polis, and the unknown world be-
yond the border.412

The third occasion for sacrifices was when
the army had left the polis and caught sight of
the enemy. A sacrifice was then made to Ar-
temis Agrotera. This sacrifice was performed
every day, and for this purpose the Spartans
brought with them a herd of goats during the
campaign.413

But what has this to do with the race of the
staphylodromoil At a glance, the race re-
sembles a scapegoat ritual. There are, however,
several objections to this view. A scapegoat
ritual was always a rite of expulsion and a
means of getting rid of something negative, a
defilement.414 However, the pursued man in the
race of the staphylodromoi was an individual
of positive qualities. He should be caught and,
if he was caught, this meant luck for the city.
The symbolic value of the race was thus oppo-
site to that of a scapegoat ritual.

The pursued man was important to the city,
as he was considered a symbol of the well-be-
ing of the city. Moreover, the purpose of pursu-
ing him was to foresee the city's well-being; in
other words, the race was a form of augury. It
is partly these positive qualities which make it
possible to interpret the chased man as a seer.
The importance of the seer in association with
warfare as a mediator between men and gods is
clear, taking the testimonia into consideration.
The aetiological myths concerning the Karneia
give a leading role to the seer, called Karnos,
the death of whom was believed to be the very
cause of the establishment of the Karneia. The
killing of the seer in myth is a symbol of the
broken communication between men and gods,
and some part of the Karneia could well have
been associated with a restoration of the rela-
tion between men and gods.

The pursued man was decked with woollen
fillets, stemmata. The stemmata were religious
paraphernalia, associated already in Homer
with the performance of the priest. In the first
book of the Iliad (1.14,373), the priest Chryses
has stemmata wrapped around his staff. The
sacrificial animals were adorned with stem-
mata.415 Hunted like an animal and disguised
with stemmata, the pursued man transgressed
the categories of man and animal, just as the
seer in his profession created a category of his
own, standing somewhere between men and
gods.416

The act of persecution also raises the notion
of unreliability. As I have said above, it is poss-
ible to detect a suspicion towards the seer in

411 Popp 1957, 42-46; Pritchett 1979, 68-71; Lonis
1979,95-115.
412 Thucydides gives three examples of unfavour-
able diabateria, which stopped further progress of
the Spartan army: Thuc. 5.54.2; 5.55.3; 5.116. The
years were 419 and 416.
413 Paus. 9.13.4.
414 Bremmer 1983,313-315.
415 Blech 1982, 3O3f.; Burkert 1983, 3.
416 In a structuralistic analysis of the myths concern-
ing Teiresias, Brisson (1976, 33, 43-45) has pointed
out how the seer transgresses the opposition man-
god, male-female, present-future, life-death.
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some testimonia. In the local Spartan myth
concerning the establishment of the Karneia,
the seer actually becomes a traitor to his city,
giving the enemy knowledge about how to cap-
ture the city. In ritual this unreliability is ex-
pressed by the race, in which the pursued man
should be caught. The loyalty of the seer was
not obviously to the state which he served, but
to the gods. The conflict between Teiresias and
men of power, such as Kreon and Oedipus, has
its root in this ambiguous status of the seer.417

In the clash between civil power and the
knowledge of the seer, with its divine origin,
the mantis remained loyal to the gods.

To sum up, the entries in Hesychios, which
Wide discussed in his treatment of the Karneia,
give the idea of a ritual in which someone acted
as the representation of a god or a daimon. This
mimetic act is associated with the word stem-
matiaion. The word dikelon, signifying the one
who acts or represents, is explained with words
as phasma and mimema. I think that Wide is
right in associating these entries in Hesychios
with the race of the staphylodromoi. Further-
more, in Konon's version of the aetiological
myth concerning the Karneia, Karnos the seer
is actually called a representation of Apollo,
phasma Apollonos, as if the seer and the god
were identical.

On this basis, I think that it is plausible to in-
terpret the race of the staphylodromoi as con-
nected with the seer, instead of with vegetation
magic, as Wide does. Unreliable but indispens-
able, the seer was symbolically represented in
myth and ritual as an ambiguous figure. In
myth he becomes a traitor to his city, and in
ritual he is hunted like an animal. In the Kar-
neia, the ritual concerning the seer symbolized
the renewal of the communication between
men and gods, a condition which was a pre-
requisite not only for warfare but for the exist-
ence of man.

It remains to comment upon the role of
Apollo in the Karneia. Clearly, Apollo was not
an active warrior-god in Spartan religion. The
gods associated with war were, as has been
noticed above, Zeus, Athena and Artemis.
However, the semi-iconic image at the

Amyklaion, where the god was armed with a
lance and a bow, has also been discussed as
evidence of the martial nature of Apollo in
Spartan religion. Moreover, the warrior aspect
of Apollo has been regarded as an original part
of the god, who later developed interests in mu-
sic and dance.418 But a closer look at the testi-
monia cited to prove this development gives
another picture.

The scene in the first book of the Iliad (1.43-
52), where Apollo rushes down Olympos in or-
der to punish the Achaians with a plague, has
its origin in a quarrel between Chryses, the
priest of Apollo, and Agamemnon about
Chryses' daughter. When Agamemnon refuses
to give back the daughter, Apollo punishes the
Greek army with a plague. Apollo appears in
this scene as the guardian of a religious world-
order, which was broken by Agamemnon in his
refusal to accept the request of Chryses. The
plague is the concrete sign of the disturbed or-
der, an order which had Zeus as its supreme im-
personation. Apollo can be regarded as the ex-
ecutive of this order, and his role in this scene
is not that of a warrior god. In the Karneia,
Apollo symbolized the civilized order, the
structuring of the city and its body of citizens,
expressed in the organization of the army and
of the citizens in the syssitia. Apollo protected
the rising generations and he guarded their
transition from one status to another, until they
had reached the status of citizens and members
of the army.

Summary

In my view, the Karneia was the final stage of
a ritual cycle centred on rites of initiation, and
the custom described by Demetrios was prob-
ably valid for the members of the oldest age
class in the agoge. They were about to reach
the status of full members of the society, and

417 For the ambiguous status of Teiresias in the tra-
gedies by Sophokles, see Segal 1981, 158, 240.
418 Lonis 1979,213-216
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the initiation ritual had as its goal the prepara-
tion of the young men as warriors.419 The iden-
tity of a Spartan citizen was defined in military
terms: to become a citizen was to become a
warrior.420 In my interpretation the pursued
man was a seer, and the catching of him sym-
bolized the possibility of a renewal of the rela-
tions between men and gods, as if there were a
contract which had to be renewed at regular in-

tervals. Within the framework of the ritual
cycle, the Karneia came to play a restorative
role and symbolized the renewed relation be-
tween the citizens and the gods.

419 Vernant 1991, 220-243.
420 Vidal-Naquet 1986, 85.



Chapter four

The cults as a ritual cycle and the age class system

Introduction

The most obvious reasons for regarding the
three cults as a unity are that they were devoted
to the same god, and that they were celebrated
within a period of about two months.421 H.
Jeanmaire and A. Brelich have argued that the
three cults formed some kind of unity with ini-
tiatory rituals as a common denominator; but
their analysis is not, to the same degree as this
study, centred on the relation between the three
cults, and they do not try to place the rituals
within a historical context.422 As I have said
above in the introduction, the analysis by W.
Burkert of the New Year rituals, in his Homo
Necans, became the inspiration for trying to
show a similar ritual pattern in Spartan ritual
life.423

For the participants, the ritual was a sequel
of events, the structure of which was experi-
enced by the performance of the ritual. In anal-
ogy with the structure of a piece of music, it is
the specific ordering of the symbolic acts and
symbols within the ritual which creates a spe-
cific type of ritual.424 In my view, structuralist
methods provide a helpful instrument for re-
vealing the architecture behind the ritual cycle.
This means that I regard the ritual cycle as con-
sisting of a series of opposites, the pattern of
which constitutes a rite of passage.425

It was A. van Gennep who pointed out that
events connected with important passages in
life, such as birth, marriage and death, share an

analogous tripartite structure consisting of pe-
riods of separation, marginality and aggrega-
tion.426 He termed these events 'rites de pas-
sage'. Chart 1 visualizes this tripartite struc-
ture.

This structural approach to ritual analysis

421 Jeanmaire 1939, 535.
422 Jeanmaire 1939, 524-540; Brelich 1969, 139-
154. Both scholars regard the rituals as survivals of a
primitive tribal initiation.
423 Burkert 1966, 1-25; Burkert 1983, 135-158.
424 I here use Turner's (1967, 19) definition of a
symbol as 'the smallest unit of ritual which still re-
tains the specific properties of ritual behavior; it is
the ultimate unit of specific structure in a ritual con-
text.'
425 One of the main criticisms against structuralism
has been its absence of any historical dimension; see
Burkert 1979, 5-14. I will therefore in the next
chapter make an attempt at putting the cults into a
historical context. I will then try to show the import-
ance of ritual at two critical periods in early Lako-
nian history: the end of the Bronze Age in connec-
tion with the collapse of the Mycenaean civilization,
and the eighth century as a part of the emergence of
the Spartan polis. Religious ritual became the main
factor in coping with a changed world. I will say al-
ready here that it is my belief that the three cults
came to function as a ritual cycle with the creation
of the Spartan polis around the middle of the eighth
century.
426 See van Gennep 1960, 20f. It is the notion of
structure which has been considered innovative in
van Gennep's study: La Fontaine 1985, 24—27;
Sch0jdt 1986, 94f. On rites of passage see also Pen-
tikainen 1986; Myerhoff et alii 1987, 380-386;
Tumbull 1990.
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Original
1normal'
condition

Initiand in
status A

Rite of liminality:
Second part of the Hyakinthia
and the Gymnopaidiai.
Initiand without status,
outside society

Rite of separation:
first part of
the Hyakinthia

Final
1normal'
condition

Initiand in
status B

Rite of aggregation:
the Karneia

Chart 1. Based on Leach 1976, fig. 7.

proved to be very influential and the English
translation of van Gennep's work, appearing in
1960, became an important stimulation for
Victor Turner in his analysis of the Ndembu
people. Turner developed ideas about the mar-
ginal, or liminal as he preferred to call it, stage
of the rites of passage.427 This period is carac-
terized by ambivalence; it is separated by its
symbolism both from what was before and
from what is to be. The symbols of the liminal
phase may be associated with death, invisibil-
ity, darkness, bisexuality, wild nature, and ce-
lestial phenomena such as eclipses of the sun
and moon. If the rite of passage is an initiation
ritual, the initiands may be dressed up as mon-
sters, wear masks, or be naked to express their
lack of position in society. They are often sep-
arated from everyday life by ritual interdic-
tions.428 Liminal behaviour often involves obe-
dience, and punishments should be endured
without complaints. If the society represents
hierarchy and structure, the liminal phase ex-
presses the absence of these qualities through
the use of symbols or symbolic behaviour asso-
ciated with anti-structure. In association with
initiation rituals, the liminal phase often in-
cludes education for the initiands, by which
they are introduced into the sacral traditions of
the society. To be a member of a group may be
to learn customary songs and dances.429 The

knowledge obtained is often of a non-practical
nature. The liminal phase is also associated
with sacral experiences, and the divine powers
seem to be accessible beyond the confines of
everyday life. In addition, Turner also pointed
out the processual character of rituals, oscillat-
ing between liminal and non-liminal phases.

One category of rites of passage is the initia-
tion ritual.430 M. Eliade has classified rituals of
initiation thus: (1) puberty rites, (2) initiation
into mysteries and secret societies, (3) initia-
tion of shamans.431 It is important here to make
a distinction between puberty rites and rites of
initiation. The use of the term 'initiation' in-
stead of 'puberty' indicates that the rite was a
culturally determined event.432

Rites of initiation are often regarded as ei-
ther rituals of admission into secret societies, or
more or less public rituals which mark the pas-
sage between childhood and maturity.433 A fas-

427 Turner 1967, 93-111; 1969, 94-130; 1974, 272-
299. He calls the participants in the liminal phase the
'threshold people' (1969, 95).
428 Turner 1985, 159.
429 Burkert 1985, 260.
430 Kaelber 1987, 229-234; Lincoln 1987, 234-238.
431 Eliade 1987, 225-229.
432 La Fontaine 1985, 14f.
433 La Fontaine 1985, 14.
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cinating peculiarity of the Spartan initiation rit-
uals is that they were at the same time public
festivals, mobilizing the whole population, and
instruments for gradual admission to one of the
most exclusive social groups of ancient
Greece, i.e. the body of Spartan citizens. In this
respect, the three rituals discussed here were a
combination of collective initiation rituals,
marking the passage between childhood and
maturity as well as the acceptance into an ex-
clusive society.

One aspect of this ritual cycle was thus to
function as an initiation process, promoting the
change in status for the participants involved.
However, to recognize these rites of initiation
does not mean that this was the only meaning
of the rituals. The cycle was above all con-
nected with the creation of the Spartan polis, a
way of creating a world order according to the
new conditions of the polis.

The cults as a ritual cycle

In Chapter One, I have devoted one section to
the structure of the Hyakinthia. Here I will re-
capitulate the results.

The first part of the cult was characterized by
a series of prohibitions against eating bread,
singing the paean and wearing wreaths. The
ban against bread separates the meal during
this part of the cult from the ordinary sacral
meal in Sparta, the kopis. The ban against sing-
ing the paean separates the first part from the
second part of the Hyakinthia, as did the prohi-
bitions against wearing wreaths. It is clear that
the first part of the Hyakinthia marked a sepa-
ration from everyday life. This was made ex-
plicit through the procession from Sparta to the
Amyklaion. The separation from everyday life
was thus enacted by a movement in space from
the city to the sanctuary. But it was also a sep-
aration from other rituals by its set of prohibi-
tions. In my view the enagismos sacrifice to
Hyakinthos created a negative sacral condition,
agos, symbolically expressed through the set of
prohibitions described above.

To the first part belonged the mourning of

Hyakinthos. As a rite of initiation, the enagis-
mos sacrifice and the mourning were parts of
the experience of the initiands. There are at
l&ast two important aspects of the symbols of
death and mourning associated with rites of in-
itiation. First, they mark the absolute separa-
tion of the initiands from mundane reality. Sec-
ondly, it is sometimes regarded as a prerequi-
site for the initiands to come into contact with
the ancestors of the culture in which they
live.4341 would add that the symbols of death in
initiation rituals express the irreversible char-
acter of the change in status of the initiand.

Through the enagismos sacrifice, the first
part of the Hyakinthia can be considered as a
day of pollution, hemera apophras. The pollu-
tion has been regarded as a sign of category
transgression and, for the initiands, the change
in status meant that they had to experience a
period of defilement.435 I have hinted at the
possibility that the sacral reality acquired two
opposite dimensions, and that this duality was
connected with the process of polis formation
in the eighth century. In the Hyakinthia these
two dimensions were acted out, and the second
part of the cult was much a reversal of the first
one. The testimonia confirm that the wearing of
wreaths and the singing of paeans were ele-
ments of the Hyakinthia, and must have be-
longed to the second part.

The second part of the cult can be described
as the beginning of the liminal period in the rit-
ual cycle. The participants lived in temporarily
built huts during this part, probably around the
sanctuary. The thysiai, the singing of the paean
and the wearing of wreaths indicate an opposite
character of the cult, compared to the first part.
If the communication with the sacred was of a
negative nature during the first part through the
enagismos, the thysiai of the second part and
the singing of the paean rather indicated the
communication with the god and the experi-
ence of his actual presence. The general emo-

434 La Fontaine 1985, 122f.
435 Douglas 1966, 114-128; 1975,47-59.
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tion of the second part of the cult was joy,
chara, in contrast to the penthos of the first
part. In the chapter on the Gymnopaidiai, I
have commented on the possibility of songs
and dances creating emotional moods in which
extraordinary sensations were felt. The per-
formances of choreia, notably paeans, were
major religious experiences for the Spartans
and it is likely that they somehow involved per-
ceptions of the appearance of the divinity, per-
haps as flashes of light. It can be no coinci-
dence that the presence of Apollo is often con-
nected with music and light in poetry, e.g. in
the Homeric Hymn to this god.

The liminality was expressed through the
dissolution of social structure. Strangers, xe-
noi, were entertained during the meal and so
were the slaves, douloi. This last fact is all the
more striking in view of the strict separation in
status between the Spartan citizens and, on the
other hand, the perioikoi and the helots in La-
konia.

The sacral meal, kopis, thus became the me-
dium for a symbolic inversion, expressed
through the breakdown of social hierarchy.436

In mundane life the meal, served in the syssitia,
was a highly structured event associated solely
with the citizens and the age classes belonging
to the agoge. The sacral meal could thus be in-
terpreted as a symbolic inversion associated
with the liminal period.

Communication with the divinity and disso-
lution of social stratification were thus ele-
ments of liminality. Furthermore, the presenta-
tion of a chiton for Apollo can be regarded as a
means of creating a relation with the divinity,
an element of gift-giving. The initiatory ele-
ments of this part of the cult are clearly discern-
ible in the participation of adolescents of both
sexes, neoi and parthenoi. The performances
of traditional songs and dances point to the
educational aspect of the initiation. Some of the
parthenoi were driven in specific wagons, kan-
nathra. As I have argued in Chapter One, the
presence of women in the Hyakinthia should be
related to a marriage symbolism, preparing the
parthenoi for the role as married women, in
analogy with the display of the cuirass of

Timomachos, which symbolized the future role
of the young men as warriors.

The Gymnopaidiai continued the liminal
state of the second part of the Hyakinthia. The
choral performances constituted the nucleus of
the cult and the paean seems to have been of
particular importance, as during the Hyakin-
thia.

The initiatory part of the Gymnopaidiai con-
sisted of tests of endurance. The choruses were
performed in the middle of the summer and
thus in torrid heat. The Gymnopaidiai was one
part of the ordeals which the initiands had to go
through, together with the diamastigosis and
the krypteia.

The choral performances also had an educa-
tional purpose. The songs commemorated suc-
cessful martial exploits, and the initiands thus
became familiar with the traditions of the so-
ciety. The battles at Thyrea played an import-
ant role, and it has been suggested that the
struggles between Sparta and Argos over this
borderline area were of a ritual character.437

The social stratification was still dissolved,
in that strangers were admitted during the cel-
ebration of the cult. The nakedness can be in-
terpreted as a loss of identity, a symbol of the
marginal state of the participants. To be naked
was to stand in a liminal zone outside any well-
defined status. There is no evidence for female
participation during the Gymnopaidiai, and it is
possible that men and women were separated
during this ritual. This separates the Gymno-
paidiai from both the Hyakinthia and the Kar-
neia, something which further accentuates the
rhythm of the ritual cycle, as a series of oppo-
sites.

The Karneia was the final stage in the ritual
cycle, and clearly a ritual of restitution and ag-
gregation. The men eating in the nine tents

436 On symbolic inversion see Babcock 1978, 13-
36. The death and funeral of a Spartan king caused a
similar dissolution of social hierarchy, with the par-
ticipation of perioikoi and helots, Hdt. 6.58.
437 Sartre 1979, 219; Brelich 1961, 22-34; 1969,
189f.
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were divided according to the three Dorian
phylai. The cult thus recreated a specific social
structure, in contrast to the liminal period of the
second part of the Hyakinthia and the Gymno-
paidiai, in which strangers and slaves were al-
lowed to take part. Moreover, the fact that
everything was done according to the com-
mand of a herald emphasizes the attitude of
submission to authority which was expected of
the initiands.

Inscriptions from Thera in the vicinity of the
sanctuary of Apollo Karneios can be inter-
preted as evidence of homosexual initiation.
This probably involved the age grade robidas,
the twelve-year-old boys, who were sexually
initiated by an erastes within the framework of
the Karneia. The association of Alkestis with
the Karneia points to marriage as a part of the
cult. There is also the notice, in the Hymn to
Apollo by Kallimachos, that men and women
danced together during the Karneia at Kyrene.
According to Plutarch's life of Lykourgos, men
were not allowed to get married when they
wished. This probably means that marriage
was accomplished collectively during a cult,
and it is possible that Karneia was a cult of this
kind. The location of a sanctuary of Eileithyia
besides those of Artemis Hegemone and
Apollo Karneios in Sparta also points to mar-
riage and childbirth. The continuity of the soci-
ety was thus symbolized through the element
of marriage ceremonies and the preparation of
the male initiands as members of the army.

The race of the staphylodromoi can be re-
garded as a restoration of communication be-
tween men and gods. In the aetiological myth,
the Karneia was installed as an expiatory act
for the seer Karnos, who had been killed by one
of the Herakleidai. I have interpreted the man
pursued by the staphylodromoi as a seer, a man
who had the means of discovering the will of
the gods.

The Karneia included references to the Do-

rian identity of the Spartans. One element of
the cult was the carrying of rafts commemorat-
ing the entrance of the Dorians to the Pelopon-
nese at Rhion. The aetiological myth associ-
ated with the Karneia was also connected with
the Dorian identity of the Spartans. Ritual ele-
ments and myths connected with the cult thus
expressed this identity. It is my belief that with
the creation of the Spartan polis, the inhabitants
of the five villages, which constituted the new
polis, became identified as Dorians. The Do-
rian identity had probably been developed
within the circle of an aristocratic elite during
the early Iron Age, and the inhabitants of the
Spartan polis came to separate themselves
from the other inhabitants in Lakonia, who
were not included in the polis as citizens and
did not have any political rights. A sharp dis-
tinction was created between the citizens of
Sparta and the other inhabitants of Lakonia, the
perioikoi and the helots. In this respect, the ad-
mission to the group of citizens in Sparta can
be compared with the initiation into a secret so-
ciety.

To sum up, the three cults constituted a co-
herent whole, the symbolism of which ex-
pressed the basic pattern of a rite of passage,
with periods of separation, liminality and ag-
gregation. Some of the symbolism was con-
nected with the cults as rites of initiation, and
this was one aspect of the ritual cycle. The first
part of the Hyakinthia marked the separation
from everyday life. The liminal period of the
ritual process, including the second part of the
Hyakinthia and the Gymnopaidiai, expressed
the dissolution of social structure and the en-
counter with the sacral dimension, experiences
which can be regarded as opposed to those of
ordinary life. The third cult, the Karneia, ex-
pressed the restructuring of society and the re-
newal of communication between men and
gods. Table 3 summarizes the results of the
analysis.
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Table 3.

THE CULTS AS A RITUAL CYCLE

Rite of separation Rite of liminality

HYAKINTHIA

Part one

Symbols of separation:
Prescriptions against bread,

wreaths and singing the paean.
Enagismos sacrifice to

Hyakinthos, creating a negative,
sacred condition, agos.
Initiatory element:
contact with the dead through
the enagismos.

Emotional character:
penthos.

Part two

Symbols of liminality:
Movement from centre to

periphery: procession from Sparta
to the Amyklaion.

Communication with the divinity:
the paean and the thysia sacrifice.

Dissolution of social order:
presence of xenoi and douloi.

Initiatory elements: adolescents of
both sexes play an active role.
Marriage symbolism connected
with Polyboia.

Emotional character: chara.

GYMNOPAIDIAI

Symbols of liminality:
Nakedness as a symbol of lack

of identity, valid for the whole
body of citizens.

Social hierarchy still dissolved:
presence of xenoi.

Communication with the
divinity through the singing of
paeans.

Initiatory elements:
Choreia as tests of endurance and
as the introduction into the
history of the city.

Rite of aggregation

KARNEIA

Symbols of aggregation:
Ritual described as a mimesis of a

war camp. A fixed number of men
lived in nine tents, representing three
phylai. Everything was done on
command of a herald.

Movement back to centre, as the
sanctuary of Apollo Karneios was
situated in the city.

A restoration of the relation between
men and the gods through the race of
the staphylodromoi.

Initiatory elements: sexual initiation,
marriage.

The age class system

Introduction
The purpose of this section is to examine the
system of age classes which characterized the
Spartan society and its relation to the three
cults. Emphasis will be laid on the relation be-
tween the age grades and religious duties.

The main literary sources for the age class
system are Xenophon's Spartan Constitution,
Plutarch's Life of Lykourgos and two scholias-
tic glosses, one on Herodotos and one on
Strabo. The epigraphical material concerning
age classes is published and discussed in the
Catalogue of the Spartan Museum and in the fi-
nal publication of the excavation of the sanctu-
ary of Artemis Orthia.438 Before examining the
testimonia, however, I would like to introduce
three definitions taken from Bernardi in his
work on age class systems.439

Bernardi defines an age class as 'an institu-
tionalized grouping, formally constituted ac-
cording to different models. Members of a
class form an egalitarian, corporate group that

passes together through the progression of so-
cial grades. Class membership constitutes the
jural basis for the acquisition of the executive
right to engage in the social activities appropri-
ate to each grade.'

Informal age grades are defined as 'the
stages of physiological and social development
commonly employed in distinguishing among
the members of a society. Examples are child-
hood, adolescence, youth, adulthood, old age.
The indication is always approximate.' The
third definition concerns the institutionalized
age grades, which Bernardi defines as 'the pro-
motional stages traversed by age classes that
determine peoples's status and their executive
right to undertake social activities.' Age class
systems are defined as 'social formations
founded on the classification of the society's
members on the basis of structural age.' Ber-
nardi also emphasizes that age is structural

438 Tod 1906, 1-97; Woodward 1929, 285-377.
439 Bernardi 1985. The definitions are all on p. 172.
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rather than physiological in an age class sys-
tem. This means that all members of an age
class were of the same age regardless of when
they were born.

While Bernardi lays stress on the social ac-
tivities which the age classes are gradually
given access to, I would like to emphasize the
religious activities and duties associated with
the different age grades in Spartan society.

Much energy has been spent on efforts to
correlate the different age grades with specific
years in a physiological sense, and there is at
least one point on which scholars have reached
a consensus, namely that the state education in
Sparta, the agoge, according to Plutarch (Lyk.
16.4), started at the age of seven.440

However, the system of age classes started
already with the birth of a child and was not
confined to the official agoge, lasting between
the age of seven and twenty or thirty. The
whole life of a Spartan citizen was divided in
age grades. The agoge and its set of age grades
is just one aspect of the fact that age was a ma-
jor structural principle in Spartan society.441

The position of women in relation to the age
class system should also be commented on.
The absence of information about girls in the
testimonia associated with the different stages
in the age class system points to two circum-
stances. First, the age class system only con-
cerned the male population and its function
was to create the male citizen-warrior. Sec-
ondly, in excluding women from the age class
system, women came to be regarded as a mar-
ginalized group within the Spartan polis, de-
prived of any influence in political matters. It is
significant that the role of women in the three
cults can be related to marriage symbolism and
the change of the young girl from parthenos to
gyne. It was as a wife and the mother of future
warriors that a woman gained status in
Sparta.442

Age classes between 0 to 6 years

According to Plutarch (Lyk. 16.1-2), a new-
born child seems to have been examined in two
steps. First, women bathed the child in wine, as

a test of its physical strength. Second, the child
was taken by the father to the Lesche, where the
elders of the phylai, oi Ttpeapwaxoi xwv
(pillow, examined it. If it was accepted, the
child was assigned a lot of land, a kleros.
Though Plutarch uses the word jtouMpiov,
which can mean both boy and girl, the assign-
ment of a kleros indicates that the examination
of the child by the elders concerned the male
children. If the child was not accepted due to
some defect, it was taken to a chasm at the foot
of Taygetos, called Apothetai. As the examina-
tion made by the elders was decisive for the
survival of a child, the test made by the women
must have preceded it, perhaps in immediate
connection with the birth.443 A child was thus
made the subject of two tests before it was fi-
nally accepted by the community.

Apart from the social acceptance of the

440 Tazelaar (1967, 127) makes two statements in
the beginning of his article. First, every way of clas-
sifying adolescents in training-groups should be
traced back to physical and mental development.
Secondly, he says that this will inevitably lead to the
occurrence of differences between the system of le-
gal age classes and the system based on physical and
mental growth. For Tazelaar, the belief in two sys-
tems, one related to age classes, the other to physical
development, becomes a way of explaining contra-
dictory notices in the testimonia. It is true that the
start of an age class system, for example at the age
of seven in Sparta, can be explained in terms of
mental development, i.e. that a child at a particular
age is regarded as fit for an organized education. But
neither physical nor mental development explains
why the upbringing of children has to be shaped as
an elaborate system of age classes.
441 I do not agree with Brelich (1969, 114) saying
that the agoge 'e senz'alcuna restrizione un'inizia-
zione di tipo primitivo.' As a part of the major
changes taking place in connection with the creation
of the Spartan polis, the age class system was more
an invention than a survival.
442 On Spartan women see Cartledge 1981, 84-105
and Scanlon 1988, 185-216.
443 den Boer (1954, 234f.) claims the opposite order
for the two tests. According to him, the bath in wine
was a rite of initiation into the community, but it is
evident from the comment by Plutarch that the bath
in wine was considered a test, as well as the exami-
nation by the elders of the phylai.
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child, there was a ritual one as well. I want to
draw attention to a passage in Athenaios
(4.139a-b), quoting Polemon who says that the
kopis, the sacral meal of the Spartans, was
eaten during the festival called Tithenidia, cel-
ebrated in honour of Artemis. During this cult,
the nurses, cd iu8ai, brought the male chil-
dren, id dppeva 7iai5ta, to the sanctuary of Ar-
temis Korythalia, situated in the region toward
Kleta, outside the city in the countryside. In
this sanctuary the kopis was celebrated at the
image of the goddess. Specific alimentary rules
were associated with this kopis, as Polemon at-
tests, including the eating of suckling-pigs,
6p9ayopioKoi, and oven-bread. The accept-
ance of a male child by the elders was thus fol-
lowed by the presentation of the child to Ar-
temis, a kind of ritual acceptance which placed
the child in relation to the gods of the city.

The years between birth and the age of seven
are not mentioned in the testimonia, and the
child probably lived with his family during
these years.

Age classes between 7 and 20 years: the
agoge

At the age of seven the state education, agoge,
began.444 A boy was put in an ayeXr|, a group
consisting of boys of the same age.445 The agele
was probably the smallest unit in the age class
system, and in each age class there was thus a
number of agelai. The entrance into the agoge
meant that the boys were subjected to a hier-
archy of supervisors. From a gloss in Hesychios
it is known that in each agele a boy was chosen
as a leader, dpxcov ayeXriq, and that he was
called a Poixxyoi;.446 This was a reputable task,
recorded in the inscriptions of careers among
Spartan magistrates.447 The next level consisted
of the EipEveq, whose task was to supervise the
agelai.441 In this connection Plutarch defines an
eiren as one who for two years has been out of
the class of boys, TtatSeq, and adds that \ieXX-
eipr|v was the name of the oldest of the boys.
Xenophon (Lak. Pol. 2.11) says that an eiren
was selected to command a group.449

The supreme authority in matters of educa-

tion was the Ilai8ov6|j.oq, who was appointed
by the city.450 He had at his disposal men with
whips, "nPcovxeq ^omvyocpopoi.451 Apart from
this official hierarchy of supervisors, it was the
duty of every citizen to act as an authority in re-
lation to the boys.452 Both Xenophon (Lak. Pol.
5.5-6) and Plutarch (Lyk. 16.5; 17.1) say that
the elders, oi JtpEopVuiEpoi, were particularly
important in this respect. All citizens younger
than sixty were expected to learn from the
elders.

The goal of the education was, according to
Plutarch (Lyk. 16.6), to learn obedience and en-
durance and to be victorious in battle. This in-
dicates the association of the agoge with the fu-
ture role of the boys as warriors. The education
also included the training in the art of choreia:
(p5fi and |xeX,oq.453

Within the age class system, clothing, hair-
style and sexual behaviour functioned as struc-
tural elements. The age classes between seven
and twelve had their hair cut short and went
around barefoot. The clothing consisted of a tu-
nic, chiton.454

At the age of twelve, important changes took
place.455 The boys got a himation to wear in-

444 Plut. Lyk. 16.4. On the agoge see Meister 1963,
3-24 and Brelich 1969, 113-126.
445 Plut. Lyk. 16.4.
446 Hesychios s.v. Pcrua, pouayop.
447 Chrimes 1949, 95-99.
448 Plut. Lyk. 17.2.
449 Xenophon uses the word He. Plutarch also uses
this word, Lyk. 16.7, but the relation between the
agelai and the ilai is not clear. However, Plutarch
speaks about ilai in connection with the age class
who had reached the age of twelve. This indicates
that the age classes from twelve years were divided
into both agelai and ilai.
450 Xen. Lak. Pol. 2.2; Plut. Lyk. 17.2.
451 Xen. Lak. Pol. 2.2.
452 Xen. Lak. Pol. 2.10.
453 Plut. Lyk. 21.1.
454 Xen. Lak. Pol. 2.3; Plut. Lyk. 16.6.
455 Xenophon (Lak. Pol. 3.1) says that a boy's life
got harder when he went EK nai&asv tic, TO
|ieipaKiowj8ai. He does not mention the specific
year when this change took place, but it is probable
that it refers to the changes which Plutarch associ-
ates with the age of twelve.
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stead of a chiton.*56 Clothing was thus a means
of separating the group of age classes between
seven and twelve from those above twelve.
Short-cut hair was a characteristic of the age
classes between twelve and twenty, as it was
for those younger than twelve. Other specific
behaviour required for those belonging to the
agoge included to keep the hands under the
cloak, himation, to walk in silence, and not to
look about them but to fix their eyes on the
ground.457 That these rules of conduct were
valid from the age of twelve is proved by
Xenophon's use of the word himation, the
clothing prescribed from twelve years of age.
Xenophon's account of these rules proves that
the body was used as an instrument for separat-
ing the age grades within the age class system.

From the age of twelve a boy got a lover,
£poccmi<;, chosen from the reputable young
men, EUSOKIUOI VEOI, i.e. those between twenty
and thirty.458 Xenophon (Lak. Pol. 2.12-14)
says that according to Lykourgos the relation
erastes-eromenos should not be a sexual one;
but judging from the laws of other poleis,
people refused to believe this. In modern schol-
arship, the sexual nature of the erastes-er-
omenos relation has been a matter of contro-
versy. Cartledge, in a recent article, refers to
the pioneering article on Greek pederasty by
Bethe.459 Bethe's contribution to the under-
standing of the role of pederasty in Spartan cul-
ture was to point out that the physical element
was fundamental to the relationship between
erastai and eromenoi, and that it should be re-
garded in association with rites of initiation
necessary for entrance into the adult warrior
community.460 Pederasty was thus an institu-
tionalized custom and, as such, a part of the
agoge.461 I would like to stress its structural
significance within the Spartan age class sys-
tem. From twelve to twenty, a boy was as-
sumed to behave as an eromenos, while those
between twenty and thirty were erastai. At the
age of thirty, a Spartan was supposed to get
married and it is probable that marriage was a
prerequisite for citizenship.462 An opposition of
homosexual to heterosexual behaviour was
thus created within the age class system, with

the age of thirty as the pivotal point. Sexual be-
haviour, like clothing and hairstyle, was thus a
structural means of creating categories within
the age class system.

Stealing was a prominent feature of the
agoge, concerning the age classes between
twelve and twenty. Xenophon {Lak. Pol. 2.6-
9) and Plutarch (Lyk. 17.3-4) say that the rea-
son for this behaviour was scarcity of food. The
stealing had to be done in secret and those who
were caught were punished. It may also be con-
cluded from Plutarch's account that stealing
was associated with the age grades starting
from the age of twelve.

It has been observed that stealing was a part
of rituals associated with Artemis.463 Plutarch
{Lyk. 18.1) had been an eyewitness to the ritual
taking place at the altar of Artemis Orthia
where ephebes were lashed. Xenophon {Lak.

456 Xen. Lak. Pol. 2.4; Plut. Lyk. 16.6.
457 Xen. Lak. Pol. 3.4.
458 Plut. Lyk. 17.1. See also Ael. VH 3.10.
459 Cartledge 1980a, 17-36; Bethe 1907, 438-475.
See also den Boer 1954, 245-248.
460 Bethe 1907, 444; Calame 1977,421-427.
461 It is possible that the erastes-eromenos relation
was initiated during the cult of Apollo Karneios. In-
scriptions of Archaic times on Thera, in a cave at the
gymnasion of the ephebes and in the vicinity of the
sanctuary of Apollo Karneios, testify to sexual activ-
ities in a ritual context. See Bethe 1907, 452f.; Jean-
maire 1939, 456-460; Sergent 1984, 140f.
462 According to Plutarch {Lyk. 14.1) Lykourgos
regulated marriages. This means most likely that the
age of marriage was set at a certain level in the age
class system: Brelich 1969, 125. The presence of the
couple Alkestis and Admetos is interesting in this
context. Admetos was depicted in the Amyklaion
(Paus. 3.18.16) and the death of Alkestis was, ac-
cording to Euripides (Alk. 446-454), commemo-
rated with hymns during the Karneia. In Kallima-
chos' Hymn to Apollo (47-52), Admetos is de-
scribed as the eromenos of the god. Alkestis as the
faithful wife was thus made the mythical prototype
of the Spartan woman while Admetos, combining
the roles of eromenos and husband, became the
model for the Spartan. It is thus in the context of
marriage symbolism that the reference to Alkestis in
connection with the Karneia can be explained: Ser-
gent 124-132, 143f.
463 den Boer 1954, 261-274.
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Pol. 2.9) says that it was considered honour-
able to steal as many cheeses as possible, while
others were appointed to scourge the thieves. It
is obvious that he is referring to the ritual at-
tached to the altar of Artemis Orthia. As
Chrimes suggests, the notice in Xenophon indi-
cates that at some festival the boys were re-
quired to steal as many cheeses as possible, and
they were beaten by boys with whips.464 In
Chrimes' opinion, the 'defenders' of the
cheeses were the mastigophoroi appointed to
the service of the paidonomos.465 Plato (Leg.
1.633b) mentions stealing as one of the
Lykourgan institutions intended to produce
bravery, andreia. It has been suggested that
this stealing is identical with the ritual men-
tioned by Xenophon. According to Pausanias
(3.16.9-11) the scourging of the ephebes at the
altar originated in a human sacrifice, demanded
by an oracle after a quarrel between the people
of the four villages in Sparta: Mesoa, Pitana,
Limnai and Kynosoura. Lykourgos changed
this human sacrifice to the ritual of scourging.
Chrimes has convincingly combined the testi-
monia in Xenophon, Plutarch and Pausanias in
order to suggest a connection between the
stealing and certain rituals at the altar of Ar-
temis Orthia.466 The act of stealing was thus a
part of the cult.

The official appointment of men with whips,
mastigophoroi, associated with the supreme
authority in matters of education, the paidono-
mos, is clear evidence of the institutionalized
nature of the stealing. That the boys were
beaten in the course of a ritual has been inter-
preted as a fertility rite, a parallel to the Roman
Lupercalia.461 In my opinion, however, it is
very hard to maintain that the beating had any-
thing to do with fertility, either human or vege-
tative. On the contrary, the beating was an act
of aggression, establishing a pattern of domina-
tion and submission which permeated the
agoge. The adolescents in Sparta were taught
the lesson of being controlled and dominated
by older members of the society.

The winner of the stealing contest, the pcouo-
viicr|<;, the victor at the altar, remembered his
victory later in life, as the career lists demon-

strate.468 In my view, the stealing should be in-
terpreted as a symbolic behaviour associated
with the age classes not yet full members of the
society. It was a behaviour which separated the
age classes between twelve and twenty years
from other age classes in society. The act of
stealing was an ambiguous behaviour, both re-
quired and forbidden. Among the structural
elements of the agoge, it is thus possible to add
the behaviour of stealing. The stealing created
a bond between certain age classes and Ar-
temis, since it was her cult that featured the rit-
uals of stealing. Artemis protected the prospec-
tive members of society, a task which she
shared with Apollo.

From the age of twelve and the following
five years, there is evidence for the occurrence
of six different age grades. A gloss on Herodo-
tos, explaining the word eiren, says that a boy
in the first year is called pcopt5a<;, the second
year TtpoKouî ouevoq, the third year um£6-

q, the fourth year Ttponaii;, the fifth year
and the sixth year ^.eXXzipry^. The gloss

also states that a boy was an ephebe, e<priPei3ei,
from the age of fourteen to the age of twenty.469

This gloss has been confirmed by a marginal
note in the oldest manuscript of Strabo's Ge-
ography.410 This note, which was published in
1941, gives the same age grades as the Herodo-
tos gloss, with the exception that eiren is men-
tioned as a seventh age grade. It is also stated
that a boy was an ephebe between fourteen and
twenty. However, in contrast to the gloss on
Herodotos, the notice about the ephebic train-
ing immediately follows on the enumeration of
the age grades. This has led scholars to believe
that the age grades mentioned in the gloss on
Strabo are those between fourteen and twenty.

464 Chrimes 1949, 130f.
465 Chrimes 1949, 262.
466 Chrimes 1949, 248-271.
467 den Boer 1954, 269.
468 / G V 1 , 554, 652, 653, 653b, 654. Chrimes 1949,
131.
469 Published in Stein 1871,465 s.v. eipT|V.
470 Published in Diller 1941.
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These two glosses have been variously inter-
preted. The scholars writing before 1941, bas-
ing their discussion on the Herodotos gloss,
have claimed that the age grades mentioned
started at the age of seven, i.e. when the state
education in Sparta started. A boy of seven
would then have been called a robidas and a
boy of twelve melleiren.*71 However, scholars
writing after 1941 generally take the six age
grades mentioned in the glosses as starting
from the age of fourteen.472 Tazelaar, however,
has convincingly argued that the series of age
grades started at the age of twelve.

Plutarch provides three definite age limits in
the chronology of the Spartan agoge. Two of
them have already been discussed, namely that
the agoge started for a boy at the age of seven
and that the age of twelve marked the begin-
ning of a new period, characterized by the
erastes-eromenos relation, among other things.
The third fixed point is that an eiren was
twenty years old.473 Apart from these age lim-
its, Plutarch (Lyk. 17.2) states that eiren was
the name of those who for two years had been
out of the class of boys, paides. He further says
that the oldest class of boys, paides, is called
melleiren. Tazelaar has argued that the notice
in Plutarch must indicate that there was an in-
terval in time between the melleirenes and the
eirenes; otherwise the expression 8EI3TEPOV fi5r|
Exoq would have been superfluous.474 Thus, at
the age of eighteen, a boy ceased to be a mel-
leiren, and also a pais. Two years later, at the
age of twenty, he became an eiren.

This gap in time between the melleiren and
the eiren, as suggested by Plutarch, makes the
continuous sequence in the Strabo gloss im-
possible to maintain. The problem with both
glosses is that the age grades from robidas to
eiren are juxtaposed with the notice about the
age when a boy had his military training, when
he e(pePei3ei, as the gloss has it. In my opinion,
the sequence of age grades from robidas to
melleiren is not equivalent to the years stated
for the boys as being ephebes. Apart from the
argumentation by Tazelaar, who argues that the
age grades from robidas to melleiren started
from the age of twelve, I think that the inscrip-

tions found at the sanctuary of Artemis Orthia
can throw some light on the problem.

There are two main classes of inscriptions,
one commemorating the victors in the contests
organized for the members in the age classes,
TKXISIKOI ay&ivzq, the other recording the ca-
reers and lists of magistrates in which adult
Spartans mention titles they had acquired dur-
ing their promotion through the age grades.475

Four age grades are mentioned in the Orthia in-
scriptions: uiKixi£6|i£Voq, 7ipaT07cdu;toa<;,
dtpoTirinTccac; and ueXA.eipr|v.476 No inscription
mentions the exact year of any of these age
grades. The two first age grades in the above-
mentioned glosses, robidas and prokomi-
zomenos, are lacking. The contests in honour of
Artemis Orthia were thus restricted to the age
grades mikichizomenos, pratopampais, hat-
ropampais and melleiren. The prize given for
victory in the paidikoi agones was a sickle, 8pe-
rcavov, which was an ancient military
weapon.477 That a sickle-shaped weapon was
used by the Spartans is attested by Xenophon
(Anab. 4.7.16), who refers to the use of a
J;t>fjA.T|, explained by the lexicographers as a
sickle-shaped object, sometimes called a
drepanon.™

471 Nilsson 1952, 827; Marrou 1946, 229.
472 For example Diller 1941, 501.
473 P lu t . Lyk. 17.2.
474 Tazelaar 1967, 137.
475 Chrimes 1949, 85. On the paidikoi agones see
also Tillyard 1905-1906, 380-391; Woodward
1929, 288-293. The inscriptions concerning the
paidikoi agones are dated between the first century
BC and the third century AD, with two exceptions.
The oldest inscription, dated to the fourth century,
does not mention any age grade: Woodward 1929,
293.
476 Woodward 1929, 285-377; Chrimes 1949, 86.
Chrimes suggests that the age grades pratopampais
and hatropampais correspond to the propais and
pais in the glosses: Chrimes 1949, 87; den Boer
1954,254.
477 Chrimes 1949, 94, 254-256.
478 Hesych io s s.v. ^•otjA.ri; S u d a s.v. !;uiiXr|; Ve rnan t
(1991, 234, n. 29) has suggested that the drepanon
was used during the krypleia in the murdering of
helots. The prize in the contest thus pointed forward
to the stage of the krypteia.
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A sickle, made of iron, was dedicated to Ar-
temis by the winner and fixed on the upper part
of the stele which recorded the victory.479 This
reference to an object used as a weapon in war-
fare may be an indication that the training of
the age classes associated with the cult of Ar-
temis Orthia was regarded as military prepara-
tion. This training could have begun in the third
age grade, i.e. the mikizomenos, as it is called in
the glosses. Both glosses state that the ephe-
beia lasted from the age of fourteen to the age
of twenty. If the verb ephebeuo in this connec-
tion has a specific connotation of military train-
ing, as it had in Athens, it would explain the
differences between Plutarch and the two
glosses. A further hint at the connotation of the
verb ephebeuo meaning military training is a
passage in Plutarch (Lyk. 22.1) where he says
that the young warriors, neoi, started to let their
hair grow long as soon as they ceased to be
ephebes, EVQVC, hi xf\q xoov £<pr|p<»v T|X.iKicc<;. My
conclusion is that the ephebes were younger
than twenty, the age by which a Spartan be-
came a member of the army. The verb ephe-
beuo in the glosses was thus associated with the
military preparation which the age classes went
through before becoming regular members of
the army at the age of twenty.

Plutarch says that the melleiren was the last
age grade among the paides. As the eiren was
twenty and had then been out of the class of
boys for two years, a melleiren must have been
seventeen. If one counts from seventeen, the
first age grade mentioned in the glosses, robi-
das, would have begun at twelve. In Plutarch's
description of the agoge, this was the age when
the second step was begun in the education.
Taking into consideration the Orthia inscrip-
tions, which mention the third, fourth and fifth
age grades, and the statement in the two glosses
that the time of the ephebeia lasted from four-
teen to twenty, I think that it is possible to ad-
just the three testimonia of Plutarch and the
glosses on Herodotos and Strabo.

At the age of twelve a boy entered the age
grade of robidas. At the age of fourteen he be-
came a mikizomenos and from this age he took
part in the paidikoi agones associated with the

cult of Artemis Orthia. So he continued to do
during the following age grades, the pratopam-
pais, hatropampais and melleiren, as the in-
scriptions attest. The iron sickle, drepanon,
dedicated to Artemis, points to the agones as
military preparations, and the word ephebeuo
used in the two glosses probably meant educa-
tion in the specific sense of military training.
The military education thus started when the
age classes had reached the age grade of miki-
zomenos, i.e. the age of fourteen, and lasted till
the age of twenty, when a boy became an eiren
and a regular member of the army.

The different contests mentioned in the in-
scriptions included musical contests such as
the ucoa and Kekeia, the KocBGripaxopiov, the
Kuvayexaq, the EvpaA.Kriq and the Koepxepiocc;,
probably associated with the contest of flog-
ging at the altar.480 The words for the different
contests frequently have the word xo TCCXIBIKOV
added to them, indicating that they were in-
tended for the age classes below eighteen,
when a boy was still called a pais.

Following Plutarch, it is obvious that there
was a period of at least one year between the
melleiren and the eiren. It is my belief that the
krypteia occurred between the ages of eighteen
and twenty. While the paidikoi agones were
still celebrated within the limits of the city, the
krypteia brought the adolescents definitely be-
yond the limits of civilized life.481

To sum up, between twelve and eighteen the
age classes in the agoge were promoted
through a series of age grades, the robidas,
prokomizomenos, mikizomenos, propais, pais
and melleiren. The four last-mentioned age
grades were associated with the cult of Artemis
Orthia, as the inscriptions show. The military
training started at the age of fourteen with the
age grade mikizomenos and lasted till the age of
twenty, when a boy became an eiren and en-
tered the army. Table 4 summarizes the agoge
in tabular form.

479 Chrimes 1949, pi. 1.
480 Chrimes 1949, 119-130.
481 On the krypteia see Jeanmaire 1913, 121-150;
1939, 550-554; Vidal-Naquet 1986, 112-114, 147f.
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Table 4. The agoge.

AGE

7-17

7-11

12

13

14

15

16

17

18-19

FORMAL/INFORMAL AGE GRADE

Pais: informal age'grade

Pais

Robidas

Prokomizomenos

Mikizomenos

Propais (Pratopampais)

Pais (Hatropampais)

Melleiren

Krypteia

CULTIC ASSOCIATION

Apollo: Hyakinthia, Gymnopaidiai

Apollo Karneios, Karneia

Artemis Orthia, paidikoi agones

Artemis Orthia, paidikoi agones

Artemis Orthia, paidikoi agones

Artemis Orthia, paidikoi agones

Age classes between 20 and 60 years

As mentioned above, the age of twenty is the
third fixed age limit in Plutarch's account of
the agoge. At this age a boy became an eiren
and liable to military service. He was allowed
to let his hair grow, and long hair thus became
a sign of membership in the army.482 As the
equipment of the soldiers included a red cloak,
otoXf) (poiviidi;, and a brass shield, dcoTtic;
%OXKX\, clothing, hairstyle and weapons distin-
guished the age classes over twenty from those
younger.483 In two passages dealing with the
Lakedaimonian army, Xenophon (Ages. 1.31;
Hell. 3.4.23) speaks of an age group, td 8em
dcp' fifVr|<;. This is generally understood as the
group of men between twenty and thirty.484 It is
informally called oi vecoxepoi or simply ol
veoi. Specific restrictions for this group indi-
cate that they were not full citizens, in spite of
their membership in the army. According to
Plutarch (Lyk. 25.1), those who were under
thirty years of age, oi vecorepoi xpidKovx' exoov,
were not allowed to enter the agora. Thucy-
dides (5.64.3) speaks of TO vecoxepov uepoq of
the Spartan army, most likely indicating those
between twenty and thirty.485

The eiren had accomplished the stage in life
associated with the agoge, as is implied by the
explanation of the word eirene by Hesychios,

won by the so-called oepaipeiq.487 The sphaireis
took part in annual contests involving a ball-
game played by teams of probably fourteen
members.488 According to Pausanias (3.14.6),
sphaireis were 'those ceasing to be epheboi
and beginning to be counted among men', oi 8e
eicn.v oi eK TGOV apiificov eq dvSpaq dp%6uevov

A series of inscriptions records victories

482 Xen. Lak. Pol. 11.3; Plut. Lyk. 17.2. Compare the
terracotta head of a warrior from the Amyklaion,
dated to the second half of the eighth century (Fig.
13). On the back of the head vertical wavy lines are
depicted, indicating hair: Hampe & Simon 1981,
254, pis. 397-399.
483 Xen. Lak. Pol. 11.3. For the red cloak see also
knst.fr. 542 (Rose).
484 Billheimer 1946, 214-220. The word hebe seems
to have been both a technical term, indicating a spe-
cific age, as the expression &<p' fip-ni; demonstrates,
and a term implying physical strength and com-
pleted maturation in a general sense.
485 It has been assumed that Thucydides, by TO
vecikepov uipoi; of the Spartan army, means those
younger than twenty: see Gomme et alii 1970, 93.
However, assuming that the age for obtaining full
citizenship was thirty, it is possible that the expres-
sion to neoteron meros is used to signify that part of
the army which consisted of Spartans not yet citi-
zens.
486 Hesychios s.v. eipfivri.
487 IG V 1, 674-688. On these inscriptions see Tod
1903-1904, 63-77; 1906-1907, 212-218; Wood-
ward 1951, 191-199.
488 The complete inscription IG V 1, 674, lists four-
teen names.



86 Chapter four: The cults as a ritual cycle and the age class system

crovxe^Elv.489 This means that they were be-
tween twenty and thirty.490 The name seems to
be derived from acpalpa, ball, and some of the
inscriptions on gable-topped stelai have a cir-
cular object represented in the gable, probably
the ball of the sphaireis.491 Above one of the in-
scriptions the Dioskouroi are represented,
flanking an amphora and the dokana.492 The
sphaireis were thus in some way associated
with the Dioskouroi, and they also made sacri-
fices to Herakles.493 The phrase ol viraaavxeq
xaq cofSdi; proves that the sphaireis were chosen
from the obai and Limnai and Kynosoura are
mentioned. The sphaireis were probably active
during the celebration of the Gymnopaidiai.
According to the scholion on Plato's Laws,
ball-playing, sphairan rhiptein, seems to have
been a part of the cult.494

However, the eiren did not yet have full
rights as a citizen, and the above-mentioned ex-
pression, to deka aph'hebes, accentuating the
age classes between twenty and thirty, shows
that the age of thirty was a distinct level in the
age class system. The statement by Plutarch
that those under thirty were not allowed to en-
ter the agora further supports this observation.
This age probably meant full rights as a citizen,
including participation in the assembly and el-
igibility to the state offices. There are some in-
dications that marriage was the step to be taken
in order to become a full citizen, and that this
had to be accomplished at the age of thirty.495

To be dyau.05, unmarried, as were the officials
in charge of the organization of the Karneia,
the karneatai, was accepted up to a certain age.
That this age was thirty can be inferred from
two notices by Plutarch. First (Lyk. 25.1) is the
above-mentioned prohibition for men younger
than thirty to enter the agora. Secondly, in a
passage on marriage customs in Sparta, Plu-
tarch (Lyk. 15.1) says that the agamoi were ex-
cluded from the Gymnopaidiai, which was cel-
ebrated in the agora. The common denominator
in these notices is the prohibition of entering
the agora. In the first case, Plutarch states that
the prohibition was associated with the
management of the household, r| oi.Kovou.ia,
which a Spartan should leave to the slaves.

Fig. 13. Amyklaion, Lakonia. Terracotta head of
warrior with pointed helmet. Second half of the
eighth century BC.

There is however another way of interpreting
these notices. Xenophon (Lak. Pol. 1.6) says
about marriage customs in Sparta that Lykour-
gos withdrew the right for men to marry when-
ever they chose and insisted on their marrying
in the prime of their manhood, ev aKu.ou<; xoov
aco|idT(BV. Two things can be inferred from this
passage. First, that the age of marriage was
connected with the age class system, prescrib-
ing marriage at a certain level in the system.
Second, that a man should marry when he was
among the aiqidî ovxei;. This informal age
grade is used by Xenophon as a group older
than TiPcovxeg. The hebontes had reached their
physical adulthood and can be regarded as
those between twenty and thirty. The akmazon-
tes then is the group between hebontes and

489 Translation W.H.S. Jones & H.A. Ormerod
(Loeb Classical Library).
490 Michell 1952, 172; Tazelaar 1967, 149f.
491 Tod 1906-1907; Chrimes 1949, 132, n. 6.
492 Tod 1906-1907, 214f.
493 Pausanias 3.14.6.
494 Schol. PI. Leg. 1.633B s.v.
495

Brelich 1969, 125.
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gerontes, i.e. those between thirty and sixty.496

The age of thirty was thus another step in the
age class system and marriage the sign of this
status. This does not mean that all men, married
at the same time, but that it was expected of a
man to be married at the age of thirty.497 In my
opinion, the prohibition against entering the
agora for those younger than thirty and for
bachelors in connection with the Gymnopaidiai
should be interpreted in the light of the agora as
the civic centre of Sparta and thus connected
with the activities of the citizens.

According to Pausanias (3.11.2), the bouleu-
terion of the Gerousia, the ephors, the nomo-
phylakoi and of those magistrates called the
bidaioi, was situated in the agora. The men un-
der thirty had not yet acquired the status of full
citizens, with associated rights and duties, and
were thus not allowed to enter the civic centre
of the city. If marriage was considered a part of
the civic duties of a Spartan and a prerequisite
for becoming a citizen, the prohibition for un-
married men to take part in the Gymnopaidiai,
celebrated in the agora, should be regarded as a
penalty associated with ideas concerning citi-
zenship in Sparta.

Between thirty and sixty a Spartan belonged
to the informal age grade akmazontes. He was
eligible for the offices in the state. However, in
relation to the men above sixty he was still un-
der the domination of the elders and was ex-
pected to learn from them. At the age of sixty a
Spartan entered the class of gerontes, the most
important age class in Spartan society. The
members of the Gerousia were elected from the
gerontes. The gerontes were free from military
service.

To sum up, a Spartan probably had to be
married at the age of thirty. At this age he be-
came a full citizen, with rights and duties con-
nected with the agora as the civic centre. The
prohibitions for unmarried men against enter-
ing the agora should be interpreted as symbolic
behaviour associated with citizenship. A citi-
zen was a man who controlled and had access
to the agora. The age classes not yet citizens,
i.e. younger than thirty, were forbidden to enter
the agora.

The ritual cycle and the age class sys-
tem

How was the age class system related to the
three cults? In the preceding section I have
tried to show how the cults constituted a cycle,
a coherent whole consisting of a set of symbols
and symbolic behaviour structured as a rite of
passage. The testimonia concerning the age
class system bear witness to the important role
of religion. Age classes belonging to the four
age grades mikizomenos, propais, pais and
melleiren were particularly associated with the
cult of Artemis Orthia, in which they took part
in the paidikoi agones. To these age grades and
the melleirenes belonged the wrestling matches
in honour of Poseidon and Athena. The
sphaireis conducted sacrifices to Herakles and
they probably performed their ball-games dur-
ing the Gymnopaidiai.

However, in my view the passage from one
age grade to another was accomplished
through the participation in the celebration of
the ritual cycle associated with Apollo. The in-
itiatory symbolism of the Hyakinthia points to
the departure from ordinary life through the
transfer from Sparta to the Amyklaion, contact
with Hyakinthos as an ancestral figure through
the enagismos sacrifice and the performances
of choruses. In Polykrates' account of the
Hyakinthia (Ath. 4.139e) it is said that paides
dressed in tunics played the lyre or sang to the
flute accompaniment, and that they praised the
god in anapaestic rhythm in a high pitch. The
notice about the clothing indicates that the
paides in this passage were those between
seven and twelve years old as these, according
to Plutarch, wore chitones. At the age of twelve
the clothing changed and the paides got hima-
tia to wear. Plutarch additionally states that
they no longer wore chitones from the age of
twelve. The conclusion to be drawn is that the

496 Tazelaar 1967, 150.
497 It cannot be ruled out that collective marriage
was a part of the age class system at an early stage in
Sparta's history.
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paides mentioned by Polykrates belonged to
the age classes between seven and twelve.
Polykrates says that others, alloi, marched
through the theatre on horses. As this notice
immediately follows the account about the ac-
tivities of the paides, the alloi probably refer to
the paides.

Polykrates also reports that choruses of
neaniskoi sang local songs, choroi ton epi-
chorion, with dancers mingling among them,
dancing in a traditional style, kinesis archaike,
accompanied by the flute and the voices of the
singers. I take the word neaniskoi to mean
those who no longer were paides, i.e. they were
older than seventeen. I think that the neaniskoi
should be associated with the cuirass of
Timomachos, put on display during the Hya-
kinthia.498 A crucial step in the age class system
was the age of twenty. At this stage a boy be-
came an eiren and a member of the army. It is
also known that a soldier was equipped with a
red cloak, stole phoinikis, and a brass shield,
aspis chalke. I would like to suggest that the
display of the cuirass of Timomachos was as-
sociated with the age class which was to enter
the status of being an eiren, and that the red
cloak and the shield were given to them as a
sign of their new status.

The Hyakinthia was thus associated with the
paides and the neaniskoi, but it also had a
prominent female element. It featured the pro-
cession of parthenoi in specific wagons, kan-
nathra, while others raced with two-horse car-
riages. I have suggested in the chapter on the
Hyakinthia that the female element should be
interpreted in terms of rites of initiation associ-
ated with marriage. A prominent position was
thus taken in the cult by groups who were about
to experience crucial changes in their lives.

Remarkable is the notice in Polykrates that
the slaves, douloi, took part in the meals. In the
preceding section of this chapter I have inter-
preted their presence as an erasure of the dis-
tinction between citizens and slaves, a ritual in-
version expressing the dissolution of the strict
hierarchy which characterized Spartan society.
This was also valid for the age class system:
through the participation in the cults, the age

classes of the previous year were blotted out.
Old patterns had to dissolve before the creation
of new categories.

Considering the Gymnopaidiai, this cult was
above all concerned with the performances of
choreia. Three groups of choruses performed
during the cult, consisting respectively of
paides, andres and gerontes. Testimonia men-
tion the paean in connection with the cult and a
specific dance called the gymnopaidike, which
was danced naked and was of a tragic charac-
ter. Some participants wore wreaths made of
palm leaves called thyreatikoi and these were
assumed to be carried as a memorial of battles
between Sparta and Argos at Thyrea. The
battles at Thyrea were obviously of a ritual
character and can be interpreted as a part of the
initiatory pattern. The singing of commemora-
tive songs made the adolescents familiar with
the traditions of successful martial exploits of
the society. The active participation of elders
during the Gymnopaidiai can be interpreted as
the ritual accomplishment of the admission to
the most important age grade, gerontes.

As the choral performances took place in
strong heat, they were considered a test of en-
durance, karteresis. The performances could
thus be interpreted as initiatory ordeals associ-
ated with the promotion of the age classes
through the series of age grades. These per-
formances, and the flagellation at the altar of
Artemis Orthia, may be compared with the
general observation in connection with rites of
initiation that the initiands practically risk their
lives during the ordeals.

The third cult, the Karneia, was designed as
a military camp.499 Nine men ate in nine tents
with representatives of three phylai in each
tent. Everything was done on the order of a her-
ald. The men in charge of the organization of
the cult were called karneatai and they were
unmarried, agamoi. They held their position
for four years. As the text is corrupt, it is not
known how many they were; the text says five
men, each from an unknown body. Consider-

498 Arist. fr. 532 (Rose).
499 Ath.4.141e-f.
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Table 5. The life cycle of a Spartan citizen.

AGE

Birth

Infancy

0-6

7-19

7

12

13

14-17

18-19

20-29

20

Between
21-29

30

30-59

60-

Death

AGE GRADE/CIVIC DUTY

Examination in wine by women.
Examination by the elders of the phylai.

Living in the family

The agoge.
7-17: paides, informal age grade

Separation of the child from the family.

Robidas. Homosexual initiation: introduction
to an erasles.

Prokomizomenos

Military training starts. Formal age grades:
mikizomenos, propais, pais, melleiren.

Krypteia. Complete inversion of civilized life-
style, involving the murdering of helots. End
of the agoge.

Hebontes: informal age grade

Eiren. Membership in the army. Equipment:
red cloak and bronze shield.

Sphaireis: Teams of sphaireis in each oba
competing with each other.

Age of marriage.

Akmazontes: informal age grade. Full
citizenship including eligibility to the
magistrates and participation in the assemblies
of the demos.

Gerontes, among whom the members of the
Gerousia were chosen. The most important
age grade.

CULTIC ASSOCIATION

Brought to the image of Artemis Korythalia,
during the cult of Tithenidia.

Apollo and Artemis. Performances of songs
and dances during the Hyakinthia and the
Gymnopaidiai.

Apollo Karneios

Participation in the paidikoi agones in
honour of Artemis Orthia.

Apollo. Performances of songs and dances
during the Hyakinthia and Gymnopaidiai.

Ball-playing during the Gymnopaidiai.
Sacrifices to Herakles.
Kameatai: responsible for the organization
of the Karneia.

Apollo Karneios

Gymnopaidiai: Apollo

Gymnopaidiai: Apollo

Sacrifice to Demeter twelve days after
death. End of mourning period. The social
persona finally obliterated.

ing the discussion above concerning marriage
as a sign of full citizenship, the unmarried
kameatai probably belonged to the neoteroi,
the group between twenty and thirty. The refer-
ence to Alkestis in connection with the Karneia
and the evidence from Kyrene of dances
including both men and women, also in con-

nection with the Karneia, can be interpreted as
references to marriage ceremonies. The homo-
sexual initiation of the robidai was probably
accomplished during the Karneia, as the in-
scriptions from Thera indicate.

As I have suggested above, the Karneia
made up the last stage in the ritual cycle de-
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voted to Apollo. It was characterized by a re-
ordering of the population in two respects, one
associated with the military organization, the
other with marriage. The dissolution of order,
symbolized by the presence of slaves and stran-
gers during the Hyakinthia and the Gymno-
paidiai, was thus followed by the renewal of
the society in terms of military organization
and marriage.

To sum up, the organization of Spartan soci-
ety was based on the principle of age with a
strict hierarchy between the age grades. The
age class system was closely related to the cults
of Apollo and Artemis and, through the partici-
pation in the cults, the age classes were consti-
tuted and the promotion from one age grade to
another was accomplished. Within the age
class system, the agoge can be regarded as a
preparation of the boys to become citizen-war-

riors. Those who for any reason failed to go
through the agoge were probably excluded
from citizenship.500 It is in the light of the rela-
tion between the age class system and the re-
ligious order that it is possible to understand
why the Spartans temporarily left a war in or-
der to celebrate the three cults. As the society
was built up according to an age class system,
the promotion of the age classes through the
age grades during the celebration of the cults
were considered crucial to the existence of the
society. The cults generated the society.

Table 5 summarizes the life cycle of a Spar-
tan citizen.

500 Xen. Lak. Pol. 3.3; Plut. Mor. 238E.



Chapter five

The cults and the development of the Spartan polis

Introduction

I have tried in the preceding chapter to demon-
strate that the three cults can be regarded as a
coherent whole, a ritual cycle. I have also de-
scribed the connection between the cults as a
ritual cycle and the age class system. The ap-
proach was deliberately nonhistorical, but with
the underlying assumption that the rituals came
to function as a cycle in connection with the
creation of the Spartan polis, in the course of
the eighth century.

The purpose of this chapter is to put the three
cults into a historical framework and to try to
give a picture of their role in the development
of the Lakonian province in the Early Iron Age
(from now on abbreviated EIA). The difficul-
ties in trying to say anything about the early
history of Sparta, this 'dimmest fringe of early
Greek history',501 hardly need to be expressed
and, consequently, much in this part will re-
main hypothesis and suggestion.

For the section on the pre-polis period, my
method has been to combine the archaeological
material with theories about early state forma-
tion and peer polity interaction, as developed
by C. Renfrew and J. Cherry.502 My general
view is that the changes taking place in EIA
Lakonia can be explained by internal develop-
ments rather than by, for example, the coming
of the Dorians.

As noted above, I believe that the cults came
to function as a ritual cycle in connection with

the creation of the Spartan polis towards the
middle of the eighth century. It is obvious that
this could not have happened before the incor-
poration of Amyklai, an event which has been
dated to c. 750 BC.503 However, both the Hya-
kinthia and the Karneia had their roots in ear-
lier stages of Lakonian history. The Hyakinthia
was celebrated at the Amyklaion, where the ar-
chaeological material can be traced back to the
Bronze Age, and the Karneia was firmly rooted
in the Dorian identity of the Spartans. Further-
more, as the Karneia was considered specifi-
cally related to the Dorians, some reflections
have to be made on the Dorian question.

Chronologically, by the pre-polis period I
mean Lakonia before c. 750 BC, the time of the
incorporation of Amyklai into the four villages
constituting Sparta. With this event the Hya-
kinthia, together with the Gymnopaidiai and
the Karneia, was brought into a ritual system
expressing the unity of the five villages and
their inhabitants. The common celebration of
Apollo became a device for creating a coherent
citizen body out of the previously locally
rooted traditions. The celebration of religious
ritual played a paramount role in the process of
unification of the five villages.

501 Starr 1965, 258.
502 Renfrew 1986, 1-18. Morgan (1990) and Whit-
ley (1991 a; 1991 b) have also been a source of inspi-
ration in their attempts at applying theoretical mo-
dels on archaeological material of EIA date.
503 Cartledge 1979, 107.
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The following topics will be discussed: the
Late Helladic (LH) remains from the Amy-
klaion, the transition from the Bronze to the
Iron Age, the Protogeometric pottery and the
nature of society in EIA Lakonia.

The pre-polis period

The Amyklaion in the Late Bronze Age

As one of the cults treated in this work, the
Hyakinthia, may have had its origin in the Late
Bronze Age, this will be the period to start
with. A main question is how the cult at the
Amyklaion, starting in the late LH IIIB period,
i.e. c. 1200 BC, was related to the nearby My-
cenaean settlement at the Menelaion. Another
question is to what degree the cultic activities
at the Amyklaion can be regarded as Myce-
naean cult practices.

The most comprehensive account of the
early history of Lakonia is that of Paul Cart-
ledge, published in 1979, and I have chosen to
use his study as a point of departure for further
discussions. LH I and II material is represented
at fifteen to twenty sites, and the existence of
tholos tombs in Lakonia in this period testifies
to a significant change in terms of social and
economic organization, among other things
implying a social hierarchy. Cartledge assumes
a division of Lakonia in local 'princedoms'
during LH II.504 The tholos tombs indicate that
Lakonia took part in the development which
created the Mycenaean palace civilization, and
it has been suggested that the earliest Myce-
naean pottery was developed in Lakonia at
Ayios Stephanos.505 Chamber tombs have been
found at e.g. Epidauros Limera.506

The continued existence of centralized
power in Lakonia is witnessed by the Bronze
Age complex at the Menelaion, described as
'the principal Mycenaean settlement of the
plain of Lakonia during the 15th century and
probably in the 13th century as well'.507 How-
ever, as far as the continuity of the settlement is
concerned, the Menelaion complex raises some
questions. According to Catling, the Menelaion

hill was occupied as early as the Middle Hel-
ladic period. Pottery of LH I date has been
found and fragments of Palace Style jars indi-
cate occupation during LH IIA.508 From LH IIB
there is a building complex with a succession
of three architectural periods.509 The first pe-
riod includes a complex built during LH IIB,
i.e. in the second half of the fifteenth century
BC. This structure survived for less than
twenty-five years and was abandoned in LH
IIIA1. In the second period a completely new
complex was constructed which, however,
seems to have had a shorter duration than the
first period, i.e. less than twenty-five years, as
it started and ended within LH IIIA 1. A lacuna
of c. 150 years follows on this spot. In LH IIIB
a small part of the Period II building was refur-
bished for occupation. This period ended in a
fire destruction dated to the end of the thir-
teenth century. LH IIIC pottery has not been
found at this site, and there are no signs of re-
occupation until the establishment of the cult of
Menelaos and Helen in Late Geometric times.

Excavations at the adjacent Aetos hill re-
vealed a monumental building contemporary
with the Period I building on the Menelaion
hill.510 This building was altered by two or
three subsequent reconstructions, the two earli-
est of which are dated to LH IIIA 1. During the
13th century, the site was replanned, including
a monumental terracing. A destruction took
place in LH IIIB2. The site was abandoned in
the early LH IIIC period. However, as little or
no LH IIIA2 or IIIB 1 pottery was found, there
is still a lacuna in the archaeological record be-
tween the IIIA1 and the IIIB2 period. Excava-
tions at the Menelaion hill in 1985 yielded My-

504 Cartledge 1979,42.
505 Rutter&Rulterl976,63f.
506 Dickinson 1977, 90-91. For a survey of prehis-
toric Lakonia see Waterhouse & Hope Simpson
1960,67-107; 1961, 114-175.
507 Catling 1976a, 89f.
5118 Catling 1976a, 82; 1977, 27-35.
509 Catling 1975, 12-15; 1976a, 82-86; 1976b, 13f.;
1989, 8f.
510 Catling 1981, 16-19; 1989,9.
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cenaean pottery of all periods from LHIIA on-
wards, though in small quantities.5" It thus
seems as if the Menelaion hill was inhabited
throughout the Mycenaean period. However,
the lack of any building structures similar to a
palace in the LH IIIB period points to the possi-
bility that the Menelaion complex never de-
veloped into a true palatial centre comparable
to those at Pylos, Mycenae and Tiryns.

So-called 'Barbarian' ware from the excava-
tion of the Aetos hill in layers dated to LH
IIIB2 and IIIC has been interpreted as evidence
for an alien element in the population. Accord-
ing to Catling, this alien population would have
entered the scene in connection with the LH
IIIB2 destructions. However, the Barbarian
ware disappears in another destruction in LH
IIIC1.512

The reason for having dealt in some detail
with the Bronze Age complex at the Menelaion
is that it raises some questions about the nature
and stability of Mycenaean domination in La-
konia, and consequently about the significance
of the cultic activity at the Amyklaion. As I
have mentioned above, the development in La-
konia seems to follow a general trend in the
emergence of centralized power till LH III A1.
According to K. Kilian, the Helladic palatial
system, with a main and a secondary palace,
was established with Period I at the Menelaion
in LH IIB. The development included the ap-
pearance of an ideology centred on the ruling
wanax and the beginning of a redistributive
economy.513 However, the two short periods at
the Menelaion hill and the Aetos hill in LH IIB
and LH III A1, with their abrupt end at the time
when the Mycenaean palace civilization
reached its zenith of dominance and influence,
must have been a serious blow to the power
which had its stronghold on the Menelaion hill.
Kilian has emphasized the close connection be-
tween the palatial architecture and develop-
ment of the wanax ideology.514 Without the ex-
istence of a palatial centre with continuous
habitation throughout the Mycenaean period, it
is difficult to grasp how a wanax ideology ever
could have developed in this part of Lakonia.515

The number of sites with Mycenaean ma-

terial in Lakonia, rising from twenty-five sites
in the LH IIIA period to thirty-five to forty sites
in LH IIIB, obviously points to an intensive cir-
culation of Mycenaean goods in Lakonia.516

The above-stated doubts about the nature of
Mycenaean domination in Lakonia leads to the
suggestion that Lakonia perhaps went its own
way during the LH III period and never de-
veloped into a wholly integrated part of the
economic and administrative palace civiliza-
tion. Moreover, Catling has suggested that the
inaccessible location of the Menelaion com-
plex might be interpreted as a sign of 'intermit-
tent tension between the Menelaion settlement
and its neighbours.'517 He further suggests that
those who established themselves on the
Menelaion Hill were newcomers to the plain of
Sparta.518

In my opinion the establishment of Amy-
klaion as a cult centre towards the end of the
LH IIIB period should be regarded in connec-
tion with the destructions on the Menelaion
Hill in this period. Scholars have earlier be-
lieved in a continuous habitation on the hill of
Ayia Kyriaki throughout the Bronze Age with

511 Catling 1986, 29f.
512 Catling & Catling 1981, 7 1 - 8 2 . According to
Rutter (1975, 17-32) the Barbarian pottery indicates
northern intruders. Rutter (1990, 29) has moreover
described the ware as 'a fundamentally non-Aegean
pottery in the Minoan and Mycenaean contexts in
which it has been found.' On the other hand it has
been argued that the ware is indigenous, appearing
as a result of increasing stress on the economic sys-
tem at the end of the Mycenaean period: see Small
1990, 20. At the Menelaion the Barbarian ware
made a short appearance in the early LH IIIC period.
At the Amyklaion the ware has not been found, as
far as I have understood.
513 Kilian 1987,203-217; 1988a, 136.
514 Kilian 1988b, 291-302.
515 The lack of finds of Linear B tablets in Lakonia
also raises the question to what degree Lakonia de-
veloped a palace administration.
516 Cartledge 1979, 44, 64. According to Cartledge,
the settlement pattern of the LH IIIB period suggests
a 'relatively high density of population' (1979, 67).
517 Catling 1983, 27f.
518 Catling 1983, 27f.
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material dating from EH, MH, LH II and LH
III.519 A recent examination of the Mycenaean
material from the Amyklaion by K. Dema-
kopoulou has called into question the Palace
Style jar fragments, attributed to the
Amyklaion sanctuary. According to Demako-
poulou, these sherds originally came from the
excavation of the Vapheio tholos.320 If so, there
is a gap in the material record at the Amyklaion
between MH and LH III and the Late Bronze
Age sanctuary can be regarded as the begin-
ning of a new cult.

The finds connected with the Mycenaean
shrine consist of 136 clay figurines: 71 Psi
figurines, 2 horse figurines, 28 wheelmade bo-
vine figures, 32 handmade quadrupeds and one
bird figurine and fragments of two nearly life-
sized figures in terracotta, as well as a few
sherds and some metal objects.521 The last
group, consisting of an iron sword, bronze
spearheads, double axes and a bronze lyre, all
usually considered Mycenaean artefacts, has
been reexamined by Demakopoulou and dated
to the Protogeometric and Geometric pe-
riods.522

In French's typology, the Psi figurines from
the Amyklaion are considered as the late type
datable to the late LH IIIB and IIIC periods.523

The Amyklaion group, together with the ex-
amples from Delphi524 and the Aphaia sanctu-
ary on Aegina,525 come from areas with cult as-
sociations and French regards them as vo-
tives.526 An analysis of find contexts from Ti-
ryns has demonstrated that some Psi figurines
were found at thresholds.527 The find of figur-
ines outside a palatial context has been inter-
preted by Hagg as evidence of a popular level
of Mycenaean religion.528 The different types
of find contexts seem to support the suggestion
by French that the figurines did not carry any
inherent meaning but took their function and
meaning from the context in which they were
found.529

The wheelmade bovine figures are dated
from the late 13th to the middle of the eleventh
century. Nicholls associates them with a public
altar-cult in which they functioned as vo-
tives.530 They have been found in Crete and on

the Mainland, where they flourished in settle-
ments as well as in remote sacred places.531 It
has been suggested that the burnt-animal sacri-
fice was introduced in Greek religious practice
in the Early Iron Age.532 In my view, the wheel-
made bovine figures, appearing towards the
end of the III B period, could be interpreted as
an expression of a change in the sacrificial
practice with the emerging importance of the
burnt-animal sacrifice, combined with a sacral
meal for the participants.533 The bovine figure

519 Waterhouse & Hope Simpson 1960, 75f. For a
summary of suggestions concerning the location of
the settlement see Bintliff 1977, 385f.
520 Demakopoulou 1982,40-42.
521 Demakopoulou 1982, 43.
522 Demakopoulou 1982, 73-78.
523 French 1971, 139f.
524 French 1971, 140-142.
525 Thiersch 1906, 373f.
526 French 1971, 142.
527 Kilian 1988a, fig 16. He interprets them as hav-
ing an apotropaic function, p. 148.
528 Hagg 1981, 38f.
529 French 1981, 173.
530 Nicholls 1970, 8. For parallels in shape and dec-
oration from Vrokastro in Crete see Hayden 1991,
116-126. These examples are dated to the Protogeo-
metric and Geometric periods.
531 Nicholls 1970, 8.
532 Burkert 1975, 76f.; Bergquist 1988, 21-34.1 use
Bergquist's definition of burnt-animal sacrifice: 'the
ritual burning of the deity's small portion of the sac-
rificed animal, which amounted to the thigh bones
wrapped in fat', p. 29.
533 Evidence of animal sacrifice in Mycenaean con-
texts testifies to meals in connection with the sacri-
fice, Bergquist (1988, 21-34). However, the empha-
sis of the Mycenaean animal sacrifice seems to have
been on the blood of the animal and the libation was
consequently the central action; see Hagg 1990,
177-184. The enagismos for Hyakinthos in histori-
cal times, made through a door in the altar, could
have been a libation consisting of the blood of the
animal and, as such, a continuation of a cult practice
installed at the establishment of the cult.

The rendering of a bull sacrifice on the Ayia Tri-
adha sarcophagus seems to put emphasis on the
blood of the animal. Long (1974, 61-71 and pi. 31)
has interpreted this sacrifice as a chthonic one and
has suggested (81f), though less positively than
Nauert (1965), that the recipient might be Hya-
kinthos.
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figures (Fig. 14).535 One fragment consists of a
part of a head with a polos, another of a hand
holding the base of a kylix. The last-mentioned
fragment has been discussed by Kilian in con-
nection with the publication of fragments of an
amphora from Tiryns, representing a horse-
race and dated to LH IIIC.536 On one fragment
a female figure is depicted sitting on a throne
and holding a kylix (Fig. 15). As comparative
material for the interpretation of the signifi-
cance of the kylix-carrier, Kilian discusses a
larnax from Tanagra and a larnax from
Episkopi near Hierapetra. On the Tanagra lar-
nax a woman is holding a kylix with her out-
stretched left hand while other women are rep-
resented with mourning gestures. According to
Kilian, the larnakes and the mourning gesture
point to a context of a cult of the dead for the
kylix-carrier.

The juxtaposition of a kylix-carrier with
horse-racing on the Tiryns amphora gives evi-

Fig. 14. Amyklaion, Lakonia. Three fragments of
life-sized figures from the Amyklaion. LH IIIB.

could have been a representation of the sacrifi-
cial animal, which from now on became the
centre of the cult practice.534 In the regenerative
processes taking place after the collapse of the
palace culture, the burnt-animal sacrifice could
have been introduced and have become a
means of creating and expressing social bonds
and group cohesion.

The most interesting remains from the
Amyklaion, as far as the significance of the cult
is concerned, are fragments of two life-sized

4 The bull depicted on a fresco in the vestibule at
Pylos probably refers to the sacrifice of the animal,
but also to the bull as a symbol of the ruler: Lang
1969, 38^*0, 192f. and pi. 119. It does not seem too
far-fetched to suggest that in the palatial context, the
sacrificial act was connected with the bull as a sym-
bol of the power of the ruler. The emphasis of the
historical burnt-animal sacrifice was the sharing of
the meat between the gods and men, and the distri-
bution of the meat in portions to the gods and the
participants. The change in character of the animal
sacrifice was thus due to a transformation in social
conditions. The burnt-animal sacrifice of the Iron
Age expressed the affinity of a collective group
whereas the Mycenaean sacrifice, at least in the pa-
latial context, may have been connected with the ex-
pression of the position of the wanax as a unique fig-
ure.
535 Demakopoulou 1982, 54-56 and pis. 25-26. The
two fragments consist of a part of a head with a po-
los and a left hand holding the base of a kylix. There
is a fragment of a snake on the upper part of the
hand. To me it seems as if the decoration on the po-
los is meant to represent a snake but this is not sug-
gested by Demakopoulou. According to her, the
fragments come from statues representing divinities
and they should be dated to the LH IIIB period. The
fragments are also published in Buchholz & Kara-
georghis 1971, nos. 1246 and 1247 a-b.
536 Kilian 1980,21-31 and pi. 9-10.
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Fig. 15. Tiryns. Fragment of amphora depicting
seated kylix-carrier. LH IIIC.

dence for the significance of the cult at the
Amyklaion. The association of the kylix-car-
rier with a cult of the dead and accompanying
horse-races supports the assumption that the
main elements of the Hyakinthia were estab-
lished from the beginning of the cult in the late
Mycenaean period. In historical times the
Hyakinthia was characterized by the prominent
position of women and by an agon consisting
of horse-races. Considering the association of
the female kylix-carrier on larnakes with a cult
of the dead, the life-sized kylix-carrier from the
Amyklaion also points to a context of a cult of
the dead.537 Moreover, the raised arms of the
Psi figurines could have been reinterpreted in
the LH IIIC context as signifying a mourning
gesture.538 With the evidence from the LH IIIC
period it is thus possible to assume that the cult
of the dead Hyakinthos constituted an original
part of the cult.

I have above made some inquiries about the
nature of the Mycenaean culture in Lakonia
during the LH III period. The doubts expressed
also affect the way in which the cultic activity
at the Amyklaion is regarded. As far as the

present evidence is concerned, it seems as if
no palatial architecture developed on the
Menelaion hill. It has recently been suggested
that there were at least two levels of Myce-
naean religion: one official, associated with the
palaces, and one popular level.539 It is obvious
that the official level of the Mycenaean re-
ligion, centred at the palaces, could not have
continued after the collapse towards the end of
the LH IIIB period. Moreover, a close link has
been proposed between the palatial elite, es-
pecially the wanax, and religion as a means of
legitimizing this social stratum.540 However, as
I have noticed above, without the existence of
a palatial centre with continuous habitation
throughout the Mycenaean period, it is difficult
to grasp how a wanax ideology ever could have
been developed in Lakonia. Cult practices on
the popular level could have survived, and I
think that the cult at the Amyklaion can be
regarded as an amalgamation of continued
Mycenaean cult practices, such as libations,
which were reinterpreted to serve the new so-
cial conditions in the LH IIIC period, and new
cult practices such as the burnt-animal sacri-
fice.

There was probably no break in cult practice
between the LH IIIC and the Protogeometric
periods and, in my opinion, the cult activity at
the Amyklaion was established towards the
end of LHIIIB in connection with the collapse
of the Mycenaean palace civilization, which af-
fected the Mycenaean settlement on the

" Demakopoulou (1982, 54-56) interprets the ky-
lix-carrier as a goddess, but the comparable icono-
graphical material showing a similar person rather
suggests a human being, possibly a priestess acting
in the cult. According to Hagg (1990, 183), the kylix
could have been the most common Mycenaean liba-
tion vessel, used in both divine cults and funerary
ritual. The kylix-carrier can thus be associated with
libations in a cult of the dead.

i8 Iakovidis 1966, 43-50. In the necropolis at Pe-
rati, dated to the LH IIIC period, Psi figurines were
found: Iakovidis 1970, 266f.; Iakovidis 1969, pis.
140,728, 107(3, 117a, 140a.

339 Hagg 1981,35-39.
54(1 Halstead 1988, 528.
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Menelaion hill. The cult was an expression of a
society emerging in a period of upheaval. As a
collapse of a culture can rapidly be followed by
an anastrophic process, i.e. a recovery of, so-
cieties on a lower level of complexity,541 the
cult at the Amyklaion could be regarded as the
result of a process of this kind. The cult of the
dead Hyakinthos could be interpreted as an an-
cestor worship, the main function of which was
to create group cohesion. During the III C pe-
riod, religion became the expression of smaller
communities without the influence of the re-
ligious ideology radiating from the palatial
centres. Mycenaean artefacts, such as the Psi
figurines and the wheelmade bovine figures,
continued to be used but the social conditions
were radically changed from the preceding pe-
riod as a result of the breakdown of the palatial
civilization.542 After some generations, the My-
cenaean heritage faded away and the Protogeo-
metric pottery was created as an expression of
the new social conditions.

This leaves us with the question of the role
of Apollo in the Hyakinthia at this early period.
The common view has been that Apollo came
to Lakonia with the Dorians and took com-
mand over the cult of Hyakinthos, who was
then worshipped as a vegetation deity.543 How-
ever, as I will argue further down, there was
probably no Dorian invasion in Lakonia and
Apollo most likely developed as a religious ex-
pression of the communities emerging after the
collapse of the Mycenaean civilization. In
these societies initiation rituals became the
most important ceremonies, acting out the con-
tinuity of the group. The cult of Apollo as a god
of initiation thus became associated with the
cult of the dead Hyakinthos.544

The transition from the Bronze Age to the
Iron Age. The Protogeometric pottery

In discussions of the transition from the Late
Bronze Age to the Iron Age, much argument
has been centred on the remains from the exca-
vations at the Amyklaion on the hill of Ayia
Kyriaki. The excavations carried out in 1925
by a German expedition provided the only

541 Renfrew 1979,481-506.
542 Kilian 1985, 73-115. See also Sourvinou-In-
wood 1991, 148f.
543 Wernicke 1896, 3-8; Farnell 1907, 264-267;
Nilsson 1906, 130f. However, Burkert (1985, 19)
has pointed out that 'the precarious near-identity of
god and victim is not something which can be sepa-
rated into historical strata.'
544 Apollo was regarded as the 'arch-ephebos' by
Harrison, 1912, 441. This idea has been developed
by Burkert (1974, 1-21; 1985, 144f.), who regards
Apollo as an amalgamation of a Dorian-northwest
Greek element, a Cretan-Minoan element and a
Syro-Hittite element. The first component would
point to the identity of Apollo's name with the an-
nual gatherings, apellai, of the tribal organization
and associated rites of initiation. The second ele-
ment consists of a Minoan-Mycenaean figure, Paia-
won, whose name occurs in the Linear B tablets
from Knossos (Gerard-Rousseau 1968, 164f.) and
later on as a god in Homer, and who was mainly
concerned with purification and healing: Burkert
1975, 72f.

The Syro-Hittite element consists of an assumed
connection between Apollo at Amyklai and the
Semitic god Resep. This association is based on a
fourth-century bilingual inscription from Idalion in
Cyprus, where the Phoenician Resep Mikal is trans-
lated into Greek as Apollo Amyklos. The nature of
Resep is much in resemblance with that of Apollo;
he is a plague god equipped with bow and arrows,
strikingly similar to the description of Apollo in the
first book in the Iliad. According to Burkert, the
presence of bronze statuettes in Greek contexts of
EIA date, representing a god in a 'smiting' gesture,
should be identified with Resep. This god was,
according to Burkert (1975, 74), amalgamated with
the Minoan-Mycenaean Paiawon during the twelfth
century in Cyprus and from there went to the Pelo-
ponnese via Crete and became associated with the
Dorian Apellon, the tribal god. Also Dietrich (1978,
1-18) has argued for the presence of cults of Apollo
in Cyprus already in the Bronze Age. However, the
connection between Apollo and Resep in Cyprus
was most likely of a late date, and a result of an
association made by the Greeks who came to Cyprus
and noticed the resemblances between some aspects
of Apollo and Resep; see Lipiriski 1987, 87-99. This
is not to deny that the iconographical model of a
warrior-god was borrowed by the Greeks from, for
example, Cyprus. However, 'smiting-god' statuettes
found their way to Greece already in the Bronze Age
and some of these examples were no doubt carefully
preserved for a long time. When the Greeks started
to make statuettes of warrior-gods in the eighth
century, they could have been influenced by the
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stratified context from EIA Lakonia.545 A layer
of debris contained an upper level with Byzan-
tine material followed by an ash-layer, 40-50
centimetres deep, with animal bones and vo-
tives of Archaic to Hellenistic date. Under this
stratum there was a layer of clay, one metre
deep. The upper 12 centimetres of this layer
contained Geometric sherds. The remaining
part of the layer contained Protogeometric and
Mycenaean sherds, one Mycenaean figurine
and fragments of a wheelmade bull figure.
However, the finds from this layer have been
interpreted in divergent ways.

Desborough claims that the Lakonian PG
pottery has 'no obvious connexion with any
Aegean style'546 and that it was 'completely
different from the preceding Mycenaean'.547 In
Cartledge's view, neither shape nor decoration
indicate continuity between late Mycenaean
and Protogeometric pottery.548 Cartledge de-
tects a number of non-Mycenaean stylistic
traits in the decoration of the Lakonian PG and
his conclusion is that 'the origins of Lakonian
PG are not to be found in the local LH IIIC or
the (barely attested) sub-Mycenaean styles'549

or 'from a contemporary PG style else-
where'.550 Some stylistic traits of the Lakonian
PG, similar to the PG from the 'West Greek'
area, Cartledge associates with newcomers,
who on their way to Lakonia developed their
abilities in pottery production and decoration
in the 'West Greek' area.551 Cartledge's con-
clusion is that there was a cultural break be-
tween Mycenaean and PG pottery in Lakonia,
and that the Lakonian PG style can be associ-
ated with an influx of newcomers, at some time
in the tenth century.552

The second study of the Lakonian PG pot-
tery is that of W. Coulson.553 Coulson's study
is based on both shape and decoration and his
conclusions are in some respects opposite to
those of Cartledge, not least as far as the possi-
bility of continuity is concerned.554 There seem
to be two important conclusions drawn by
Coulson: several shapes indicate continuity
from the Mycenaean repertory of pottery,555

and close connections can be detected between
the Protogeometric pottery productions in La-

konia and Messenia, with the possibility of
common workshops.556 There is a third import-
ant conclusion to be drawn from Coulson's
study, although he never seems to state it ex-
plicitly. The presence of Amyklaian types of
shapes points to a workshop centred at the
Amyklaion or the settlement Amyklai.557 The

statuettes preserved from the Bronze Age as well as
from contemporary models.

On the element of initiation in the cult of Apollo
see also Versnel 1985-1986, 143-154 and Graf
1979, 2-22.
545 Buschor & von Massow 1927, 28, 32f.; Cart-
ledge 1979, 81-83.
546 Desborough 1952, 284. The Protogeometric pot-
tery has been found at the Acropolis of Sparta, the
sanctuary of Athena Chalkioikos, the Heroon, the
sanctuary of Artemis Orthia and at the Amyklaion.
547 Desborough 1952, 287.
548 'The use of horizontal grooving, whether tec-
tonic or decorative in function, is one of the two
most distinctive Lakonian PG traits and is unambig-
uously not of Mycenaean ancestry.' See Cartledge
1979, 84.
549 Cartledge 1979, 86.
550 Cartledge 1979, 87.
551 Cartledge 1979, 88.
552 Cartledge 1979, 92.
553 Coulson 1985,29-84; 1988,21-24.
554 Coulson prefers to call the PG pottery 'Dark Age
pottery'. He detects (1985, 65) three chronological
phases, the first of which belongs to the mid-tenth
century, the second to 950-800. The third period is
described as a 'short transitional phase to MG span-
ning the first quarter of the eighth century.'
555 According to Coulson (1985, 64), Mycenaean
antecedents can be claimed for the carinated sky-
phos, the flaring skyphos, the krater and certain
types of cups.
556 Coulson 1985, 38f. The skyphos, the cup and the
small oinochoe/jug emphasize the similarity in
shape between vessels from Messenia and Sparta,
indicating the possibility of common workshops:
idem 1985, 57f, 61f. Particularly close links be-
tween Messenian and Lakonian PG pottery have
been noticed from Nichoria, Kaphirio and Volim-
nos, indicating contacts between the two regions
from the early tenth century: idem 1983, 111, 321;
1986, 35^8, 55-56. According to Desborough
(1952, 290), some of the PG pottery from Sparta in-
dicates contact with the Argolid and Corinthia con-
temporary with the Attic PG style.
557 Desborough (1952, 288) speaks about the 'pot-
ters of Amyklai'. He further says: 'It seems, in con-
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high quality of the pottery points to traditional
knowledge handed down from generation to
generation. The miniature skyphos could be in-
terpreted as a shape with a specific cultic func-
tion, indicating a specialized pottery produc-
tion in the service of the Amyklaion sanc-
tuary.558

To sum up, the Amyklaion sanctuary with
its important cult could have kept alive a tradi-
tion of pottery production from the Mycenaean
period, and the presence of specifically
Amyklaian shapes points to a workshop
centred at the sanctuary.

The historical implications of the Lakonian
PG pottery have been interpreted in various
ways. Most scholars have assumed a hiatus of
at least a century between the Mycenaean ma-
terial and the occurrence of the Protogeometric
pottery.559 The continuity of some Mycenaean
shapes is explained by Coulson as a preserva-
tion of a refugee population, but also as a part
of the ceramic repertory of newcomers from
Western Greece, who had learned the craft dur-
ing their wanderings south.560 Towards the
middle of the tenth century PG pottery, accord-
ing to the traditional chronology, begins to ap-
pear at sites which later were to become
Sparta.561 There is no distinction in shape and
decoration between the pottery from the
Amyklaion and the different areas of Sparta,
indicating unity in manufacture and design of
vessels.562 According to Cartledge, the strati-
graphy at the Amyklaion and the stylistic
analysis of the pottery point to a cultural break
between the Mycenaean and PG pottery in La-
konia.563 Coulson, however, argues that a break
of some two centuries or so, as Cartledge as-
sumes, would have resulted in a sharper dis-
tinction in the stratigraphy between the two pe-
riods and that a gap in continuity could not
have been a long one.564 In my view, the study
of Coulson strengthens the case for a continuity
of cult at the Amyklaion, although his own
conclusion is that there was a gap in the con-
tinuity of occupation in Sparta and Amyklai
from the early eleventh to the mid-tenth cen-
tury.565

The late tenth century has been suggested as

the starting point of the PG pottery, with an ap-
propriate delay in relation to the beginning of
the Attic PG. This late date has also explained
the otherwise prolonged use of the PG style
well into the eighth century, as few examples
of Early or Middle Geometric pottery have
been found.566 But the finds of Lakonian PG
pottery at Asine from contexts dated to the late
eleventh century, together with the fact that the
stratification at the Amyklaion actually had
Mycenaean and Protogeometric material
mixed together, speak for a duration from the
end of the eleventh to the middle of the eighth
century for the PG style.567

The outdrawn use of the PG style has been

elusion, that the potters of Amyklai did borrow a
very little from other PG styles, but that on the
whole they were entirely responsible for their own
peculiar manner of decorating their pottery.'
558 The miniature skyphoi are handmade vessels,
probably votives, according to Coulson (1985, 49f.,
n. 76). Similar handmade votives have been found at
Tiryns, Argos and the Argive Heraion.
559 Snodgrass (1971, 130f.) assumes a gap of 200
years.
560 Coulson 1985, 64f.
561 These sites are the Acropolis with the sanctuary
of Athena Chalkioikos, the sanctuary of Artemis Or-
thia and the Heroon.
562 Cartledge 1979, 83; Coulson 1985, 39. The com-
bination of the carinated shape of the skyphos, es-
pecially type E, with the cross-hatched decoration is
called a Spartan innovation by Coulson. However,
as only seven of the numerous fragments of this
type, nos. 68-132 in the Catalogue, were found out-
side the Amyklaion, it should perhaps be labelled an
Amyklaian innovation.
563 Cartledge 1979, 92.
564 Coulson 1985, 64.
565 Coulson 1985, 65. The finds from the excava-
tions at Kalapodi attest an unbroken continuity be-
tween the LHIIIC and PG periods: Felsch 1981, 88;
Felsch et alii 1987, 5.
566 The traditional view of a sudden change from PG
to LG in the Lakonian pottery sequence has been
challenged by Margreiter, who detects stages of EG
and MG pottery; see Margreiter 1988, 27-40.
567 Finds of Lakonian PG imports from Phase I at
Asine: see Wells 1983, 42, 64. According to Wells
(42, 122), the Argive-Lakonian contacts could have
been continuous from the LH IIIC period. An askos
from Vrondama has been dated to the end of the
eleventh century: see Coulson 1988, 21-24.
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explained as a result of isolation.568 However,
the finds of Lakonian PG at Tegea and Asine
and the affinities with the Messenian PG style
contradict the opinion of Lakonia as an isolated
region.569 The conservative character of the PG
style thus has to be explained in some other
way. J. Whitley, in a recent work on the rela-
tion between pottery style and society in Dark
Age Athens and Knossos, has suggested a con-
nection between style and social demand.370

The sequence of Protogeometric and Geo-
metric pottery has been related to changes in
society by an analysis which assumes that pot-
tery shapes and styles should be regarded as
symbolic expressions and thus as important in-
dicators of changes in the social realities. Ap-
plying this method to Lakonian conditions, the
sudden change to the LG style, with influences
from Argive and Corinthian LG styles, can be
explained as a result of the major changes tak-
ing place in Spartan society during the eighth
century. But the long duration of the PG style
can also be explained as a result of social, or
rather religious, demands. The Lakonian PG
pottery has almost exclusively been found on
sites with religious connotations. I have sug-
gested above that the cult at the Amyklaion
sanctuary should be regarded as a ritual with
the main function of creating social cohesion in
connection with the breakdown of the Myce-
naean palatial civilization. The Protogeometric
style, applied on vessels used in ritual, with its
emphasis on order and regularity, can be inter-
preted as an expression of the will to create or-
der and stability. Contrary to the PG style in
Athens, the Lakonian PG pottery was not used
in social contexts to express status, but served
to transmit a message of order and stability. In
this respect, the religious cult and the decora-
tion of the pottery used in it were both sym-
bolic expressions of a will to create perma-
nence.571 The sudden change to the LG style to-
wards the middle of the eighth century reflects
the changed role of the rituals with the creation
of the polis.

The possibility of cult continuity and the
manufacture of pottery of a high quality point
to the Amyklaion as the most important site in

Lakonia at this time. The similarities in pottery
between Lakonia and Messenia indicate close
contact between the two regions, something
which slightly modifies the above-noted view
of EIA Lakonia as a region of an almost com-
plete isolation.572 The shift to Late Geometric
pottery seems to have been quite sudden in La-
konia, taking place towards the middle of the
eighth century.573 In Coldstream's view, the
pieces of Lakonian Middle Geometric show
contacts with MG styles in Attica and Argo-
lis.574 He regards the shapes of Lakonian Geo-
metric pottery as native in origin but the dec-
oration as influenced by Argive and Corinthian
styles.575 The figured drawing on Lakonian LG
pottery, representing dancing and horse-tam-
ing, is related to the Argive LG in both subject
matter and style and some of the fragments
with figured drawing form a homogeneous
group, according to Coldstream.576 The picto-
rial Lakonian LG pottery indicates a produc-
tion of pottery for specific cultic usage and the
representations depict ritual elements such as
dancing. The presence of horses indicates an
aristocratic way of living, common to both Ar-
gos and Sparta. The change from PG to LG pot-
tery testifies to the changes taking place in La-
konia during the eighth century.

568 Desborough 1952, 288; 1968, 243; Coldstream
1977, 157-159.
569 From the sanctuary of Athena Alea at Tegea, two
fragments are reported as apparent imports from
Amyklai, ranging between 950 and 800 BC in date;
see Voyatzis 1990, 68. For the evidence from Asine
see above n. 567.
570 Whitley 1991a, 1-12.
571 On style as communication see Wiessner 1990,
105-112.
572 It is, in this connection, worth mentioning the
tradition, albeit late, of marriage by capture prac-
ticed by aristocrats in Lakonia and Messenia and the
role played by the Hyakinthia in this tradition:
Hieron. Adv. Iovinian. 1.308. Pausanias (4.16.9)
supplies an episode in which the Messenian king
Aristomenos captures Lakonian women who per-
form dances in honour of Artemis at Karyai.
573 Coldstream 1968, 212; 1977, 159.
574 Coldstream 1968,214.
575 Coldstream 1968, 364.
576 Coldstream 1968, 217f.
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Society in Early Iron Age Lakonia

As no EIA settlement has been excavated in
Lakonia, it may seem highly suspect to say
anything about the nature of social realities.
However, recent research on social conditions
in EIA Greece, based on the texts of Homer and
Hesiod, archaeological material and compari-
son with anthropological research, makes it
possible to put forward some suggestions. Con-
cepts such as peer polity interaction and big-
man society will be discussed and evaluated in
relation to the Lakonian evidence.

The standard view of EIA Lakonia is that of
an almost complete drainage of population in
the eleventh century, followed by an influx of
Dorian newcomers towards the middle of the
tenth century.577 According to this view, the
Dorians were organized in three phylai, the
Hylleis, the Dymanes and the Pamphyloi, be-
fore their migration south.578 They brought this
tribal structure with them and developed it fur-
ther after having settled in the Peloponnese. In
my opinion, neither the Dorian migration nor
the existence of a tribal society can any longer
successfully explain the historical develop-
ment of EIA Lakonia. I will first give a general
overview of research on social and economic
conditions in EIA Greece.

The previously held view among scholars,
that communities and organizations above the
level of the oikos in pre-polis Greece were held
together by bonds of kinship such as phylai and
phratriai, can no longer be retained. The
French scholar D. Roussel has convincingly ar-
gued that phylai and phratriai as organiza-
tional instruments developed within the frame-
work of the polis.579

Scholars such as Donlan580 and Qviller581

have, in the light of the research of Roussel,
dealt with the social situation of EIA Greece.
Donlan argues that neither phyle nor phratria
were ancient kinship groups, but names given
to groups of followers, originating in the Early
Iron Age in response to the unstable conditions
in Greece after the collapse of the Mycenaean
civilization.582 These groups are described as

loosely organized political/military associa-
tions.

In Homer and Hesiod there is evidence for
three social units: oikos, demos and laos. Ac-
cording to Donlan, oikos was 'the basic kin-
ship, residential, and economic unit, compris-
ing both the "house" (dwellings, land, animals)
and the "household" \583 A high-ranking oikos
consisted of the family, the labour force and re-
tainers. The retainers were free men, non-kin or
distant kin in service of the oikos head.584 They
are described as 'hetairoV or 'philoi'. With the
oikos as the fundamental social unit, wider
groups were formed as associations of inde-
pendent oikoi.5*5 Within villages the oikoi were
probably linked by ties of kinship.

Demos is the largest unity, signifying both
an area of land and all free inhabitants of the
area. The demos in Homer is not yet a body of
citizens, loyal to the state, but is loyal to par-
ticular leaders.586 Laos refers either to a collec-
tion of men from different communities or to
men who follow a particular leader.

The phyle was either a social unit composed
of a few families who occupied a small area, or
a single large extended family occupying a

577 Kiechle 1963, 55-115; Kirsten 1983, 394; Cart-
ledge 1979, 92f.
578 Kiechle 1963, 116.
579 Roussel 1976. Another French scholar, F. Bour-
riot (1976), has argued that the development of
genos should also be regarded as a result of the po-
lis. The main arguments against an allegedly tribal
social structure of pre-polis Greece are that no traces
of tribalism occur in the ethne and that aspects of a
tribal structure are practically absent in the texts of
Homer and Hesiod. Finley was the first to point out
that kinship was not the main organizing principle of
the Homeric society: Finley 1954, 111. See also
Snodgrass 1980, 25f.
580 Donlan 1985; 1989.
581 Qviller 1981.
582 Donlan 1985,293-308; 1989,5-29.
583 Donlan 1985, 299.
584 Donlan 1989, 11.
585 Donlan 1985, 300.
586 Donlan 1989, 18.
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small settlement.587 The ninth century saw the
development from stock-breeding to grain-
growing as the main means of subsistence.
Settlement changed from small, scattered ham-
lets to villages with the first sign of urban clus-
tering.588 The change in means of subsistence
led to the concentration of the population in
permanent residential centres. Donlan thinks
that the development of agrarian life triggered
the transformation of unstable personal groups
into communities.

In Donlan's opinion, the pre-state commu-
nity in EIA Greece was made up by oikoi con-
centrated in a village and ruled by an emerging
aristocracy. The political organization of the
demos is described as 'an unstable collection of
expanding and contracting kin/client associa-
tions.'589

The EIA society has also been described as
dominated by an elite, composed of aristocrats
controlling the land and with a group of de-
pendents attached to them.590 This elite con-
trolled the produce, which was used in the cre-
ation of a network of friendships through gift-
giving. The development of the polis is viewed
as a result of the inability of the elite to control
the dependent population, leading to social
revolution.591 Regarding the population den-
sity, it has been suggested that the majority of
the population lived in groups of no more than
30 to 50 persons, but that the population in the
largest communities must have reached into
four figures.592 According to Snodgrass, the
population lived in scattered village settle-
ments, linked by some form of alliance which,
in later centuries, became formalized into a
confederation or league.593

B. Qviller, in an analysis of kingship in the
Homeric society, has pointed out the similar-
ities with a big-man society, as described by M.
Sahlins. This is a society where authority is
based on personal power.594 There is no fixed
organization for political decision-making but
power is based on the ability of a big man to
win followers. The point of departure for the
big man is his own household and the closest
relatives.595 A big man had to be able to acquire
followers and dependents, whose produce was

given to the big man in exchange for protection
and security. The collected produce was used
to win more followers and a climate of compe-
tition was thus created between several big
men.

The weakness of a big-man political system
lies in its personal aspect. The power acquired
by a big man was neither inherited nor inherit-
able, and it was not self-evident for the son of
a big man to inherit the status of his father, as
the example of Telemachos testifies. Sahlins
describes the system thus: 'in its superstructure
it is a flux of rising and falling leaders, in its
substructure of enlarging and contracting fac-
tions.'596 Though Qviller's article is based only
on the textual evidence of Homer, it is now
possible to add archaeological evidence as
well. A series of large buildings, dated from the
twelfth to the tenth century, can be regarded as
'feasting-halls', where big men received and
entertained the most important of their follow-
ers.597 The most conspicuous example is the so-

587 Donlan 1985, 303.
588 Donlan 1985, 307.
589 Donlan 1985, 304.
590 Garnsey & Morris 1989, 100.
591 Garnsey & Morris 1989, 101.
592 Garnsey & Morris 1989,99. An estimation of the
population of pre-polis Lakonia seems impossible
even to suggest. The figures given by Plutarch con-
cerning the number of kleroi created by Lykourgos,
9,000 kleroi for citizens and 30,000 for perioikoi, in-
dicate that the population of Lakonia could have
been counted in tens of thousands.
593 Snodgrass 1986, 50.
394 Sahlins 1962-1963, 289; Binford 1983, 219f;
Whitley 1991a, 184-186; 1991b, 348-352.
595 Sahlins 1963,291.
596 Sahlins 1962-1963, 292. Finley (1954, 84) de-
scribes the Homeric world thus: 'A large measure of
informality, of fluidity and flexibility, marked all the
political institutions of the age.'
597 Mazarakis-Ainian (1985, 6-9) has collected the
evidence. According to him, the origin of the Greek
temple is to find in dwellings of the EIA rulers, Ma-
zarakis Ainian 1988, 105-119. The interpretation as
'feasting-halls' of big men is that of Whitley 1991a,
185. Also Murray (1980, 48f.) has suggested that
one of the functions of these architectural units was
to serve as places of gatherings. See also Murray
1983, 195-199.
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called Heroon of Lefkandi, dated to the first
half of the tenth century.598 This building lasted
only for one generation, something which can
be interpreted as an outcome of a big-man pol-
itical system.

The economic conditions of EIA Greece
have been described as based upon a concen-
tration on stock-rearing, as a contrast to the
more agriculturally dominated Mycenaean pe-
riod.599 This was possible through the depopu-
lation taking place in the eleventh century,
which left much open space for the grazing of
animals. In my view, the concentration on
stock-rearing can be regarded as an answer to
the social conditions of a big-man society,
where the keeping of big herds became a part
of the strategy for winning retainers.600 It is
conceivable that the consumption of meat be-
came associated with the celebration of cult,
and that the slaughtering of animals became a
sacral event as a part of the cult. Ritual thus
came to channel the big man's ambition to win
retainers. The greater part of the population
would have been farmers, cultivating the land
and keeping a small amount of animals.

How can this research on social realities in
EIA Greece be applied to the situation in Lako-
nia?

The insecurity following the collapse of the
Mycenaean civilization could have triggered
the development of a big-man society.6011 have
argued that the Amyklaion sanctuary had con-
tinuous cult activity from the Late Bronze Age
to the Early Iron Age. Manufacture of pottery
of a high quality was attached to the sanctuary.
At Amyklai a surplus of agricultural products
could have provided the economic basis for
craft specialists. Horse-figurines and horses
depicted on pottery point to horse-breeding,
and the horse obviously became a symbol for
an aristocratic life-style.602 The close contacts
between Lakonia and Messenia, as far as pot-
tery production is concerned, justify the at-
tempt at making the excavated settlement of
Nichoria a possible model for the reconstruc-
tion of EIA society in Lakonia.603 In my view,
the means of subsistence were much the same
in Lakonia as in Messenia, based on the combi-

nation of cereal agriculture and the breeding of
animals as a back-up resource.604

The Unit IV-1 at Nichoria, with a structure
interpreted as an altar inside the building, has
been explained as a possible indication of the
importance of religious cult in establishing and
maintaining the power in the community.605 No
building of this kind has been found in Lakonia
but it is interesting in this connection to notice
that the Lakonian PG pottery, with a few ex-
ceptions, has been found on sites with religious
connotations. Apart from the Amyklaion, the
four most important sites are in Sparta: the
Acropolis, the sanctuary of Athena Chalkioi-
kos, the Heroon and the sanctuary of Artemis
Orthia. The traditional date for the beginning of
the PG pottery has been the middle of the tenth
century but, as I have mentioned above, with
new finds from Asine, it is likely that it started
towards the end of the eleventh. Judging from

598 Popham et alii 1982, 169-174. Whitley (1991a,
185f.) has made a reinterpretation of the archae-
ological evidence and regards it as a 'feasting-hall',
in use for a generation.
599 Snodgrass 1980, 35f.; 1987, 193-198. Snodgrass
(1987, 209) suggests that 'over much of central and
southern Greece, widely spaced, sedentary commu-
nities supported themselves in part by cultivation of
the adjacent land, but also, to a far greater extent
than earlier or later, by pastoral use of the more or
less empty spaces that had opened up in the map of
Greece.' See also Cherry (1988, 26-30) for com-
ments on the mode of subsistence in the Early Iron
Age.
600 For cattle as a measure of wealth in Homer see
Donlan 1981, 103f. with testimonia.
601 Whitley 1991a, 184.
602 The importance of the horse in the cultic activity
at the Amyklaion is attested in the archaeological
material from the start of the sanctuary. Two ex-
amples of horse-riders are published by Demako-
poulou 1982, pi. 24: 65a-66. A horse is depicted on
a krater fragment from the Amyklaion: see Cold-
stream 1968, pi. 46o.
603 There is also the traditions concerning marriage
by capture practiced by aristocrats in Messenia and
Lakonia, a custom which might go back to the Early
Iron Age. See references supra n. 572.
604 MacDonald & Coulson 1983, 323f.
605 Coulson et alii 1983, 33, 40. See also Morgan
1990, 73-75.
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the analysis by Coulson, it seems as if the inno-
vation of the Lakonian PG pottery was made at
the workshop connected with the Amyklaion,
with a subsequent spread to the other sites. The
emergence of settlements in Lakonia after the
collapse of the Mycenaean civilization has
been explained as the result of an influx of Do-
rian invaders. They would have begun to move
south from north-west Greece towards the end
of the Late Bronze Age, and settled in Argos in
the eleventh century and at Sparta around 950
BC, the date assumed for the appearance of the
PG pottery in Lakonia. However, the pottery
found at the sites which were to become Sparta
is not distinct from that found at the Amy-
klaion. The archaeological record does not sup-
port an assumed opposition between the Do-
rian Sparta and the Achaian Amyklai.

I would like to propose an alternative expla-
nation for the emergence of the PG pottery at
the sites which were to become Sparta. The ex-
planation is based on the concept of peer polity
interaction, which in C. Renfrew's definition
'designates the full range of interchanges tak-
ing place (including imitation and emulation,
competition, warfare, and the exchange of ma-
terial goods and of information) between au-
tonomous (i.e. self-governing and in that sense
politically independent) socio-political units
which are situated beside or close to each other
within a single geographical region, or in some
cases more widely'.606

Adapting this concept to the situation in La-
konia, it is important to emphasize, as I have
stated above, that the PG pottery has been
found on sites with a religious association.
These sites should be regarded not as settle-
ments but as centres created for religious activ-
ity, probably during the tenth century. The
Amyklaion, as I have argued, was at that time
an established sanctuary, which had its origin
in the Late Bronze Age and an unbroken con-
tinuity in cult practices. The shapes of the PG
pottery are related to drinking and it is not too
farfetched to suggest that the sacral meal in-
cluding eating and drinking was at the core of
the cultic activity. I have also argued that there
was a slight chronological gap between the PG

pottery at the Amyklaion and the pottery from
the Spartan sites. This suggests that the route of
influence in terms of pottery manufacture went
from the Amyklaion workshop to these sites.
As centres of religious ritual they manifest the
importance of cult in the emergence of socio-
political units in the northern parts of Lakonia
at this time. The creation of specific sites for
ritual activity indicates a decision taken by a
social organization, which was reinforced and
expressed by the celebration of cult.

It can, of course, be considered inconsistent
with the above description of the flexibility of
a big-man society to suggest that fixed centres
were created by this same system. However, I
would suggest that in Lakonia, the control of
religious ritual could have become a medium
of competition. The rituals became media for
the display of wealth, and status was acquired
by those who could offer the most lavish sacri-
fices to the deities. Testimonia concerning sac-
rifices and sacral meals exist for both the Hya-
kinthia and the Karneia. Sacral meals are at-
tested for the Karneia at Sparta, Thera and
Thebes.607 In the myths about Sparta's con-
quest of Amyklai, the Karneia is explicitly
mentioned as the cult in which the Spartans and
Thebans together shared a meal before joining
their forces.608 The sacral meal thus established

606 Renfrew 1986, 1.
607 Sparta: Ath. 4.141e-f; Thera: Hiller von Gaert-
ringen 1901, 134-139 (a rock-inscription); Thebes:
Schol. Pind./y/j. 5.104b.
608 I am aware of the problems in using myths as
support for historical realities. It is my belief that the
mentality expressed in a myth obviously must re-
flect the mentality of the society which creates the
myth. The myth about the Spartans asking the The-
bans for help in the conquest of Amyklai expresses
at least two phenomena which, in my opinion, were
realities in the EIA: first, that a cult was considered
the appropriate means of establishing an alliance;
secondly, that a network of alliances between an
aristocratic elite was created and confirmed through
the common celebration of cults, which gave the
bond religious legitimacy. On the myth-history
problem see Sourvinou-Inwood 1991, 16-20, 217-
219,244f.
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an alliance between the two cities. Although no
archaeological material can be connected with
the Karneia before Archaic times, I believe that
the cult had its roots in the Early Iron Age, and
played a role as described above.

The association of a particular family, the
Aigeidai, with the Karneia, and the existence of
branches of this family not only in Sparta and
on Thera, but in other cities such as Thebes and
Athens, indicate that politically dominant
families in different settlements could consider
themselves as relatives, and that this relation
was confirmed in the celebration of specific
cults. It is important to stress that this relation
was based not on traditional concepts of kin-
ship, i.e. ties of blood or marriage, but on the
celebration of cult.609 The phenomenon of
^evia, ritualized friendship, probably de-
veloped in the Early Iron Age as a way of cre-
ating a network of interregional alliances be-
tween the social elites.610 The double meaning
of the word ^evo^, both friend and stranger,
points to the original significance of the xenia
institution, i.e. that of creating bonds between
individuals from different regions. Homer tes-
tifies to the existence of the xenia institution,
and I find no reason to doubt that it was de-
veloped in the earlier stages of the Iron Age.

To the xenia belonged the practice of gift-
giving. The importance of gift exchange in the
Early Iron Age has been stressed by Finley, ac-
cording to whom it was a way of structuring so-
cial relations, above all between the heads of
important oikoi.6U The elaborate dedications of
votives in Geometric sanctuaries can be re-
garded as a variation of the gift-exchange sys-
tem, creating bonds between the gods and the
aristocracy.612 Both the xenia institution and
the gift exchange can be regarded as strategies
of a social elite to distance themselves from the
population which they had subjugated.613

Through separate codes of manners, occupa-
tions such as horse-breeding and the creation of
fictitious genealogies, an aristocracy was cre-
ated.614

It has been pointed out that for the emerging
poleis, the sanctuaries of the Panhellenic
games at Olympia and Delphi became import-

ant sites of gathering from the eighth century
on. Religious ritual provided the framework for
gatherings of people from different regions,
and an awareness of a common identity was
created. This aspect of cultic celebration was
probably at work from the earliest stage of the
Iron Age.

The spread of the cult of Apollo Karneios is
an interesting feature in this process. The pres-
ence of Apollo Karneios and his cult at differ-
ent sites throughout the Aegean has tradition-
ally been explained as the result of the Dorian
migration. The connection with the Dorians is
obvious and cannot be dismissed. However, I
think that the distribution of the cult should be
explained not as a diffusion associated with the
movement of the Dorians, but as an inter-
regional interaction between social elites. The
means by which communication was estab-
lished and confirmed was the partaking in cer-
tain rituals. These cults had the same symbolic
values attached to them, associated with war-
fare, leadership and competence in battle. An
aristocratic life-style, enhancing the value of
the warrior and the excellence in athletic exer-
cises, would have strongly influenced the cults

609 Pindar's claim in the fifth Pythian ode of being a
descendant of the Spartan Aigeidai can be explained
with a concept of kinship which was not based on
blood, but on what one could call ritual alliances be-
tween the aristocratic elite. A network of alliances
was developed during the Early Iron Age, including
sites such as Argos, Thebes and Sparta. Pindar,
though born in Thebes, could therefore claim a ritual
kinship with the Aigeidai in Sparta.
610 Herman 1987. In Herman's definition, ritualized
friendship is a 'bond of solidarity manifesting itself
in an exchange of goods and services between indi-
viduals originating from separate social units': p. 10.
See also Murray 1980, 50f.
611 Finley 1954, 62-65, 100-103, 129f. See also
Coldstream 1983,201-206 and Langdon 1987, 107-
113.
612 Langdon 1987, 112f.
613 For the distinction between aristocrat and com-
moner see Finley 1954, 46-73. See also the conclu-
sion drawn by Herman (1987, 162) in his study on
the xenia institution.
614 Herman 1987, 162.
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and explains the elements of agones in numer-
ous Greek cults.615 A network of similar, but
not necessarily identical, cults emerged, in
which alliances and friendships were estab-
lished and confirmed. The burnt-animal sacri-
fice came to be the most important ritual act, by
which two purposes were obtained: the crea-
tion of a social bond between the participants
through the consumption of the sacrificial ani-
mals, and the sacral legitimacy of this bond
through the sacrifice of a part of the animal to
the gods on the altar.616

To sum up, the social conditions of EIA La-
konia would have developed in the following
way. The eleventh century witnessed the defi-
nite end of Mycenaean culture and the intro-
duction of the Protogeometric pottery. This
happened at the Amyklaion, where it is poss-
ible to see how the new Protogeometric style is
applied to the manufacture of at least one of the
wheelmade bovine figures.617 The Amyklaion
sanctuary had existed since the end of the thir-
teenth century, and the cult did not change with
the transition to the Iron Age. The eleventh
century would have been a period in which
settlements were very small, living on the com-
bination of agriculture and the keeping of a few
animals. During the eleventh century, social
conditions probably developed into a system
which we could label a big-man society. Con-
trary to earlier theories about a tribal society,
linking people together with bonds of kinship
from generation to generation, each generation
had to create its own basis of power. An elite
emerged, within which the members competed
in order to become the most influential. In this
process I think that the religious ritual played a
fundamental role. The cults became the frame-
work for lavish offerings in which the aristo-
crats competed to win as many retainers they
could. Bonds of dependence were created with
the common eating of the sacrificial animals.
For this purpose herds of cattle were kept as a
part of the strategy of getting retainers. Society,
religion and economy were thus intimately re-
lated to each other. Power and religion became
intertwined at an early stage in Lakonian his-
tory.

During the ninth century, it seems that the
villages which were to become Sparta had been
established. The inhabitants were probably the
retainers of the most influential families,
among others the future royal families, the
Agiadai and Eurypontidai. This group of
people can be regarded as a 'middle class',
standing between the aristocratic elite and the
peasants. Under worsened conditions they
could have put forward demands on participa-
tion in the political process and on a distribu-
tion of land. With the process of peer polity in-
teraction at work, an increasingly aggressive
character of the contacts between the commu-
nities led to an intolerable situation. This is
echoed in the traditions supplied by Herodotos
(1.65) and Thucydides (1.18.1), who both in-
sist on the bad conditions prevailing in Lakonia
before the Lykourgan reforms. The prolonged
period of axdcnq could have promoted the
emergence of hierarchical institutions, such as
the diarchy. At the beginning of the eighth cen-
tury, the aggregation of the four villages
Pitana, Kynosoura, Mesoa and Limnai and the
establishment of the diarchy became the first
steps taken towards the creation of the Spartan
polis.

The Dorian question

I would now like to turn to the Dorian question.
The reason for discussing this topic is that ele-
ments of both the Hyakinthia and the Karneia
were closely associated with the Dorians.

In discussions concerning the Dorians, it is
always taken for granted that they were an eth-

615 There was thus a close link between the celebra-
tion of cults and competitive athletics: Evjen 1986,
51-56; Raubitschek 1983, 3-7.
616 The possibility of detecting a development of ar-
chitectural structures associated with sacral dining
might confirm the hypothesis that the animal sacri-
fice functioned as a confirmatory act by which so-
cial bonds were given a sacral value. See Bergquist
1990,28-37.
617 For a drawing of this bovine figure see ArchEph
1892, pi. 3:1,1a.



The pre-polis period 107

nically well-defined group of people, whose
origin was somewhere in the north-western
part of Greece.618 They are thought of to have
started their migration south at some time #fter
the collapse of the Mycenaean civilization. Be-
fore their wanderings they were already
grouped in the three Dorian tribes, the Hylleis,
the Dymanes and the Pamphyloi, an organiza-
tion which they retained after they had settled
in the Peloponnese, in Crete and on some of the
eastern Aegean islands. The earliest coherent
version of the Dorian migration is provided by
Herodotos. Initially (1.56) Herodotos describes
the wanderings of the Dorians from the Phthio-
tis down to the Peloponnese via Histiaiotis and
Dryopis. He says that they were called Dorians
only when they had entered the Peloponnese.
Later (9.26) he tells the story about the return
of the Herakleidai, in which the Peloponnese is
described as their ancestral country.619 The two
myths thus gave different locations for the ori-
gin of the Dorians: that they were intruders in
the Peloponnese, and that they were autoch-
thonous but had temporarily been exiled from
the Peloponnese. It is obvious that the two ver-
sions are irreconcilable as far as the original
home of the Dorians is concerned.620

Most scholars have presupposed that the
myth about the Dorian migration reflects actual
historical conditions.621 According to Cart-
ledge, the Lakonian PG style can be associated
with an influx of newcomers, some time in the
tenth century. In his view, the Dorians were
transhumant pastoralists, who settled in Argos
in the eleventh century and at Sparta around
950 BC.622 Alternative hypotheses concerning
the origins of the Dorians have been put for-
ward. Chadwick has suggested that the sub-
merged majority in the Mycenaean kingdoms
spoke a proto-Dorian dialect, and he argues
that some linguistic features in the Linear B
tablets can be explained as traces of the Dorian
dialect.623 The upheaval of the palatial civiliza-
tion would have been a result of the revolt of
this submerged population.624 In Cartledge's
view, the cultural discontinuity between the
Bronze Age and Iron Age is the strongest argu-
ment against those who believe that the Do-

rians were the suppressed population of the
Mycenaean kingdoms.625 As I have argued
above, there does not seem to be such a cultural
break in the material record. The difficulties in
tracing the Dorians in the archaeological
record have been acknowledged for years, and
some of the traditional views concerning the
Dorians can no longer be upheld. The use of
iron, the habit of cremation, and the wattle-
and-daub apsidal architecture can no longer be
attributed to the Dorians.626

The Hyakinthia has been discussed in con-
nection with the assumed Dorian infiltration
into Lakonia. It has been suggested that it was
the Dorians who amalgamated the Bronze Age
cult of Hyakinthos with that of Apollo, who for
a long time has been associated with the Do-
rians in the scholarly literature.627 According to
the ancient tradition, told by Pausanias, the

618 Some scholars have expressed doubts, e.g. Snod-
grass (1971, 303) who says that 'the whole concep-
tion of the migrant groups as racially and linguisti-
cally distinct peoples, strange to each other, which
some authorities have inferred from these traditions,
seems to be unjustified.' The still most sceptical
scholars were Grote (1869, 6) and Beloch 1890.
619 A fragment by Tyr ta ios , 2 (Diehl) , testifies that
the migrat ion myth was k n o w n in Spar ta in the
seventh century.
620 Hooker (1976, 172) has emphas ized the imposs i -
bility of reconcil ing the different vers ions given by
Herodotos concerning the origin of the Dorians.
621 Hammond (1975, 678-712) is the most striking
example.
622 Cartledge 1979, 94f. As Cartledge (1979, 77)
points out, a coherent narrative of the Dorian migra-
tion was the work of Hellenistic mythographers. Re-
vivalist movements in the third century BC, and in
the early Roman empire reinforced the picture of
Sparta as archetypally Dorian. In my view it is odd
that these revivals of Dorian attitudes in Sparta did
not activate the organization in the three Dorian
tribes, which are not mentioned in the testimonia
concerning Sparta after Pindar.
623 Chadwick 1976, 103-117.
624 This view is also held by Hooker 1976, 172f.;
1980, 44f.
625 Cartledge 1979, 78f., 92f.
626 Coulson 1990, 14-19.
627 Nilsson 1967, 531. Burkert (1985, 143-149)
considers Apollo as the amalgamation of at least
three different traditions, one of which is the Dorian.
See the discussion supra n. 544.
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Achaian Amyklai was conquered by the Do-
rian Sparta after an outdrawn struggle. But
Dietrich has argued that Hyakinthos was a Do-
rian cult figure already in the late Bronze Age,
on the basis of the spread of the month name
Hyakinthios in typically Dorian areas.628 The
cult of Hyakinthos would thus have been dif-
fused by the Dorians. Dietrich's conclusion is
that there was never any Dorian invasion in La-
konia in the Early Iron Age. His article pro-
vides serious criticism against the traditional
picture of an ethnically distinct and antagonis-
tic 'Dorian' Sparta and 'Achaian' Amyklai. To
this can be added the cultural unity in matters
of pottery production, mentioned above, be-
tween the Amyklaion and the area which was
to become Sparta.

In the light of the latest research on the social
conditions of EIA Greece, it is possible to give
an alternative view of the Dorian question. I
would like to argue that the emergence of a Do-
rian identity can be understood as part of the
peer polity interaction described above. In my
view, two factors promoted the creation of a
Dorian identity: the existence of a common
dialect or dialects, and the establishment of
mythical traditions in order to justify and glo-
rify the power of the ruling aristocracy. I am
also convinced that the three Dorian phylai
were an artificial creation in order to establish
bonds of kinship between aristocrats on an in-
terregional basis.

The tradition told by Pausanias (4.3.8), how
the kings of Argos and Sparta restored Dorian
supremacy over Messenia, not only reveals a
close relation between the rulers of Argos,
Sparta and Messenia, but points to the Dorian
identity as an ideological network of alliances
between the ruling families. The myth about
the return of the Herakleidai became a means
of legitimizing political hegemony in parts of
the Peloponnese: Messenia, Argolis and Lako-
nia.629 The network of affinities among the Do-
rians is described by Pindar in the fifth Pythian
ode (69-74), where he speaks of the descend-
ants of the Herakleidai who dwell in Lakedai-
mon, Argos and Pylos.

In the oral culture of EIA Greece, myth-tell-

ing was not a passive reflection of a world view
but a means by which this world view was cre-
ated and shaped. Two aspects of the Dorian
myth, the return of the Herakleidai and the ge-
nealogies, tracing origins back to Herakles,
concerned a ruling elite and, as such, were im-
portant factors in the legitimacy of power. As
Roussel has suggested, the process of creating
a Dorian identity went on in the ninth century
with contacts especially between Argos and
Sparta, and the three Dorian phylai were de-
veloped through contacts between the aristo-
cratic elites.630

With the creation of the polis, a mythical-
ritual complex was developed concerning the
Dorian identity. The cult of Apollo Karneios
was associated in Sparta with the myth about
the Dorian conquest of the Peloponnese. One
ritual element was the carrying of rafts, allud-
ing to the passage at Rhion of the Dorians on
their way to the Peloponnese.631 The aetiologi-
cal myths told in relation to the cult also re-
ferred to the Dorian conquest. During the
Hyakinthia, the cuirass of Timomachos was
displayed, serving as a memory of the Dorian
conquest of Amyklai. However, as noticed
above, the archaeological material does not
support an assumed Dorian-Achaian polarity.
The opposition Dorian-Achaian should rather
be regarded as a means of conceptualizing the
struggle for political domination in Lakonia in
the eighth century.

With these ritual elements, the participants
in the cults identified themselves as conquer-
ors, and with the conqueror's right to dominate
over a subjugated population.632 The myth

628 Dietrich 1975, 133-142.
629 The myth about the return of the Herakleidai has
been described as a 'genealogical fiction invented in
Argos from political motives which was taken over
and further developed in Sparta': Tigerstedt 1965,
35. See also Roussel 1976, 229; Prinz 1979, 313.
630 Roussel 1976,229.
631 For references see supra n. 390.
632 The mentality of conquest was indeed kept alive
in the relation between the citizens and the helots.
Once a year the ephors proclaimed war against the
latter so that the killing of a helot would not create
defilement. Plut. Lyk. 28.4.
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about the Dorian conquest of the Peloponnese
provided an authorization of the political con-
ditions created in Sparta with the establishment
of the polis in the eighth century. The inhabit-
ants of Lakonia outside the five villages were
excluded from political influence and did not
become citizens. The Dorian identity in Lako-
nia, expressed in myth and ritual, was thus
mainly an ideological instrument, developed
during the ninth century and intensified during
the first half of the eighth century with the cre-
ation of the Spartan polis. The tradition about
the struggle between the 'Dorian' Sparta and
'Achaian' Amyklai should be regarded not as
based on an objective, ethnic difference, but as
an ideological expression of the efforts in gain-
ing political domination in Lakonia in the
eighth century.

The creation of the Spartan polis

The political development during the
eighth century

In this part I will try to give a picture of the role
of religion in the creation of the Spartan po-
lis.633 First, I will give a short sketch of the
events leading up to the transformation of the
five villages into a polis.634

The creation of Sparta as a polis can be re-
garded as a process accomplished in two steps.
The first stage witnessed the creation of a terri-
torial unit through the synoecism of the four
villages, Pitana, Mesoa, Kynosoura and Lim-
nai, and the installation of the diarchy.635 This
took place in the beginning of the eighth cen-
tury and was probably preceded by a prolonged
period of internal struggle, stasis, among the
leading aristocratic families.636

Towards the end of the ninth century, there
were three families who had established them-
selves as the ruling elite: the two future royal
families, the Agiadai and Eurypontidai, and the
Aigeidai. It is my belief that the prestige and
power of these families were based on the con-
trol of the most important cults in pre-polis
Sparta. Judging from the position of their

places of burial, the Agiadai had established
themselves in the village of Pitana.637 They
were probably in charge of the cult of Athena,
later with the epithet Chalkioikos, which was
centred at the Acropolis of Sparta.638 The Eury-
pontidai lived in Limnai and they controlled
the cult of Artemis Orthia, whose sanctuary
was situated in Limnai.639 However, the subse-
quent royal families were not the only ones
with political ambitions. The Aigeidai, whom
Herodotos calls a great phyle, phule megale,
were apparently also involved in the struggle
for power.640 They played an important role in
the myth about the colonization of Them.641 As

633 I use the word 'creation' to indicate that the polis
formation was the result of a series of rapid changes
rather than of a slow development.
634 I follow the chronological framework proposed
by Cartledge 1979, 102-130. However, in the dating
of the establishment of the organization described in
the Great Rhetra, I differ from his opinion.
635 The character of Sparta as a conglomerate of vil-
lages is attested by Thucydides (1.10.2), who says
that at his time the Spartans still lived in villages.
For a discussion of attempts at explaining the origin
of the diarchy see Oliva 1971, 23-28 and Thomas
1983,81-104.
636 Hdt. 1.65.; Thuc. 1.18.1; Roussel 1976, 236. The
episode in Pausanias (3.16.9) about struggles at the
sanctuary of Artemis Orthia also hints at a period of
stasis between the villages before the unification. It
also affirms that ritual provided the solution to the
tensions between the villages.
637 Paus. 3.14.2; Toynbee 1969, 171; Cartledge
1979, 106.
638 Paus. 3.17.1-2.
639 According to Pausanias (3.16.6) the Eurypontid
king Theopompos was buried in Limnai. This was
also the place for the house of the Eurypontid king
Ariston, according to Herodotos (6.69). Stibbe
(1989, 69), however, connects the Eurypontidai with
Mesoa on the basis of Pausanias (3.12.8), who says
that the graves of the Eurypontidai were situated at
the end of the Alpheitas road.
640 Hdt. 4.149; Arist. fr. 532 (Rose). On the Aigeidai
see Cauer 1894, 949f.; Kiechle 1963, 27-29, 84-93;
Vian 1963,216-225; Toynbee 1969, 213-221; Prinz
1979, 301-305.
641 According to Cartledge (1979, 103), the settle-
ment of Lakonians on Thera c. 800 BC reflects
economic pressures comparable to those which
stimulated the Euboian colonists. The myths about
the colonization of Thera and Taras have one com-
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the first post-Bronze Age material on Thera
can be dated to c. 800, it has been suggested
that this would be the date for the arrival of the
first colonists from Sparta.642 It is possible,
however, that the exodus of the Aigeidai, like
that of the Partheniai, took place at the end of
the eighth century, as a result of discontent
with the new conditions in the Spartan polis.643

This would explain the statement by Herodotos
(4.148) that the leader, Theras, chose men from
the phylai to go with him, and the tradition sup-
plied by Pausanias (4.7.8) that a member of the
family acted as a general together with the
kings during the first Messenian war. A branch
of the family stayed in Sparta, where they were
in charge of the gentilic cult in honour of the
Erinyes of Laios and Oedipus.644 The status of
the Aigeidai was also closely related to the cult
of Apollo Karneios, which they brought with
them to Thera.645 With the creation of the polis,
the Karneia became a state cult, associated with
leadership and the organization of the army.

The synoecism thus meant that the two most
ambitious families, the Agiadai and the Eury-
pontidai, were given royal status.646 Archelaos
and Charillos were probably the first kings to
reign together, and their regime can be dated to
c. 775-760.647 One of their undertakings was
the conquest of Aigys in the northwest corner
ofLakonia.648

The second and decisive step in the creation
of the Spartan polis was the incorporation of
Amyklai.649 This probably took place in the
middle of the eighth century.650 I have already
mentioned that according to the tradition, the
assimilation was the result of a warlike con-
quest, or rather an outdrawn siege, in which
Dorian Sparta stood against Achaian
Amyklai.651 The archaeological material, how-
ever, does not speak for two culturally different
societies and the opposition Dorian-Achaian
was probably a means of conceptualizing the
outdrawn struggle for hegemony in Lakonia.
The uninterrupted cultic activity at the
Amyklaion could have been an argument for
the inhabitants of Amyklai to claim an Achaian
descent, while Sparta, i.e. the four villages,
lacked a corresponding sacral site that might

have lent support to their claims of hegemony.
Moreover, the mention of Amyklai in the Cata-
logue of Ships must be a reflection of this
settlement's importance in EIA Lakonia,652

mon element and that is the marginal status of the
colonists . The Partheniai were in some way con-
sidered impure by birth, and among the colonists to
Thera were the above-ment ioned Minyai . According
to Herodotos (4 .145-148) the Minyai were descend-
ants of the Argonauts who had come to Lakedaimon
and asked for permission to settle. They were
granted land and were divided according to phylai.
After a while they began to demand rights to the
kingship , something which was not accepted. The
Minyai were imprisoned but managed to escape to
Taygetos . It was then decided that they would fol-
low Theras in his migration to Thera. The myths
about the Partheniai and the Minyai can be inter-
preted as expressing the cause of the migrat ions to
Thera and Taras as a result of the exclusion from
cit izenship of parts of the populat ion in Lakonia.
642 Cart ledge (1979, 109) has suggested that the
sett lement of Melos , and that of Amykla ion near
Gor tyn in Crete and Amykla i in Cyprus , should be
associated with a ninth- or eighth-century rather
than a twelfth-century Lakonian emigrat ion, which
has been suggested by Gjerstad 1944, 123.
643 Main testimonia concerning the Partheniai and
the exodus to Taras: Antiochos FGrHist 555 F 13
(in Strab. 6.3.2); Ephoros FGrHist 70 F 216 (in
Strab. 6.3.3); Arist. Pol. 5.1306b.
644 Hdt. 4.149.
645 Pind. Pyth. 5.74-80.
646 Roussel 1976, 236; Welwei 1986, 44If.
647 Forrest 1968, 21; Cartledge 1979, 103.
648 Paus. 3.2.5.
649 Polignac 1984, 73.
650 Huxley 1962, 23f.; Oliva 1971, 28, n. 3; Cart-
ledge 1979, 107.
651 Arist. fr. 532 (Rose); Paus. 3.2.6. This is how
most scholars still regard this event; Oliva 1971, 28.
On the basis of epigraphical evidence Cartledge
(1979, 96, 106f.) believes in a non-Dorian popoula-
tion at Amyklai, but thinks that Amyklai at the time
of the incorporation already was to a large extent
'Dorianized'. The role of Timomachos, who was a
member of the Theban branch of the Aigeidai, indi-
cates, as I have argued above, interregional bonds
between the aristocratic elites.
652 Amyklai did not lose its reputation of being an
independent city, although it was incorporated into
the Spartan polis. It is mentioned in the Catal. of
Ships, //. 2.584, and in Pindar Pyth. 1.65; 11.32;
Nem. 11.34; Isthm. 7.14.
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though, as I have noted above, the exact loca-
tion of it has not yet been found.

In my view, the organization described in the
Great Rhetra (see below) was contemperrary
with the incorporation of Amyklai.653 The four
villages had then already been a unit for some
time with the diarchy in function.654 However,
the assimilation of Amyklai turned out to be the
decisive event in the process of state forma-
tion.655 This process was working on at least
two levels. One was the establishment of fixed
relations between the different groups in so-
ciety according to the organization described in
the Great Rhetra.656 The other was a religious/
symbolic process with a conception of the
sacred in two opposite dimensions, affecting
the world view of the new polis.657 The
Amyklaion sanctuary came to play an import-
ant part in the redefinition of the world view of
4he new state.

The Great Rhetra was probably the work of
an individual, entrusted with the task of finding
a solution to how the five villages would be or-
ganized. The ancient tradition, making Lykour-
gos a contemporary of Charillos, gives some
support to the hypothesis that the incorporation
of Amyklai and the establishment of the Rhetra
were roughly contemporary events.658 The as-
similation of Amyklai within the unit of the
four villages does seem odd from a practical
point of view. While the four villages consti-
tuted a natural centre, Amyklai was situated
some kilometres away. However, the main rea-
son for the assimilation of Amyklai must have
been to gain control of the Hyakinthia, which
came to be one of the most important state cults
of Sparta. The organization described in the
Rhetra went hand in hand with a redistribution
of land and the establishment of an age class
system, whereby age became the major struc-
turing principle in Spartan society.659 The con-
quest of Messenia was triggered by the need for
land and slaves, as every citizen in Sparta was
to own a piece of land, kleros, which would
support him and his family and provide him
with the necessary supplies to the syssition.660

However, the war seems to have loosened
rather than consolidated the state organization

653 Roussel 1976, 235. For the date of the Great
Rhetra see the summary in Oliva 1971, 76f. n. 2 .
Most scholars seem to place the Rhetra in the
seventh century. According to Cartledge (1980b,
104), the power of the demos presupposes the exist-
ence of the hoplite phalanx and the hoplite reform in
Sparta occurred during the first half of the seventh
century.
654 As mentioned supra n. 636, Pausanias ' account
about the struggles between the four villages at the
sanctuary of Artemis Orthia has been taken as evi-
dence of a stage in the history of Sparta before the
incorporation of Amyklai: Cartledge 1979, 106.
655 Polignacl984,73.
656 It has been argued that the pol is , above all, was
an organizing principle, a new way of structuring a
sett lement and the relat ions be tween its inhabitants:
Whitley 1991a, 194.
657 I use Kearney's (1984, 41) definition of world
view: 'The world view of a people is their way of
looking at reality. It consists of basic assumptions
and images that provide a more or less coherent,
though not necessarily accurate, way of thinking
about the world.'
658 Arist. Pol. 2.1271b.
659 The possession of a kleros was a fundamental
part of the ideology of equality among the homoioi
which was created in Sparta. Every citizen had the
right to an equal share of the land: Polyb. 6.45.3-4-.
According to Plutarch (Lyk. 8), Lykourgos divided
the land in nine thousand kleroi to the Spartiates and
thirty thousand kleroi for the perioikoi. He says that
Polydoros was also involved in the distribution of
land. In my view, the first distribution of land to the
Spartan citizens took place in the middle of the
eighth century, contemporary with the establishment
of the organization described in the Rhetra. How-
ever, the second half of the eighth century was a pe-
riod of unrest, caused by the first Messenian war
and, as I have mentioned above, ending in the
Partheniai affair. The status of the perioikoi was
probably an open question during the second half of
the eighth century and not solved until the end of the
first Messenian war. At this point the perioikoi were
also given kleroi, most of which no doubt were situ-
ated in Messenia.

Some scholars have denied that there ever was an
equal land distribution: Michell 1952, 207; Jones
1967, 43, and other scholars quoted by Oliva 1971,
33. On the redistribution of land in general see
Michell 1952, 205-232; Oliva 1971, 32-38; Mac-
Dowell 1986, 89-99.
660 For an analysis of the mess contributions in
Spartan economy see Figueira 1984, 87-109. On the
syssitia see Nafissi 1991, 173-226 with further ref-
erences.
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and it led to social unrest, culminating in the
so-called Partheniai affair with the subsequent
colonization of Taras and probably also the
exodus to Thera.661 It was, as Cartledge has
pointed out, the concept of citizenship which
lay behind this migration, and the name Parthe-
niai indicates a group of people in some way
considered impure in birth.662 A concept of citi-
zenship thus existed already by the end of the
eighth century.

The social tensions towards the end of the
eighth century probably caused two reforms in
the Spartan constitution: the amendment to the
Rhetra and the establishment of the ephorate.663

The first reform supplied the Gerousia and the
kings with the power of dissolving the deci-
sions of the demos. The ephorate provided both
the demos and the aristocratic wing of the Ge-
rousia with the means of controlling the power
of the kings.664 The successful conquest of
Messenia probably strengthened the power of
the kings, and the popularity of Polydoros, who
had the reputation in later sources of having
been a radical friend of the demos, could have
prompted the establishment of the ephorate.665

In my view, both the amendment to the Rhetra
and the creation of the ephorate can be inter-
preted as aristocratic initiatives, the first weak-
ening the sovereignty of the demos, the second
diminishing the power of the kings, which had
grown as a result of the Messenian conquest.
The turn of the century 700 seems to be the
most appropriate time for these changes in the
constitution. The remodelling of the sanctuary
of Artemis Orthia and the foundation of the cult
of Menelaos and Helen, c. 700, further indicate
a new start for the Spartan polis.666

The Great Rhetra

The five villages thus became the object of a
public organization, the framework of which is
described in the so-called Great Rhetra.667

That this document goes back to Archaic
times is generally acknowledged.668 However,
the date of its establishment has been a much
debated issue. Most scholars date it to the
seventh century but in my opinion it should be

regarded as contemporary with the incorpora-
tion of Amyklai.

The Rhetra implies an organization by
which a fixed procedure of decision-making
concerning public business was established, in-
cluding the participation of all citizens. It regu-
lated the relations between the council includ-

661 The traditional date of the colonization of Taras,
706 BC, has been corroborated by archaeological
finds: Pelagatti 1955-1956, 1-44. In Coldstream's
view (1968, 218f.), the two Lakonian LG plates
from Scoglio del Tonno were brought by the first
generation of Spartan colonists. On the Partheniai
and the migration to Taras see also Huxley 1962,
37f.; Kiechle 1963, 176-183; Pembroke 1970,
1240-1270; Corsano 1979, 113-140; Vidal-Naquet
1986, 212-214; Malkin 1987,47-52, 216-221.
662 Cartledge 1979, 123f.
663 According to Cartledge (1980b, 99f.), the Great
Rhetra and the so-called Rider were originally a
unity, which was treated as two chronologically sep-
arate entities by Aristotle.
664 According to Herodotos (1.66), it was Lykour-
gos who had established the ephorate. However, as
the ephorate is not mentioned in the Rhetra, it must
have been a later addition to the constitution. Aris-
totle (Pol. 5.1313a) associated the creation of the
ephorate with king Theopompos, who reigned dur-
ing the first Messenian war. This tradition is also
rendered by Plutarch (Lyk. 7.1).
665 Arist. Pol. 5.1313a; Paus. 3.3.2-3; 3.9.10.
666 The remodelling of the sanctuary of Artemis Or-
thia can also be regarded as a sign of the incorpora-
tion of the cult in the age class system. The masses
of votives can be associated with those age groups
which were specifically related to the goddess. For
the dating of the first temple and altar at c. 700 BC
see Cartledge 1979, 359f.
667 The Great Rhetra is rendered in Plut. Lyk. 6.1. A
paraphrase is rendered in Tyrtaios fr. 3a (Diehl). The
meaning of the word rhetra has, like every single
word of this document, been a matter of dispute. For
a discussion of the meaning of the word rhetra see
Oliva 1971, 71f.; Levy 1977, 88f. According to
Levy, the rhetra should be considered 'une regie
constitutionnelle (ou, si Ton pr6fere, constitutive),
qui se pr£sente, a tort ou a raison, comme un oracle
et a recu le nom de rhetra': p. 89.

I use the expression 'public organization' in
Jones's definition (1987, 1): 'that apparatus of units,
whether of territory or population, through which
the state conducted its business'.
668 Oliva 1971, 71; Levy 1977, 85; Cartledge 1980b,
99.
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ing the kings, the Gerousia, and the citizens,
demos. The organization meant that a citizen-
ship was created, which was extended to a
large group of the male population in th» five
villages. This group made up the demos,
which, according to the Rhetra, would as-
semble at regular intervals to make decisions
concerning the affairs of the state.669 The estab-
lishment of the Rhetra and the creation of the
Spartan polis meant a change from a big-man
society with unstable social relations to a state
with a fixed, public organization. What were
the reasons for this quick and revolutionary
chain of events?

In the preceding part of this chapter I have
given a picture of pre-polis Sparta based on the
concept of peer polity interaction. From the
ninth century on, there were four villages in the
area which was to become the territory of
Sparta, and they were inhabited by the aristo-
cratic elite and its retainers. The three families
mentioned above would have tried to collect as
many retainers as possible, which led to more
densely populated villages, inhabited by
people who were dependent on the aristocrats
for their living and protection. This group of
people formed a 'middle class', whose de-
mands, for example about land distribution and
participation in the political decisions, could
have been an important factor in the process of
polis creation. In the course of the ninth cen-
tury, the competitive nature of the relations be-
tween the aristocrats probably developed into
warfare. The prolonged inner struggle, stasis,
which Thucydides (1.10.2) mentions, would
have ended in an intolerable situation, out of
which the Spartan polis was born.

The economic basis for the aristocratic fami-
lies would have been a combination of animal
husbandry and fanning. The keeping of big
herds would have been a part of the strategy for
getting retainers. It also became a means of be-
ing able to give lavish offerings to the gods.
Richness was among other things counted in
the size of herds. Farming would have been in
the hands of independent peasants who gave
away some of their produce in order to get pro-
tection. It is possible that animal husbandry

was confined to the aristocrats as a part of their
accumulation of wealth, while farming was the
means of living for the average Lakonian in-
habitant.

I have suggested that the control of cult was
an important factor in the big-man society.
There would have been competition between
the leading aristocratic families in the ability to
give the most sumptuous offerings. This was
due to the function of ritual as a means of estab-
lishing enduring good relations between the
aristocrat and the god, bonds of loyalty be-
tween the aristocrat and his followers, and a
sacral legitimation of this bond through the
burnt-animal sacrifice. It seems as if the dwell-
ing of the chieftain, as in Nichoria and prob-
ably the Heroon at Lefkandi, provided the set-
ting for communication with the sacral sphere.

The Protogeometric pottery at the sanctu-
aries of Artemis Orthia and Athena Chalkioi-
kos points to fixed spots for religious venera-
tion already in the tenth century BC. As I have
suggested above, the position of the burial
grounds for the royal families in the same vil-
lages as the two sanctuaries indicates that these
families were in control of the cults. However,
with the creation of the polis, these cults be-
came state cults.

To return to the Rhetra, it was considered a
Delphic oracular response.670 This lent sacral
support for the organization of the polis.67' The

669 The regularity of the assemblies, dipoc<; el; dipac;,
was a marked difference from pre-polis conditions,
in which people were gathered when considered
necessary, Roussel 1976, 235; Welwei 1986, 443f.
On assemblies in the Homeric world see Murray
1980, 58-60.
670 I see no reason for doubting that the Rhetra from
the very beginning was considered a divine sanction
of the organization of the Spartan polis. On the con-
trary, the sacral nature of the Rhetra would have fa-
cilitated its realization. Moreover, there was obvi-
ously a close connection between Sparta and Delphi
during the eighth century. They both profited from
each other, Delphi giving religious authorization to
the Spartan constitution and Sparta lending prestige
to the oracle in submitting to its will. For a discus-
sion of this relation see Morgan 1990, 168-171.
671 Cartledge 1980b, 100.
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text, as handed down by Plutarch, starts with
what must be described as the three creative
acts in the process of state formation. The first
of the four aorist participles concerns the foun-
dation of a cult to Zeus Syllanios and Athena
Syllania. This was not an arbitrary choice. In
the world view of the new polis, Zeus and
Athena became associated with the order and
structure of the polis, to which I will return be-
low.

The second step was the division of the
demos in phylai and obai. The phylai refer to
the Dorian tribes: the Dymanes, Hylleis and
Pamphyloi. The nature of the obai is a much-
debated question, which I will discuss later.

The third formative act in the state formation
was the creation of a council, Gerousia, of
thirty persons including the kings, archagetai.
The Gerousia was given the right to put for-
ward or reject proposals.

After these three constituting acts, the
Rhetra describes how the demos will hold as-
semblies, apellai, at regular intervals. It was
the demos who had the ultimate power of ac-
cepting or refusing a motion made by the Ge-
rousia.

According to Plutarch (Lyk. 6.4) there was
an amendment to the Rhetra by the kings Poly-
doros and Theopompos, giving the Gerousia
the power of dismissing the decisions of the
demos.

The ephorate is thus not mentioned in the
Rhetra, a fact which has caused trouble for
those who give a late date for the establishment
of the Rhetra.672 However, in my view the
Rhetra describes the major change taking place
in Sparta at the middle of the eighth century,
while the ephorate probably was established
after the first Messenian war towards the end of
the eighth century for reasons given above.

I will now discuss some details in the Rhetra.
The two kings became the two most prominent
officials in the state.673 Contrary to most other
state offices, the Spartan diarchy was hereditary
and kept within the families of the Agiadai and
Eurypontidai.674 The use of the word ar-
chagetes indicates the condition of pre-polis
Sparta in which there were several agetai,

among whom one was chosen to be the leader,
for example in major undertakings such as war-
fare.675 The general picture of the development
of kingship in the Early Iron Age is that of dis-
solution in favour of aristocratic rule.676 How-
ever, with the creation of the Spartan polis, a
constitutional monarchy was created with the
kings as state officials.677 The two kings held
the priesthoods of Zeus Ouranios and Zeus
Lakedaimon.678 Behind these epithets lies an
idea of a congruous relation between the sacred
order of the universe, guaranteed by Zeus, and
the man-made order on earth. The kings stood
as guarantors of this order and the seemingly
curious act of controlling the kings, which took
place every ninth year by the ephors, was
founded on the belief that the behaviour of the
kings had effects on the order of the universe.679

672 'The exclusion of the Ephorate was presumably
due to its relative unimportance at this date': Cart-
ledge 1979, 135. See also Welwei 1986, 444, n. 32.
However, the most logical reason for the omission
of the ephorate is that it did not yet exist when the
organization described in the Rhetra was accom-
plished.
673 This was expressed in various symbolic ways.
They received a double portion during the meals at
the syssition, and people rose from their seats when
the kings entered: Xen. Lak. Pol. 15. Other rights of
the kings are described by Herodotos (6.56-57).
674 However, according to Herodotos (6.60) there
were three hereditary professions in Sparta: the lyre-
players, auletai, the heralds, kerykes (the Talthy-
biadai family, Hdt. 7.134) and the officials at the
sacrifices, mageiroi.
675 According to Aristotle {Pol. 3.1285b), the Spar-
tan kings were hereditary generals and this seems to
have been their most important role together with
their participation in the public sacrifices. See also
Xen. Lak. Pol. 15.2.
676 A summary is provided in Drews 1983, 1-9.
Drews puts forward the idea that most communities
during the Geometric period (900-700 BC) were not
monarchies but ruled by groups of hereditary lea-
ders. See also Starr 1961, 129-138; Thomas 1976,
187-206; 1983,90.
677 A hereditary kingship was thus created rather
than perpetuated, since the basileis of the pre-polis
period had their power not from monarchy as an in-
stitution but from personal charisma and ability. On
kingship in Homer see further Qviller 1981.
678 Hdt. 6.56.
679 Plut. Agis 11.3.; Vernant 1988, 107. The death of
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The Gerousia has been considered an institu-
tionalization of the Homeric aristocratic coun-
cil of the basileus.6S0 However, the age class
system as a means of disintegrating gSntilic
bonds speaks against a forum exclusively in-
tended for an aristocracy. At the beginning, the
members of the Gerousia were no doubt
elected from the complete body of citizens, the
homoioi, though later on, as Aristotle testifies,
the Gerousia became an aristocratic forum.681

The verb eicKpEpeiv in the Rhetra refers to the
power of the Gerousia to put forward proposals
to the demos during an assembly, while
&(pio-Eo«j0ca, as Wade-Gery has suggested,
means to decline to bring proposals.682 The
Gerousia thus had the power of deciding the
agenda of the assemblies.683

According to the Rhetra, the demos should
be grouped in phylai and obai. The nature of
these categories and the relation between them
have been much debated.684 It has for a long
time been assumed that the polis grew out of a
primitive, tribal society, organized according
to kinship.685 However, since the work by D.
Roussel and F. Bourriot, this view can no
longer be retained.686 According to Roussel,
phylai and phratriai were forms of organiza-
tion created within the framework of the polis
and should not be thought of as a tribal heritage
from the pre-polis period. The phylai men-
tioned in the Rhetra are generally considered as
referring to the three Dorian tribes Dymanes,
Hylleis and Pamphyloi.687 A fragment by Tyr-
taios confirms that the Spartan army in the
seventh century was organized according to
these tribes.688 However, while most scholars
believe that the Dorian tribes existed before the
Dorian conquest of the Peloponnese, Roussel
has convincingly argued that they did not exist
before the emergence of the polis. It is thus
necessary to separate the existence of a Dorian
identity and the existence of formal groupings
associated with the Dorians, i.e. the Dorian
phylai. In my view, the work of Roussel also
leaves some question marks concerning the na-
ture of the identity of the Dorians. Roussel be-
lieves that the Dorians existed as an ethnically
defined group before the emergence of the po-

lis, but not in their formal organization in three
phylai.6*9 Moreover, as mentioned above, the
idea of organized wanderings of ethnically de-
fined groups connected with the collapse of the
Mycenaean civilization has become the subject
of serious doubts.690

As I have argued in the preceding part of this
chapter, the Dorian identity was not at first as-
sociated with an ethnic group, but was de-
veloped as an ideology through the interaction
between aristocrats in communities with a

a king was a major event which influenced all in-
habitants of Lakonia. Two free persons from each
oikos had to show signs of defilement, miasma. At
the funeral not only citizens but also perioikoi and
helots were present. Public business was forbidden
for ten days after the burial of a king: Hdt. 6.58.
680 Welwei 1986, 432f. For a discussion of the Ge-
rousia see Bringmann 1986a, 368-375 ; Cartledge
1987, 120-125.
681 Arist. Pol. 5.1306a; Polyb. 6.10.9. In Pol.
4.1294b, Aristotle says that the demos elected the
Gerousia and took part in the ephorate, indicating
that in contrast to the ephors, who were elected
among the complete demos, the members of the Ge-
rousia were elected within a limited group: Rahe
1980, 387; Cartledge 1987, 118. On the election of
ephors see Rahe 1980, 385-^01, who claims that
they were elected by lot. For criticism of this sug-
gestion see Rohdes 1981, 498-502.
682 Wade-Gery 1958,47-50.
683 The process of decision-making concerning the
proposal of king Agis of a land distribution in 243,
described by Plutarch (Agis 8-11), testifies to the
power of the Gerousia to reject the decision of the
assembly. In this episode the Gerousia thus acts in
the way the amendment to the Rhetra describes, i.e.
it rejects the decision taken by the demos. It also in-
dicates that the kings could turn to the assembly
over the heads of the Gerousia, but that the final de-
cision lay in the hands of the Gerousia.
684 For a discussion of these categories see Kiechle
1963, 116-127; Forrest 1968, 42-46; Oliva 1971,
78-86; L6vy 1977, 91-94; Welwei 1986, 426-447;
Bringmann 1986a, 375-377.
685 Kiechle 1963, 116-133; Oliva 1971, 15-23, 87;
Bringmann 1986b, 449.
686 Roussel 1976; Bourriot 1976.
687 Oliva 1971,78.
6»8 Tyrtaios fr- 1 • The phylai are also referred to in
Pindar Pyth. 1.61-65.
689 Roussel 1976, 228f.
690 Snodgrass 1971, 385f.



116 Chapter five: The cults and the development of the Spartan polis

similar socio-political structure. These com-
munities were dominated by a layer of aristo-
cratic families, who were in charge of specific
religious cults, notably the cult of Apollo Kar-
neios. The cults served as fora for the establish-
ment of interregional contacts.691 The Dorian
identity was further enhanced by the Dorian
dialects spoken in the Peloponnese, on islands
in the eastern Aegean, in Crete and in cities of
Asia Minor. However, the spread of the dialect
was probably concluded at a much earlier time
during the Bronze Age.

With the synoecism of the four villages and
the later incorporation of Amyklai, the Dorian
identity in my view came to function as a con-
solidating element in a territory previously
characterized by struggles of power between a
few families and their retainers. With the or-
ganization of the demos in the three phylai, the
Dorian identity was extended to all citizens.
The army of the Spartan polis was organized
according to the three Dorian phylai, as Tyr-
taios testifies. However, this tripartite division
somehow became inconvenient, perhaps as a
result of the development of the hoplite army.
The organization of the army in lochoi is at-
tested in Herodotos (9.53,57) and it has been
suggested that the number of lochoi was iden-
tical with the number of obai.692 According to
Aristotle (fr. 541), the military units called lo-
chos of the Spartan army were five in number,
which agrees with the number of obai. It thus
seems as if the organization of the army ac-
cording to three Dorian phylai was replaced
with an organization based on five lochoi. As
Cartledge has noticed, in spite of Dorian reviv-
alist movements in Hellenistic and Roman
times, the three Dorian phylai are conspicu-
ously absent from the literary and epigraphical
record. In my view, since the Dorian identity
never was a deep-rooted ethnic identity, but
rather an ideological one, originating among
aristocrats during the Early Iron Age, the three
Dorian tribes withered away as an organiza-
tional means and this is the reason why they are
never mentioned in the literary and epigraphi-
cal sources from the end of the fifth century.

The oba probably referred to territory and

the population of Sparta was organized in five
obai.693 The obai coincided with the former vil-
lages and each oba had most likely its popula-
tion divided according to phyle. There were
thus Dymanes, Hylleis and Pamphyloi in each
of the five obai.694 The difference between
phyle and oba would have been that belonging
to a phyle was associated with kinship while
oba referred to territory. A Spartan was born
into a phyle and this identity followed him
through life, probably of significance concern-
ing inheritance and cultic responsibilities,
since there is evidence for hereditary profes-
sions and priesthoods.695

Membership of a phyle thus remained the
same for a citizen throughout life, while associ-
ation with an oba could change depending on
where he lived. However, from perhaps as early
as the seventh century, a process was at work
which made the organization according to phyle
fade away. In this process the number of phylai
became identical with the number of obai but
still came to refer to personal associations while
the obai alluded to territorial belonging.696

The use of the verb aneXk&tpw to describe

691 These contacts can be regarded as the beginning
of the institution of ritual friendship which charac-
terized not only the Spartan polis but the whole of
Greek society: Herman 1987.
692 Wade-Gery 1958, 7 5 - 7 7 . See however the criti-
cism on this point by Lazenby 1985, 4 8 - 5 2 .
693 Wade-Gery 1958, 71; Jones 1967, 31f.; Oliva
1971, 82; Cartledge 1979, 107. The evidence of a
sixth oba, discussed in Beattie 1951,46-58, remains
doubtful. The organization of the sphaireis, the ball
players, according to oba indicates that the age class
system was arranged according to oba. This means
that each oba had its set of age classes, which, in the
case of the sphaireis, competed with each other.
694 Jones 1987, 119f.
695 A child was examined by the e lders of the phy-
lai: Plut . Lyk. 16 .1 -2 . Ev idence for three heredi tary
profess ions in Sparta , auletai, kerykes, and magei-
roi: Hdt. 6.60. Evidence for hereditary priesthoods
from Roman times: IG V 1,497, 589, 608.
696 According to Jones, the obai from the end of the
fifth century were changed from territorial to per-
sonal associations and acquired the technical term
phyle. The true phylai, according to Jones (1987,
121), disappeared as a result of the integration of
new citizens of non-Dorian origin.
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the assemblies of the demos points to the as-
semblies, imkXkca, associated with the Do-
rians.697 These assemblies were sacral events
and, taking the evidence of the Apellai at Del-
phi into account, the cult celebrated the three
important stages of gamela, paideia and apel-
laia: marriage, the presentation of children,
and the coming of age as ephebe.698 The apellai
point to annual gatherings and Apellaios was a
month associated with Apollo. As apellai the
political assemblies of the Spartan demos
would have been religiously sanctioned and
under the protection of Apollo. The apellai fur-
ther indicate the close relation between Sparta
and Delphi in the eighth century.

With the Rhetra, the decision-making was
extended to a far greater part of the population
than earlier. A concept of citizenship emerged,
associated with the possession of a piece of
land, kleros.699 The citizenship also included
membership in the army, participation in the
assembly and eligibility to the offices which
ran the business of the state. To these activities
can be added membership in a syssition, the
communal meal, and participation in the state
cults.

In the creation of the Spartan citizenship, the
system of age classes played a fundamental
role. It became the instrument for creating the
class of equals, homoioi, which made up the
demos.100 The age class system broke up the
loyalties of the pre-polis communities, based
on personal associations, and was the most im-
portant means of establishing a loyalty of the
citizen towards the state, paths, a loyalty
which acquired its ideological expression by
Tyrtaios in the seventh century.701 Moreover,
age became a major structuring principle in the
Spartan polis. Accession to the agoge, mem-
bership in the army and in the syssitia as well
as marriage, eligibility to the offices and mem-
bership in the Gerousia were decided accord-
ing to age. Even if parts of the age class system
had their origin in pre-polis initiation rituals,
the system as a whole must be considered an
innovation which involved a radical transfor-
mation of the relations between the inhabitants
in Sparta.702 In the process of state formation in

Sparta, the introduction of the age class system
was thus a step as important as the realization
of the organization described in the Rhetra.

To return to the Dorian identity, what role
did this identity play in the creation of the po-
lis? In my view, the subjugation of parts of the
Lakonian population was the strongest factor
in the development of a Dorian ideology of
conquest. This ideology created a sharp dis-
tinction between the ruling Spartan polis with
its citizens and the surrounding territory of La-
konia with its inhabitants, who were either ex-
cluded from citizen rights, as the perioikoi, or
actually enslaved, as the helots. The age class
system came to perpetuate the distinction be-
tween citizen and non-citizen, and served to
make the body of Spartan citizens one of the
most exclusive social groups in Greece.

Religion and the polis

I have mentioned above the close relations be-
tween Delphi and Sparta in the development of
the Spartan polis during the eighth century. For
the Greeks, the development of state formation
in the eighth century made it necessary to es-
tablish relations with the gods in fundamen-
tally changed conditions: the polis.703 In this
process the religious cults became instruments
of apprehending and interpreting reality. It was
through the mediation of cult that man estab-
lished a relation to the gods within the civilized
order of the polis.

It is evident that, parallel with the political
development leading up to the creation of the

697 Wade-Gery 1958,44-^7; LeVy 1977, 95f.
698 Burkert 1974, 1-21.
699 According to Plutarch (Lyk. 8.4), each kleros was
expected to produce eighty-two medimnoi of barley
and a part of this produce was given by each Spar-
tiate to his syssition: Figueira 1984, 87-109.
700 Roussel 1976,129,241.
701 Shey 1976, 5-28.
702 Most scholars consider the agoge as a more or
less primitive survival from the pre-polis period,
Brelich 1969, 114; Cartledge 1987, 23-28.
703 On polis religion see Sourvinou-Inwood 1988b,
259-274; 1990, 295-322.
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polis, there was a symbolic process at work re-
defining the world view. One problem was how
to connect the gods with the polis. Aristotle's
statement (Pol. 1.1253a) that whoever cannot
live in the polis must be either a beast or a god
is interesting as it locates the gods beyond the
order of the polis. In the Nicomachean Ethics
(7.1145a), the gods are once again said to be
outside the values of man, as the gods are
above arete. Through surpassing arete a man
can become a god, according to Aristotle, but
he also has the potential of becoming an animal
through beastly behaviour. The position of man
was not fixed for all time, and religious ritual
can be regarded as an ongoing definition of
man's relation with the gods. The citizen was
formed by his participation in ritual and it was
within the framework of the state cults that the
new citizen ideology was created and ex-
pressed, the main element of which was the
citizen's loyalty towards the gods of the state.

It seems that the world view of the Spartan
polis was characterized by the conception of
the sacred in two opposed dimensions. This
concept was articulated in different ways.704 F.
de Polignac has described how the establish-
ment of extramural sanctuaries helped to de-
fine the territory of the polis, and how this defi-
nition was expressed through processions from
the centre of the polis to the sanctuary situated
at the border. The polis territory became asso-
ciated with the ordered world while the extra-
mural territory was connected with a chaotic
world. The preparation and carrying out of a
military campaign further illustrate how the
idea of two sacred dimensions was applied to
define the territory.705 According to Xenophon
(Lak. Pol. 12.2-3), the king offered a sacrifice
to Zeus Agetor and gods associated with him.
If this sacrifice appeared positive, the fire-
bearer, 7rup(popo<;, took fire from the altar and
led the way to the borders of the land, xd opia
xf\c, /copac,. There the king offered sacrifices
again to Zeus and Athena, and only if these sac-
rifices were favourable could the king and the
army cross the borders. From this description it
follows that as long as the army remained
within the polis territory, the sacrifices were of-

fered to Zeus and Athena. However, in the Hel-
lenika (4.2.20), Xenophon reports that before a
battle, a goat was sacrificed to Artemis Agro-
tera.706 Outside the borders of the polis it was
thus Artemis who was the recipient of the sac-
rifices.707 Through the sacrifices at the border,
ta diabateria, the separation of the polis and its
territory from the world beyond the confines of
the polis was expressed.

Warfare in Sparta thus cannot be separated
from the religious practice.708 Warfare was one
of the symbolic expressions by which the
world view of the polis took concrete form.
The similarity in structure between warfare and
sacrificial ritual has been pointed out by Bur-
kert.709 A basic ritual pattern of separation,
liminality and aggregation characterized those
symbolic expressions which defined the world
view of the polis. It seems as if warfare in this
formative period of Spartan history was basi-
cally a lesson in the proper conduct of the hop-
lite-citizen in relation to the gods, and a means
of defining and expressing the central role of

704 Lloyd (1966) has investigated the use of polari-
ties in early Greek thought.
705 Originally the territory of the Spartan polis must
have been confined to the territory of the five vil-
lages and the kleroi which belonged to the citizens.
This means that both in terms of inhabitants and ter-
ritory the Spartan polis was restricted to the five vil-
lages. Prontera (1980-1981, 225f.) has put forward
the interesting suggestion that the statues of Apollo
Pythaeus at Thornax (Paus. 3.10.8) and of Apollo at
Amyklai marked the northern and southern limits of
the original territory of Sparta.
706 This sacrifice is also mentioned in Lak. Pol.
13.8.
707 At Ephesos, the Spartan soldiers dedicated their
garlands to Artemis: Xen. Ages. 1.27. Fossey (1987,
71-88) has noted the presence of sanctuaries of Ar-
temis in the area between Sparta and Argos.
70s Warfare as symbolic expression has been empha-
sized by Connor 1988, 3-29. He claims (16f.) that
early Greek warfare seldom had any practical pur-
pose. As I have mentioned above in Chapter Two, it
cannot be ruled out that confrontations between
Sparta and Argos about the Thyreatis had their roots
in initiatory rituals.
709 Burkert 1983, 46-48, 64-66; idem 1985, 267:
'war may almost appear like one great sacrificial ac-
tion.'
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the hoplite-citizen in the polis.710 The hoplite
tactic further enhanced the citizen body as a
collective, the homoioi.

The creation of the polis thus meant that the
world became divided in two opposite sacral
spheres, one associated with the polis, the other
with existence beyond the confines of the city.
The sacrifices at the border expressed this divi-
sion. Zeus and Athena were connected with the
polis, while Artemis became associated with
expeditions outside the limits of the polis. The
reliefs on the altar at the Amyklaion, executed
in the second half of the sixth century, can be
regarded as an expression in images of the
world view of the Spartan polis. The gods rep-
resented were Zeus, Hermes, Poseidon, Am-
phitrite, Dionysos, Semele, Demeter, Kore,
Hades, Athena, Aphrodite, Artemis, the Moirai
and Horai. Heroic figures were Ino, Hya-
kinthos, Polyboia and Herakles. As I have said
above, Zeus represented the divine order of the
universe.711 The Rhetra established Zeus and
Athena as the supreme poliadic divinities and
the two foremost citizens, the kings, were
priests of Zeus Ouranios and Zeus Lakedai-
mon. As mentioned above, every ninth year the
ephors observed the night sky and if a shooting
star was seen, the kings were immediately dis-
missed and a messenger sent to Delphi in order
to consult the oracle. This custom was based on
the idea that the behaviour of the kings had ef-
fects on the sacred order of the universe.712

Zeus and the kings represented the order
within the confines of the polis. Poseidon and
Amphitrite, on the other hand, were associated
with the world outside the polis. As Gaiochos,
Poseidon was preeminently associated with
earthquakes. A famous sanctuary of Poseidon
in Lakonia was situated at Tainaron. This sanc-
tuary was an asylum of the helots and it was be-
lieved that the great earthquake in 464 was
caused by the sacrilege of the Spartans in driv-
ing out suppliant helots from this sacred
place.713 Poseidon was thus associated with the
helots, and this relation can be regarded as op-
posite to the relation between Zeus and the citi-
zens living in the polis. A structural relation
can be perceived between the connections

Zeus/polis territory/citizen as opposed to the
relations Poseidon/extra-polis territory/helot
(inhabitant without citizen rights). Moreover,
the sanctuary had a cave, which was thought of
as a descent to Hades.714 The two sacred di-
mensions were thus articulated not only in a
'horizontal' division of the territory in terms of
within/beyond polis, but also in a 'vertical' di-
vision, separating the subterranean realm from
the world of the living. The Tainaron sanctuary
was a place where this division was revoked,
and in the Spartan pantheon Poseidon can thus
be regarded as the supreme power of the sacred
dimension outside the polis.

Dionysos was apparently not considered a
polis divinity in Sparta. His sanctuaries were
mainly associated with perioikic communities
and with women as worshippers.715 He was
thus related to groups without citizen rights and
to the territory outside the confines of the po-
lis.716

The group Demeter, Kore and Hades is, as I
have argued in Chapter One, linked to the
Hyakinthia in its aspect as an initiatory ritual.
The rape of Kore was the mythical paradigm
for the transformation of a girl from parthenos
to married woman, gyne. This change was con-
nected in myth with a temporal stay in the un-
derworld, a kind of symbolic death. In my
opinion, the first part of the Hyakinthia with its
enagismos sacrifice came to symbolize a con-
tact with the subterranean realm, and a necess-
ary step in the transformation of status for the
young girls participating in the cult. The sacred
experience was thus associated with a trans-

710 Parker (1989, 157) has made the pertinent re-
mark that Xenophon (Lak. Pol. 13.2-5) judges the
skill of Spartan warfare not in technical terms but in
terms of proper ritual behaviour.
711 Vernant 1988, 102-109.
712 This theme is used by Sophokles in King Oedi-
pus (33-34), where Oedipus is described as the one
who stands closest to the gods.
713 Thuc. 1.128; Paus. 4.24.5-6; 7.25.3.
714 Paus. 3.25.4-5; Schol. Ar. Ach. 509.
715 Paus. 3.13.7; Parker 1988, 99, n. 5.
716 Dionysos was venerated at the Amyklaion with
the epithet Psilax, Paus. 3.19.6.
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gression of the borders between the two sacred
dimensions.

Demeter, like Dionysos, was related to peri-
oikic territory rather than the polis, and to
women as her worshippers.717 As Chthonia she
was explicitly connected with the nether re-
gions, and there was a general sacrifice to
Demeter twelve days after a person's death.718

In my view, it was not agricultural concerns
which made the cult of Demeter important in
Sparta, but her association with critical stages
in human life, notably a woman's life. Both
Demeter and Dionysos were thus associated
with women, perioikoi and helots. These were
marginalized groups compared to the male citi-
zens, and in this respect they were related to the
sacred dimension opposed to the polis.

Aphrodite, depicted together with Athena
and Artemis, was a polis divinity in Sparta. She
had a general association with marriage and
there was an image of Aphrodite Hera in
Sparta.719 There was also an image of her to-
gether with Zeus, with the common epithet
Olympioi, which relates the two gods to the
sacred order of the polis.720

Athena was, together with Zeus, the main
poliadic divinity in Sparta with the epithet Po-
liouchos, the protectress of the city.721 Her
realm was the polis and it is interesting to no-
tice that she did not appear as a warrior god-
dess, a Promachos, in Sparta as in Athens. At
the border of the polis she left the Spartan army
in the hands of Artemis.722

The group Dionysos, Semele and Ino points
to an encounter with death. A local Lakonian
version of the myth says that Semele and
Dionysos, the latter put in a chest by Kadmos,
were washed up on the shore at Brasiai in La-
konia. Semele was then already dead and re-
ceived a funeral. Ino came to Brasiai and
agreed to become the nurse of Dionysos.723 In
other myths Ino is transformed to a goddess,
Leukothea.724 In these myths the sea, the realm
of Poseidon, is the scene for experiences of
death with subsequent transformations in status
for the figures involved.725 In this respect there
is a structural resemblance between the myths
about Kore-Persephone and Ino-Leukothea.

They both reveal a change in status: from par-
thenos to married woman and from human be-
ing to goddess.

The Moirai and Horai were depicted to-
gether with Aphrodite, Athena and Artemis.
The Moirai were personifications of fate,
which in Greek religion meant that for each hu-
man being there was a portion of life, restricted
in time and space.726 The Horai were associated
with the rhythm of the seasons and, in the
framework of the polis, with the civilized order
conceived as a regular, rhythmical pattern.727

Herakles was represented in a scene of intro-
duction to heaven by a group of gods.

Hyakinthos should be regarded as a hero and
he received the enagismos sacrifice during the
first part of the cult. Polyboia died as aparthe-
nos and, as I have argued in Chapter One,
Hyakinthos and Polyboia should be considered
as father and daughter, a Lakonian equivalent
to Agamemnon and Iphigeneia.

There were thus two levels of reality repre-
sented on the altar, a divine and a heroic. The

717 Parker 1988, 101-103.
718 Paus. 3.14.5.
719 Paus. 3.13.9. The mothers sacrificed at this
statue when their daughters were to marry.
720 Paus. 3.12.11. The place was called Skias.
721 Paus. 3.17.2.
722 I do not agree with Wide's description (1893, 62)
of Zeus and Athena as 'Kriegsgotter des sparta-
nischen Staates'. As poliadic divinities they accom-
panied the army as long as it remained within the
polis territory but then they seem to have left the
army to Artemis. This further strengthens the obser-
vation that Zeus and Athena were mainly associated
with the polis territory. The same argument is valid
for Apollo, who, as Karneios, was connected with
the army, its organization and those age classes who
prepared their entrance into the army, but never
seems to have been involved in actual warfare.
723 Paus. 3.24.3^.
724 Paus. 4.32.4; Burkert 1983, 178f.
725 For the sea conceived of as raw nature see De-
tienne 1981, 16-42.
726 Horn. //. 24.49; Eitrem 1931-1932, 2449-2497;
Burkert 1985, 129-130. The presence of the Moirai
and Horai at critical stages in human life, such as
birth, marriage and death, has been noticed by Ville-
monteix 1986, 87.
727 Pind. Paean 1 (Snell); Villemonteix 1986, 87f.
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divine level was represented by the Olympian
gods among whom Zeus and Poseidon em-
bodied the two sacred dimensions which deter-
mined the life of man. The heroic level was
represented by Ino and Herakles, transcending
the reality of ordinary man and turned into di-
vine figures, and Hyakinthos and Polyboia,
representing the encounter with death, neces-
sary in all status changes. The association of
myths concerning radical transformations with
the Hyakinthia was due to the nature of the cult
as an initiatory ritual. The change affecting the
heroes in myth corresponded to the change in
status of the adolescents of both sexes taking
part in the cult. The destiny of Kore symbol-
ized the irrevocable character of the transfor-
mation and the permanent change in the status
of the initiands.728

The reliefs on the altar at the Amyklaion can
thus be regarded as an expression in images of
the world view of the Spartan polis. The pan-
theon seems to have been divided according to
the apprehension of the sacred in two opposed
dimensions, one associated with the polis, the
other with existence beyond the border of the
city. This conception was basic in the redefini-
tion of reality which ran parallel with the devel-
opment of state formation, and was made vis-
ible in the sacrifices at the border, ta diabate-
ria, which the king made before leaving the po-
lis. Zeus and Poseidon embodied the two
sacred dimensions, and Athena, Hera and Aph-
rodite were goddesses connected with the po-
lis. These divinities were venerated by the citi-
zens within the confines of the polis. Poseidon,
Demeter and Dionysos were mainly related to
the territory outside the polis and to worship-
pers excluded from citizen rights: women, peri-
oikoi and helots. Besides this horizontal divi-
sion of the territory, there was a vertical one,
opposing the poliadic gods from those of the
underworld. The gods of the sacred dimension
opposed to the polis were connected with the
subterranean realm. The sanctuary of Poseidon
at Tainaron had a cave which was thought of as
being a descent to Hades; Demeter was vene-
rated in Sparta as Chthonia, and a sacrifice was
made to her twelve days after a person's death.

In this process, Apollo and Artemis came to
constitute a third group, embracing both sacral
dimensions and associated with an ambiguous
symbolism in myth and ritual.729 They were as-
sociated with initiation rituals and their most
important sanctuaries in Sparta were situated at
the borders of the polis. A further examination
of the role of Artemis in Sparta shows that she
was connected with liminal experiences of the
inhabitants of the polis, with birth, social train-
ing and, as noticed above, with expeditions
outside the confines of the polis, either in war-
fare or hunting. Artemis protected the young
woman's passage from parthenos to gyne™
This is further enhanced by the existence in
Sparta of a sanctuary shared by Eileithyia, the
goddess of birth, with Apollo Karneios and Ar-
temis Hegemone.731 There was another sanctu-
ary of Eileithyia, close to that of Artemis Or-
thia.732 During the Tithenidia, a cult devoted to
Artemis, male children were brought by their
nurses to the sanctuary of Artemis Korythalia,
a fact which emphasizes her concern with the
stages of life of those not yet citizens. As He-
gemone the goddess was closely related to
Apollo Karneios, and thus to the preparation
for warfare and the future role of the male ado-
lescents as warriors. The same role can be de-
tected in the cult of Artemis Orthia, which was
part of the agoge. As noticed above, from the
age of seven to the age of twenty a Spartan was
the subject of a system of age classes, con-
nected with cults of Apollo and Artemis. She
was also the huntress, which the many figur-
ines from the Orthia sanctuary confirm. A
Spartan citizen left the territory of the polis
either as warrior or as hunter, the two proper
roles of a citizen when leaving the confines of
the polis. In both capacities he was associated
with Artemis.

The importance of Apollo in the Spartan po-

728 Burkert (1983, 261) has emphasized the irrevers-
ible character of Kore's destiny.
729 Versnel 1985-1986, 142f.
730 King 1983, 109-127.
731 Paus. 3.14.6.
732 Paus. 3.17.1.
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lis is evident from the prominent position of
the three cults in Spartan religion. With the in-
corporation of Amyklai, the Hyakinthia came
to play a major part in the religious life of
Sparta. The Hyakinthia, the Gymnopaidiai and
the Karneia constituted a ritual cycle which
created and expressed the world view of the
new polis. I have emphasized above that the
Rhetra established a regular schedule for the
meetings of the assembly. With the creation of
the constitution described in the Rhetra, an or-
ganization was established which demanded a
firm chronological order. In this process the
celebration of the cults of Apollo came to func-
tion as fixed points. A regular rhythm was
created, in the shape of a year, the turn of which
was celebrated through a symbolic pattern of
dissolution and renewal.733 Through the pro-
cession from Sparta to the Amyklaion during
the Hyakinthia, the territory of the polis was
defined.734 The initiation rituals connected with
the cults became related to the concept of citi-
zenship, and functioned as a ritual enactment of
the change in status of the adolescents in their
passage through the elaborate system of age
classes.

The basic, two-part structure of the Hyakin-
thia was enhanced by the assimilation of the
cult in the ritual cycle. The polarization of the
relation hero-god was one effect of the state
formation, and the hero came to function as a
transitional figure between men and gods.

It was within the framework of the state cults
that the citizen ideology was created, an ideol-
ogy which above all consisted of the citizen's
loyalty towards the polis divinities. The Gym-
nopaidiai can be regarded as an instrument for
the creation of this ideology. The arete of the
citizen as a warrior was expressed in the art of
choreia commemorating successful military
deeds. The celebration of the Gymnopaidiai
became a means of suppressing the regional
differences between the villages in order to
stress the homogeneity of the body of citizens.
The commemoration of battles at Thyrea be-
tween Argos and Sparta during the Gymno-
paidiai points to warfare and ideology as insep-
arable aspects in the early period of the Spartan

polis. Warlike raids into the Thyreatis district
were probably a part of the ritual system con-
cerned with initiation.

The cult of Apollo Karneios was probably
developed in the Early Iron Age and in Sparta
closely associated with the family of the
Aigeidai. This was a dominant aristocratic
family with important functions as leaders in
war. The myth about Timomachos, a member
of the Theban branch of the Aigeidai, and how
he came to help the Dorians in their struggle
against Amyklai, possibly reflects a condition
in which aristocratic families were tied to each
others through bonds of ritual friendship,
xenia. A meal was a part of the cult, expressing
and creating cohesion between the participants
under the auspices of the god. The sacrifice of
a ram belonged to the cult, and the ram was ob-
viously regarded as a symbol of leadership in
Sparta. However, within the framework of the
polis, the Karneia was transformed from a gen-
tilic cult to a state cult of concern for each citi-
zen. The age class system, as a method of dis-
solving on one hand the gentilic bonds within
the oikos and, on the other hand, the personal
loyalty between the aristocrat and his retainers,
must have radically changed the character of
the Karneia.

The celebration of the Hyakinthia and the
Karneia established a pattern of conquest, as
both cults included elements referring to the
Dorian conquest of Lakonia. In my view, this
emphasis on the Dorian identity served two
purposes. It established the citizens of Sparta as
conquerors and thus as rulers over the rest of

733 The importance of Apollo in the establishment of
a chronological order in Sparta is further enhanced
by the sacrifices made by the kings (Hdt. 6.57) on
the first and seventh day of each month at the temple
of Apollo. Herodotos does not specify at which
temple these sacrifices were made.
734 Generally speaking, the procession as a specific
mode of religious behaviour became important in
the polis religion. A polis, defined as its citizens,
was made visible in a concrete way through proces-
sions in which the different categories of inhabitants
and magistrates participated.
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the Lakonian population. The myths about the identity helped to create a uniform body of citi-
Dorian conquest legitimized the subjugation zens, all with the same mythological origins, to
and actual enslavement of those parts of the replace the preceding regional diversity. The
population which did not get citizen status, i.e. Dorian identity thus became associated with
those not living in the five villages which con- the new concept of citizenship, and all citizens
stituted the Spartan polis. Second, the Dorian were divided into the three Dorian phylai.



Conclusions

The three cults dealt with in this study indicate
the prominent position of Apollo in Spartan re-
ligion. The Hyakinthia was celebrated annually
at the sanctuary of Apollo at Amyklai, the
Amyklaion. A procession went from Sparta to
the Amyklaion, where the participants stayed
in temporarily built huts during the celebration
of the cult. A chiton was given to Apollo. A
prominent position was played by women in
the cult, and I have argued that the presence of
women should be interpreted in the light of
rites of initiation aiming at marriage.

According to the description by Pausanias,
the altar at the Amyklaion was covered with re-
liefs depicting divine and heroic figures. Pau-
sanias says that Hyakinthos was represented
with a beard and that Polyboia died as a parthe-
nos, and that the scene represented the intro-
duction to heaven of Hyakinthos and Polyboia.
Two remarks can be made against this interpre-
tation. First, the presence of the triad Demeter,
Kore and Plouton, who are explicitly said to ac-
company Hyakinthos and Polyboia, makes it
doubtful that the scene represented an intro-
duction to Olympos. The god of the under-
world is never present in similar scenes with
Herakles as the protagonist. Second, the reliefs
on the altar were a part of a major reconstruc-
tion of the Amyklaion sanctuary, taking place
in the second half of the sixth century and at-
tributed to Bathykles of Magnesia at Meander.
According to the iconographical conventions
of sixth-century Lakonian vase painting, the

beard functioned as a sign distinguishing a ma-
ture man from a young one. The bearded Hya-
kinthos and Polyboia, who died as a parthenos,
thus could not have been considered brother
and sister in sixth-century Sparta. On the basis
of myths about Hyakinthos as a mature man
with daughters, one or more of whom was sac-
rificed in a critical situation, I have suggested
that Hyakinthos and Polyboia should be re-
garded as father and daughter. There must fur-
thermore have been an intention in the juxtapo-
sition of the triad Demeter, Kore and Plouton
with the scene depicting Hyakinthos and Poly-
boia. The myth about Kore can be regarded as
the mythical paradigm for the transition of a
girl from parthenos to gyne, and the notice in
Hesychios that Polyboia was called either Kore
or Artemis points to Polyboia as a local, Lako-
nian parallel to Kore. That Polyboia died as a
parthenos can also be related to the myth of
how Hyakinthos sacrificed his daughters in a
critical situation. Hyakinthos and Polyboia as
father and daughter would have been a Lako-
nian parallel to Agamemnon and Iphigeneia.
Polyboia became the heroine whose death
symbolized the transition of the Spartan girl
from parthenos to gyne. The young Hyakinthos
was probably an iconographical invention of
the late sixth century, related to the needs of the
aristocratic symposion in Athens. The erotic
element in the myth about Apollo and Hya-
kinthos was modelled on the erastes-eromenos
relation. The young Hyakinthos would easily
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have been adapted to Spartan conditions,
where the homosexual relation was an institu-
tionalized part of the agoge from the age of
twelve. „

With the structural model proposed by van
Gennep concerning rites of passage, I have
tried to show that the three cults constituted a
unity. The first part of the Hyakinthia can be re-
garded as a rite of separation. A sequence of
ritual behaviour concerning bread, wreaths and
singing the paean expressed a condition sepa-
rated from everyday life. The sacrifice to
Hyakinthos, the enagismos, further created a
condition of agos, the sacred as something
negative and defiled. The emotional character
of this part was one of sorrow and mourning for
the dead Hyakinthos. The ritual acts during the
second part of the Hyakinthia can be inter-
preted as the expression of the liminal stage in
a rite of passage. The procession from Sparta to
the Amyklaion and the living in temporarily
built huts expressed the condition of an exist-
ence beyond the order of mundane life. The
presence of strangers and slaves points to the
dissolution of social structure. However, the
character of this part of the Hyakinthia was op-
posite to that of the first part. The singing of the
paean and the wearing of wreaths indicated a
positive communication with the divine power,
and I have suggested that the performances of
choruses created emotional states which were
interpreted as the actual experience of the di-
vinity.

The Gymnopaidiai continued the liminal
stage of the ritual cycle. The nakedness of the
active participants should be interpreted as a
symbol of the lack of identity associated with
the initiands. The choral performances formed
the nucleus of the cult, and the paean seems to
have been of particular importance. The cho-
reia can be regarded as tests of endurance, con-
sidering the celebration of the cult in the sum-
mer heat, and were thus ordeals associated with
initiation rituals. References to the battles at
Thyrea point to the commemoration of suc-
cessful warlike expeditions. The initiands were
made familiar with the history of the city.

The Karneia constituted the third part of the

rite of passage, the rite of aggregation. One ele-
ment in this cult was the eating of a meal for a
fixed number of men in nine tents. The refer-
ences to three phratriai {oxphylai, as I have ar-
gued) should be interpreted as referring to the
three Dorian phylai which, in the earliest pe-
riod of the Spartan polis, were instruments for
the organization of the army. A firm structure
related to the organization of the army was thus
acted out, in contrast to the dissolution of the
social hierarchy during the preceding liminal
period. I have interpreted the race of the sta-
phylodromoi as concerned with the role of the
seer. The chased man, dressed in woollen fil-
lets and hunted like an animal, seemed to com-
bine attributes of both man and animal. Pre-
cious to the city if he was caught, the man sym-
bolized the well-being of the city. The aetiolo-
gical myth concerning the Karneia tells that the
origin of the ritual was to placate the wrath of
Apollo when Karnos, the seer, had been killed.
The cult can therefore be regarded as an expia-
tory ritual, reestablishing a broken communi-
cation between men and gods.

For the adolescents taking part in the cel-
ebration of the cults, the ritual cycle came to
dramatize the transition from one stage to an-
other in the life cycle. The conclusion of my in-
vestigation of the age class system in Sparta is
that age was a major structuring principle in
Spartan society. The agoge, the upbringing of
the boys, was a part of the age class system,
aiming at the future role of the initiands as war-
rior-citizens. The promotion of the different
age classes through the set of age grades was
accomplished with the celebration of the three
cults of Apollo. The cult of Artemis Orthia also
played an important function, especially for
some age classes within the agoge. The lack of
testimony concerning girls in connection with
the age class system indicates that they were
not a part of the system. The age class system
served as the promotion of the boys to the sta-
tus as citizens, while the Spartan women were
made a marginal group in the Spartan polis,
without the right of participation in the organi-
zation of the polis as described in the Rhetra.

In Chapter Five the three cults were put into
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a historical framework. The Hyakinthia can be
traced back to the Late Bronze Age, when the
cult of the dead Hyakinthos probably started in
the precarious conditions following the col-
lapse of the Mycenaean palace civilization.
The archaeological material from the excava-
tion of the Amyklaion points to an unbroken
continuity in cult practice between the Bronze
Age and the Iron Age. Towards the end of the
eleventh century, the Lakonian version of the
Protogeometric pottery began to appear. As
this pottery has been almost exclusively found
on sites with religious connotations, the per-
sistence of this pottery style in Lakonia for
three hundred years can be interpreted as a will
to express order and stability. Regular cultic
celebration and the Protogeometric pottery can
be regarded as two ways of communicating the
belief in structure and order. The cult of Hya-
kinthos as an ancestral figure reinforced the co-
hesion of the people celebrating the cult, and it
is probable that rites of initiation connected
with a youthful god were soon attached to the
commemoration of Hyakinthos. Apollo was
not a god brought by the conquering Dorians,
but rather the religious expression of the socie-
ties emerging after the collapse of the Myce-
naean culture. I have suggested that there was
no Dorian invasion at all in Lakonia, but that
the Dorian identity should be regarded as the
result of contacts between aristocracies in the
early Iron Age. With the creation of the polis,
the Dorian identity became a means of creating
a common identity for the inhabitants in the
five villages which constituted Sparta.

It was with the creation of the Spartan polis
that the ritual came to function as a unity, and
it was the celebration of the three cults which
provided the new polis with a world view. The
age class system was related to the ritual cycle,
and in this respect the rituals generated the or-
der of the society. On the basis of the work of

F. de Polignac, I have tried to see how the
sacred was apprehended as two opposite di-
mensions, one related to the polis and its citi-
zens, the other with the territory outside the po-
lis and marginalized groups in society such as
women, perioikoi and slaves. Zeus and Athena
were state divinities while Poseidon, Dionysos
and Demeter seem to have been related to the
extra-polis territory. The Spartan citizen was
related to Zeus and Athena, women with
Dionysos and Demeter, and perioikoi and
slaves with Poseidon. The opposition between
the two sacred dimensions also worked in a
vertical sense, creating limits between men and
the world of the dead, and it is significant that
it was through a sacrifice to Demeter that the
social persona of a Spartan citizen was finally
obliterated. Apollo and Artemis formed a third
group of gods, above all related to the transi-
tional stages in the life of Spartan adolescents.
The two gods were ambivalent figures, as spa-
tially expressed in the position of their most
important sanctuaries in borderline areas 'be-
twixt and between' the structured polis and the
outside world. Leaving the confines of the po-
lis, as either a hunter or a warrior, a Spartan
was under the protection of Artemis.

I conclude with some further words on
Apollo. In Sparta his concern was the rising
generations, protecting their entrance to full
membership of the society. In Homer he was
visualized as the young god with unshorn hair,
but at the Amyklaion he was never represented
other than by a rough, semi-iconic column.
Apollo in Sparta was not the god of the polis
centre to the same degree as Zeus and Athena,
but rather a power oscillating between centre
and periphery, making his epiphany once a
year in music and dances at the religious festi-
vals. In this respect Apollo was indeed the dis-
tant god who worked afar, eKriepyot;, EKOCPOXOI;

and yet at the very heart of human matters.
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Hyakinthia

Athenaios 4.139c-f

xaOxa (JEV 6 FloXEUtov' npoQ 6v dvxiXEyuv

Ai'5upo<; 6 ypauuaxiKo; - KOXET 6E. TOOTOV

ArpycpioQ 6 Tpoi^qviog pi|3XioXdGav 6ia TO

nXfjGog uv EK5E5OJKE auyypautjdxuv" taxi

yap xpiaxi'Xianpog TOTQ nEVTaKooi'oi<; - q>n°i

xd5e' 'rioXuKpaxr)?, <pnoi', EV XOTQ AaKioviKoTc,

iaxopEi oxi xqv UEV xuv 'YaKivGi'cov Guai'av

ol AaKuvEQ Eni xpEtq npspaQ OUVXEXOUOI Kai

6ia xo FIEVGOQ xo YEVOVEVOV nEpi xov

'YaKivGov OUXE oxEipavoGvxai Eni XOTQ

Ssfnvoiq OUXE apxov EbipEpouoiv <OUXE>

aXXa neupaxa Kai xd xouxoiq aKdXouQa

6i563oi Kai xov E'IQ XOV GEOV naiava OUK

$6ouoiv ou5' aXXo TI xoiotrrov [Eiodyouoiv]

OU5EV KaGanep EV xalg aXXan; GuofaiQ

noiouoiv, dXXd MEX' Eilixa^i'ai; noXXfJQ

SEinvnoavxEQ dnEpxovxai. xg 6E ^EOQ XUV

xpiuv qpepcov yi'vExai GEO noiKi'Xn Kai

navnyupiq d^ioXoyoq Kai MEydXq' naTSeq XE

yap KiGapi?ouoiv EV XITWOIV dvE?oogEvoi<;

Kai npoq auXov QSOVXEQ ndoaQ apa xtj)

nXnKxpep TOQ xop5d<; EnixpExovxEq EV puGp<p

(JEV avanai'oT<p, ^ET' O^EOQ 5E xdvou xov

GEOV $6OUOIV aXXoi 6' £<p' "innuv KEKoapn-

psvuv xo GEaxpov 8iE^EpxovTar xopoi' TE

VEOVI'OKUV napnXqGE'iQ EbEpxovTai Kai xwv

v xiva noinpdxuv aSouoiv, opxno-

Hyakinthia

Athenaios 4.139c-f

Thus Polemon; but he is contradicted by

Didymus the grammarian (whom Demetrius of

Troezen calls the 'book-forgetter' because of the

number of treatises-three thousand five hundred-

which he has published). Didymus says:

'Polycrates relates in his History of Sparta that

the Spartans observe the ritual of the Hyacinthia

for a period of three days, and because of the

mourning which takes place for the death of

Hyacinthus they neither wear crowns at the meals

nor introduce wheat bread, nor do they dispense

any cakes, with their accompaniments, and they

abstain from singing the paean to the god, and do

not introduce anything else of the sort that they

do at other festivals. On the contrary, they eat

with great restraint, and then depart. But in the

middle of the three-day period there is held a

spectacle with many features, and a remarkable

concourse gathers which is largely attended.

Boys with tunics girded high play the lyre or

sing to flute accompaniment while they run the

entire gamut of the strings with the plectrum;

they sing the praises of the god in anapaestic

rhythm and in a high pitch. Others march trough
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Ten TE [EV] TOUTOIQ dvap£u.iyuivoi Tqv

Ki'vpoLv dpxaiKnv uno TOV auXov Kai TP)V

(J)5r)v noio'uvTai. TCOV 5E napGsvcov a'l uiv

Eni Kavvd9pwv tpEpovTai noXuTEXug

KaTEOKEuaauivcov, a i 6' E<p' duiXXaig dpud-

TCJV E^EuyuEvuv nouriEuouaiv, anaaa 5' EV

Kai x°P9 Tn? Gsupiag q n6XiQ

v. lEpEtd TE nau.nXn.Gn Giiouai xf\w

nuipav TauTnv Kai SEinvf^ouaiv ol noXXTai

ndvTag TOUQ yvupfuouq Kai TOUQ SouXoug

TOUQ iSi'oug" OU5EU; 5' dnoXEi'nEi TQV 9uof-

av, dAXa KEVOUOGOI auuftafvEi Tqv n6Xiv

npo? Tqv GEOV.'

the theatre mounted on gaily adorned horses; full

choirs of young men enter and sing some of their

national songs, and dancers mingling among

them go through the figures in the ancient style,

accompanied by the flute and the voice of the

singers. As for the girls, some are carried in

wicker carts which are sumptuously ornamented,

others parade in chariots yoked to two horses,

which they race, and the entire city is given over

to the bustle and joy of the festival. On that day

they sacrifice very many victims, and the citizens

entertain at dinner all their acquaintances and

their own servants as well. Not one misses the

festival; on the contrary, it so happens that the

city is emptied to see the spectacle.

Pausanias 3.19.1-5.

Tou 9p<5vou 6E fj Ka9i'£oiTo av 6 9E6Q, OU

6ia navTOQ KOTO TOOTO OUVEXOOQ OVTOQ

dXXd Ka9E6paQ napExouEvou nXEi'ovaq, napa

5E Ka9E6pav EKaoTqv unoXEinopEvqQ Kai

ElJpUXWpi'aQ, TO |JEOOV EOTIV EUpUXCjpEQ

udXioTa Kai TO ayaXua EVTau9a EVEOTHKE.

\iiyzBoq be aiiToO M"PV M̂ v ou5£va

dvEup6vTa ol5a, E'IKO^OVTI 5E Kai Tpid-

KOVTO Elvai (pafvoLVTo av nnxEiQ. Epyov 5E

ou BOGUKXEOUQ EOTI'V, dXXd dpxalov Kai ou

ouv TEXVQ nEnoiriMEVov' OTI yap MH

np6aconov auxtp Kai r\65tq Ebiv aKpoi Kai

XElpEQ, TO Xoinbv xaXKcp KI'OVI' EOTIV EtKaa-

UEVOV. EXEI 5E Eni TQ KEipaXiji Kpdvoc,,

X6yxnv OE EV TOTQ x£poi Kai T6^OV. TOO 6E

dydXuaTOQ TO pd9pov napEXETai MEV PUUOU

oxfjua, TE9d(p9ai 5E TOV 'YOKLVGOV Xeyouoiv

EV auTtJJ, Kai 'YaKivGi'oiq npo THQ TOO

'AndXXcdvoq Guafaq EQ TOUTOV 'YaKi'vGtp TOV

IBCJUOV 5ia GupaQ XOXKHQ Evayi'^ouaiv' EV

dpioTEpg 6E EOTIV n 9upa TOU PcopoO.

EnEipyaoTat 5E rep Pcoucp TOOTO UEV ayaXua

Pausanias 3.19.1-5.

The part of the throne where the god would sit is

not continuous; there are several seats, and by

the side of each seat is left a wide empty space,

the middle, whereon the image stands, being the

widest of them. I know of nobody who has

measured the height of the image, but at a guess

one would estimate it to be as much as thirty

cubits. It is not the work of Bathycles, being old

and uncouth; for though it has face, feet, and

hands, the rest resembles a bronze pillar. On its

head it has a helmet, in its hands a spear and a

bow. The pedestal of the statue is fashioned into

the shape of an altar; and they say that

Hyacinthus is buried in it, and at the Hyacinthia,

before the sacrifice to Apollo, they devote

offerings to Hyacinthus as to a hero into this altar

through a bronze door, which is on the left of the

altar. On the altar are wrought in relief, here an

image of Bins, there Amphitrite and Poseidon.

Zeus and Hermes are conversing; near stand
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Bi'piSoQ, TOUTO 5e 'AptpiTpi'xriQ Kai riooEi-

6covoc/ AIOQ 5E Kal 'Epuou 5iaX£youEvuv

dXXnXoiQ nXnofov AIOVUOOQ EOTHKOOI Kal

IEUEXH, napd 5E auTqv 'Ivu. nEnoi'rprai 5E

km. TOO (Jcouou Kai q Ar|MnTnP Kai K6pn Kai

nXouxcov, Eni 5E OUTOTQ Motpaf TE Kai
TQpai, ouv 5E o<pioiv 'AcppoSi'Tn. Kai 'AGnyS

TE Kai "ApTEUic/ Koui'£ouai 5' EC, oupavov

'YOKLVGOV Kai FloXuPoiav, 'YOKI'VGOU Ka9d

XEYOUOIV d5£X<pn,v dnoGavouaav STI

napSevov. TOUTO UEV oijv TOO 'YOKI'VSOU TO

ayaXpa EXOV EOTIV x\bx\ YEVEIO, NIKIOQ 5E 6

NIKOMHSOUQ nEpioaw; 6n TI EypaqjEV OUTOV

cbpalov, TOV Eni 'YaKi'vGtp XEY6IJEVOV

'An6XXcovo<; EpcoTa unoanpai'vcov. nEnofriTai

5E Eni TOU pcjpoO Kai 'HpaKXfjg uno

Kai GEUV TCOV aXXov Kai OUTOQ

£<; oupavov. Eloi 5E Kai ai

GEOTI'OU GuyaTEpEQ Eni Tcp Pco)j(p, Kai

MoOaaf TE Kai TQpai. nspi 5E OVEUOU

ZE<pupou, Kai u)Q uno TOU 'AnoXXuvog

'YaKivGoQ dnEGavEv SKOVTOQ, Kai Ta EQ TO

dvGog EtpnuEva Taxa UEV av EXOI i

aXXcjq, SOKEI'TU 5E g XEYETOU

Dionysus and Semele, with Ino by her side. On

the altar are also Demeter, the Maid, Pluto, next

to them Fates and Seasons, and with them

Aphrodite, Athena and Artemis. They are

carrying to heaven Hyacinthus and Polyboea, the

sister, they say, of Hyacinthus, who died a maid.

Now this statue of Hyacinthus represents him as

bearded, but Nicias, son of Nicomedes, has

painted him in the very prime of youthful beauty,

hinting at the love of Apollo for Hyacinthus of

which legend tells. Wrought on the altar is also

Heracles; he too is being led to heaven by Athena

and the other gods. On the altar are also the

daughters of Thestius, Muses and Seasons. As for

the West Wind, how Apollo unintentionally killed

Hyacinthus, and the story of the flower, we must

be content with the legends, although perhaps

they are not true history.

Kai

Herodotos 9.7 Herodotos 9.7

oi yap 5n AaKE5aiucvioi 6pTa£<5v TE TOUTOV For the Lacedaemonians were at this time

T6V xp<5vov KOI otpi ny 'YaKivGia, nEpi holiday-making, keeping the festival of

HXEIOTOU 5' faov TO TOU 9EOU nopouvEiV Hyacinthus, and their chiefest care was to give

the god his due.

Herodotos 9.11 Herodotos 9.11

'YUEIQ UEV, U AaKESaiuovioi, auTou T^5E 'YOU Lacedaemonians,' they said, 'abide still

UEVOVTEQ 'YaKivGid TE SYETE Kai nai'̂ ETE, where you are, keeping your Hyacinthia and

KaTanpo5<5vTEQTOu(;auuudxou(;- disporting yourselves, leaving your allies

deserted.'

Thucydides 5.23.4-5 Thueydides 5.23.4-5

ououvTai 5E TOOTO o'tnEp Kai Tac, aXXac, 'These articles shall be sworn to by the same

onov5dQ uuvuov kaTEpuv. dvavEouoGai 6E persons who swore to the other treaty on both
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Kax' Evtauxbv AaKESaipovfouQ MEV irivxac,

EQ 'A9n.vac, npoi; xd Aiovuoia, 'A8n.vafouc;

6E irivxac; EQ AaKESai'pova npbc, xd 'YOKI'V-

Gia. oxn.Xn.v 6E EKaxEpouc, oxnaai, xn,v psv

EV AaKsSafuovi nap' 'An6XXcm EV 'AUUK-

Xai'cp, xqv 5E EV 'A9nvaiQ EV ndXEi nap'

'A9n.vai'a.

sides. They shall be renewed every year, the

Lacedaemonians going to Athens at the Dionysia,

the Athenians to Lacedaemon at the Hyacinthia.

Each party shall erect a pillar, that in

Lacedaemon by the temple of Apollo of

Amyclae, that at Athens on the Acropolis by the

temple of Athena.'

Xenophon Ages. 2.17 Xenophon Ages. 2.17

Kai dvanExdoac, xfjc, flEXonovvrjoou xdc. Having thus unbarred the gates of Peloponnese,

nuXac, ouxuQ OTKOSE dn£X9uv etc, xd he returned home for the festival of Hyacinthus

•YexKfveiex onou ExdX9n m6 xoO xoponoiou ^ j o i n e d in singing the paean in honour of the
xov naiava XCJ GEU auvEnsxEXEi. .

god, taking the place assigned to him by the
choirmaster.

Xenophon HeU. 4.5.11

oi 'AUUKXOTOL del' nox£ dnEpxovxai E'LQ xd

'YaKi'vGia Enl xov naiava, Eav XE axpaxo-

n£6EU(5MEVoi xuyxdvwaiv Eav XE OIXXCJQ nu<;

dno6n.MOUvx£<;. Kai X6XE br\ XOUQ EK ndaqi;

xfJQ oxpaxia; 'AMUKXOI'OUQ KaxEXinE PEV

EV

Xenophon HeU. 4.5.11

The Amyclaeans invariably go back home to the

festival of the Hyacinthia for the paean to

Apollo, whether they chance to be on a campaign

or away from home for any other reason.

Accordingly Agesilaus had on this occasion left

behind at Lechaeum all the Amyclaeans in the

army.

Aristotle fr. 532 (Rose)

...Kai Eioiv AlyEtSai tpaxpfa QnPai'cov, d<p'

ife HK6V XIVEQ E'U; Indpxn.v AaKsSaipovfoic,

(3on.9n.aovx£Q EV xip np6<; 'ApuKXaETq noXEptp,

HYEpdvi xpnoduEVoi Tinopdxw °Q npuxoq

UEV ndvxa xd np6<; n6X£pov SIEXO^E AOKE-

Saiuovi'oiQ, uEydXuv 5E nap' auxoli; n

TLUCJV. Kai xoTg 'YaKiv9foiq 5E 6

auxoO 96pa^ npoxi'GExai' xoOxov 5E

GnPaToi onXov EKOXOUV. xauxa ioxopEl Kai

'ApioxoxEXn? EV x̂ i AaKtovcjv noXixEi'a.

Aristotle fr. 532 (Rose)

The Aegeidae are a phratry of the Thebans, from

whose number some came to help the Spartans in

their war against the Amyclaeans; their leader

was Timomachus, who was the first man to

instruct the Spartans in all military matters, and

who received great honours from them. And his

bronze breastplate is put on display at the

Hyacinthia - the Thebans used to call this a

'weapon'. Aristotle relates this in the Constitution

of the Spartans.
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Pausanias 3.10.1 Pausanias 3.10.1

dcpiKETO 5E Kal auGiQ snl K6pLv9ov axpa- Agesilaus again marched with an army against

Tip" Kal - EnqEi Ydp 'YaKivSia - dcpi'nai Corinth, and, as the festival Hyacinthia was at

TOUQ 'ApuKXaiEl? okaSe dnEXG6vxa(? xd hand, he gave the Amyclaeans leave to go back

Ka9EoxnK6xa xQ> XE 'An6XXcovi Kal 'YaKfvGcj u J * .L » J-»- I • • •.
1 ^ T home and perform the traditional rites in honour

5pSoai.
of Apollo and Hyacinthus.

Pausanias 4.19.4 Pausanias 4.19.4

AaKESaipovioi 5E - Enr̂ Ei yap 'YaKivSia - Now the Lacedaemonians, as the festival of

npbc, TOUQ EV XQ E"ipa XEaoapaKovxa Hyacinthus was approaching, made a truce of
Enoiqaavxo npEpwv anov5dc/ Kal auxol UEV fn. . ... .. f c . _, .. .

„ , forty days with the men of Eira. They themselves
okaSe Eupxa^ov.

returned home to keep the feast.

Philostratos VA 6.20

'^uvfaoiv, ' slnev, 'coonEp EQ xd 'YaKi'vGia

Kai xdg TupvonaiSfac;, 0£ao(5|JEvoi ^uv

q5ovrj XE Kal opprj

Philostratos VS 2.12

'dXXd Kal ou, ndxEp, poi YP°<PE. n<5TE napd

AaKE5aipovi'oiQ 'YaKi'v9ia Kal napd Kopiv-

0I'OIQ "Io9pia Kal napd AEX<POT<; fluGia, Kal EI

'A9nvaToi vaupaxouvxEQ.'

Philostratos VA 6.20

'They flock,' he answered, 'to see the spectacle

with pleasure and utmost enthusiasm, as if to the

festival of Hyacinthus, or to that of the naked

boys.'

Philostratos VS 2.12

'But pray, father, write back to me and say when

the Lacedaemonians celebrate the Hyacinthia and

the Corinthians the Isthmian games; when are the

Pythian games held at Delphi, and whether the

Athenians are winning their naval battles.'

OvidiusMet- 10.217-219 Ovidius Met. 10.217-219

necgenuissepudetSpartenHyacinthon, honorque Sparta, too, was proud that Hyacinthus was her

durat in hoc aevi, celebrandaque more priorum son, and even to this day his honour still

annua praelata redeunt Hyacinthia pompa. endures; and still, as the anniversary returns, as

did their sires, they celebrate the Hyacinthia in

solemn festival.

Macrobius Sat. 1.18.2 Macrobius Sat- 1.18.2

apud Lacedaemonios etiam in sacris quae Moreover, among the Spartans, at the celebration

Apollini celebrant, Hyacinthia vocantes, hedera of the rites in honour of Apollo called the

coronantur Bacchico ritu. Hyacinthia, garlands of ivy are worn, as in the

worship of Bacchus.
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Gymnopaidiai Gymnopaidiai

Herodotos 6.67 Herodotos 6.67

noav UEV 5n YuMvona lo l 'a l> QECOUEVOU 5E TOU NOW while the festival of the Naked Men was

celebrating, and Demaratus watching it,

Leutychides, having by this time been made king

in his place, sent his servant to ask Demaratus by

way of mere mockery and insult how he liked his

office after being a king.

Anpapnxou 6 AEUTUXI'SH?, YEYOvdx; f\br\

[aiiTbcJ PaoiXsu; avx' EKEI'VOU, nEpqiac xov

GEpdnovxa kn\ YEXCOTI' TE Kal XdaGrj eipuxa

T6V AnudpnTOV 6KO16V TI Eir) T6

TO

Thucydides 5.82.2-3

Kai 'ApyEi'cjv 6 5fjpoc KOT' OXI'YCW £uvioTd-

UEV6C TE Kai awaBapaqaaq EFIEGEVTO TOTQ

OXI'YOIQ, TnprjoavTEQ auxaq Taq

naiSi'ac TCOV AaKESaLpovi'cjv. Kai

YEVopevriQ EV Tq n6XEi EnEKpaTrjOEv 6 5fj|joc;,

Kai TOUQ pEV driEKTELVE, TOUQ 5E E^nXaOEV.

oi 5 E AaKE5ai|j6vioi, EUQ PEV OUTOLK;

[jETEnEpnovTo ol (pi'Xoi, OUK nXGov EK

nXEiovoQ, dvaPaX6uEvoi 6E xaq yuuvc-

naiSi'aq EPOHGOUV. Kai EV TEYEO nuQ6pEvoi

OTI vEvfKnvxai ol OXI'YOI, npoEXGETv PEV

OUKETL nGEXnaav SEOPEVUV TCJV SianE-

<P£UY6TCOV, dvaxcopnoavTEQ 5E en OIKOU xaq

Yupvonai5fa<; nyov.

Thucydides 5.82.2-3

And now the popular party at Argos, gradually

consolidating its strength and recovering

boldness, waited for the celebration of the

Gymnopaediae by the Lacedaemonians and

attacked the oligarchs. A battle occurred in the

city and the popular party got the better of it,

slaying some of their enemies and expelling

others. The Lacedaemonians, although their

friends kept sending for them, did not come for

a long time; but at last they put off the

Gymnopaediae and went to their aid. But hearing

at Tegea that the oligarchs had been conquered,

they refused to go further, in spite of the

entreaties of the oligarchs who had escaped, and

returning home proceeded with the celebration of

the Gymnopaediae.

Xenophon Mem. 1.2.61 Xenophon Mem. 1.2.61

Ai'xac, UEV ydp TOTQ YuMv°nai5(ai<; TOUQ For Lichas used to entertain the strangers staying

EV AOKESOIpovi ^EVOUQ ESEIH- a t Sparta during the Feast of the Dancing Boys.

Plato Leg, 1. 633c Plato Leg, 1.633c

I T I 6E KOV Talc, YUMvonai6i'ai<;6Eiva\KapTE- Moreover in our games, we have severe tests of

nap' nptv Y''YvovTai TQ TOO nvfyou? endurance, when men unclad do battle with the

StapaxoMEvuv, Kai ndpnoXXa ETEpa v i o i e n c e of the heat, and there are other instances
OXESOV ooa OUK av nauoaiTO TIC EKOOTOTE , , . , , , . . .

so numerous that the recital of them would be
6IE5JICJV.

well-nigh endless.
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onouSfjg AaKESaipovfoiQ elafv - EV Tauxaiq the Lacedaemonians take more seriously than any

o5v ol xopoiiQ b x a o i TQ 'An6X\uvi.
o ther, the lads perform dances in honour of

Apollo.

Athenaios 15.678b-c

GYPEATIKOI. OUTCJ KCXXOOVTCH TIVEQ oxEipa-

voi napa AaKESaipovfoig, CJQ cpnai luoffUog

EV TOTQ nspi GUOLUV, lyiXi'vouq auTOUQ

(paoKuv vuv ovopd^EoGai, ovTac, EK cpoivf-

KCOV. (pEpEiv 5' auxouQ un6Mvn.ua xf\q EV

©upEa yEvopEvriQ VI'KHQ TOUQ npoaxdxaQ TUV

dyoMEVUv xopuv EV TQ Eopxg xauxn, OTE

Kal Tag TupvonaiSf

Athenaios 15.678b-c

Thyreatikoi. This is the name given to certain

wreaths by the Lacedaemonians, as Sosibius says

in his work On Sacrifices, alleging that they are

today called psilinoi. being made of palm

branches. They are carried, he says, as a

memorial of the victory won at Thyrea, by the

leaders of the choruses which perform during that

festival wherein they carry out the Naked-boy-

dances.

Karneia Karneia

Athenaios 4.141e-f

AnMntpiOQ 5' 6 iKrjiiiioQ EV TCJ) a' TOO Tpcoi-

KOO SiaKoauou Tr)v TUV KapvEfwv <pn,oiv

Eoptqv napa AaKESaipovi'oiQ M'MHMC1 s lvai

oxpaTiuxiKTE dyoYnQ- Tdnoug UEV yap ETVOI

& xtji dpiQMW OKIOSEQ 6E OUTOI KaXoOvxai

OKnvaTg EXOVTEQ napanXnoiov TI ' Kai EVVEO

KaG' EKOOTOV dv5pE<; SEinvotoi, ndvxa TE

dno KnpuYMaTOQ npdaaETai, EXEI TE EKdaxn

OKIOQ (ppaxpfag Tpeiq Kal YI'VETOI n TUV

KapvEi'uv eopTq Eni npEpai; & .

Athenaios 4.141e-f

Demetrius of Scepsis, in Book I of The Troian

Battle-order, says that the festival of the Karneia

at Sparta is a representation of their military

discipline. There are, namely, places numbering

nine, which they call 'sunshades' because they

bear some likeness to tents; and nine men eat in

each, and a herald proclaims everything by order.

Each 'shade', moreover, holds three

brotherhoods, and the festival of the Karneia is

held for nine days.

Pindar Pyth. 5.72-81

TO 5' Epov yapuEi

dno IndpTaQ EnnpaTov KXEOQ,

O9EV yEYEvvapEvoi

UCOVTO 0iipav5E (pcjTE<; AlystSai,

EUOI naTEpEQ,

ou GECOV aT£p, aXXd poTpd TIQCIYEV'

noXuGuTOv Ipavov

Pindar Pyth. 5.72-81

But mine it is to sing of the dear glory that

cometh from Sparta, whence sprang the

Aegeidae, my own forefathers, who, not without

the gods, but led by some providence divine,

once went to Thera, whence it was that we have

received the festal sacrifice in which all have
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EV9EV

"AnoXXov TE$,

KapvqT', EV 5aix\a£|3i'£oMEV

Kupava? dyaKxiuEvavn<5XiV

part, and, in thy banquet, O Carneian Apollo,

we honour the nobly built city of Cyrene.

Herodotos 7.206

XOUXOUQ J1EV XOUQ d|J(pi AECJVl'SqV npUXOUC,

driEn£|JiJio:v Inapxirnrai, 'iva XOUXOUQ opwvxEQ

ol aXXoi ouppaxoL oxpaxEikovxai \tr\bk Kai

ouxoi ur|5i'aoxH, nv auTOUQ nuv9dvcovxai

uriEppaXXouivouQ' UExd 6E, Kdpveia yap o<pi

rjv E|jno6cjv, SUEXXOV opxdaavxEQ Kai cpuXa-

XinovTEQ EV rq Indpxrj Kara

Herodotos 7.206

These, the men with Leonidas, were sent before

the rest by the Spartans, that by the sight of them

the rest of the allies might be moved to arm, and

not like others take the Persian part, as might

well be if they learnt that the Spartans were

delaying; and they purposed that later when they

should have kept the feast of the Carneia, which

was their present hindrance, they would leave a

garrison at Sparta and march out with the whole

of their force and with all speed.

Thucydides 5.75.2-3 Thucydides 5.75.2-3

Kai xou? dn6 Kopi'v9ou Kai E^U taSuou The allies, too, from Corinth and from outside

^uuudxouQ driExpEi|iav nEUipavxEQ ol AOKE- the Isthmus were turned back by messengers sent

Saiuovioi, Kai auxoi dvaXupnaavxEC, Kai b y t h e Lacedaemonians, who then likewise
xouc ^uuudxou? dfpEvxE? (KdpvEia yap . , , . ,. . . , . „. , . . .

, T
 r withdrew and, dismissing their allies, celebrated

auxoT? Exuyxavov ovxa) xriv Eopxnv nyov.
the festival of the Carneia; for it happened to fall

at that time.

Thucydides 5.75.5

Kai 'HXEI'CJV xpioxiXi'cov onXixuv

advxcov MavxiVEUJiv uaxEpov xfjg (Jdxnc Kai

'AGnvai'ov x ^ ' u v nP^Q XOTQ npoxEpou;,

EaxpdxEuaav anavxEQ oi ^ujjpaxoi ouxoi

EU9UQ Eni 'Eni'Saupov, ECJQ oi AaKESaipovtoi

KdpvEia qyov, Kai SIEXOMEVOI xfjv ndXiv

Thucydides 5.75.5

And now, since three thousand Elean hoplites had

come to the aid of the Mantineans after the

battle, and also one thousand Athenians in

addition to their former contingent, all these

allies marched at once against Epidaurus, while

the Lacedaemonians were celebrating the

Carneia, and proceeded to build a wall round the

city, dividing up the work.
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Euripides A]k. 445-451

noXXd OE uouoono'Xoi

UEXIIJOUCR KaG' Enxdxov6v T' opEi'av

XEXUV EV T' dXupoiq KXEOVXEQ UUVOIQ,

Indpxo: KUKXOQ dvi'Ka KapvEi'ou nEpivfcoExai

copa<;

Euripides AHc. 445-451

For the seven-stringed shell, or for paean

Unharped, shall thy fame be a song,

When o'er Sparta the moon Carnean

High rideth the whole night long.

navvuxou OEXdvag

Kallimachos Arj. 71-87

auxdp eyw KapvETov' Epoi naxpauov OUXGJ.

Indpxq xoi, KapvEtE, X56E npcixioxov

ESEGXOV,

SEUXEPOV au Grjpn, xpi'xax6v yE UEV aoxu

EK UEV OE IndpxriQ EKXOV YEVOQ Ol5in65ao

nyayE Gnpai'nv EQ dndKxioiv' EK 6E OE Onpnq

OUXOQ 'Apiaxox£Xr|c;'Aaf}uaxi'5i ndp0Exo yafrj

5E XOI pdXa KaX6v dvaKxopov, EV 5E

0FJKE XEX£0(popi'r|v EnExqaiov, rj EVI noXXof

uoxdxiov ni'nxouaiv in loxi'ov, w ava ,

xaupoi.

if| if) KapveTs noXuXXixE, OETO 6E Pupoi'

avGEa JJEV (popEouatv EV Eiapi x6ooa nsp
TQpai

nom'X' dyiVELDi ?E<pupou nvEi'ovxoq EEponv,

5E Kp^Kov n5uv' aEi 6E XOI aEvaov

avGpaKa

H p' Exdpn Msya OOTPOQ, OXE

'Evuoug

d cbpxnoavxo psxa ^avGijioL Aipuooaig,

E o<piv KapvsidSEQ nXuGov upai .

nup,

OU5E noxE

Kallimachos Arj. 71-87

But I call thee Carneius; for such is the manner

of my fathers. Sparta, O Carneius! was thy first

foundation; and next Thera; but third the city of

Cyrene. From Sparta the sixth generation of the

sons of Oedipus brought thee to their colony of

Thera; and from Thera lusty Aristoteles set thee

by the Asbystian land, and builded thee a shrine

exceeding beautiful, and in the city established a

yearly festival wherein many a bull, O Lord,

falls on his haunches for the last time. Hie, Hie,

Carneius! Lord of many prayers.-thine altars

wear flowers in spring, even all the pied flowers

which the Hours lead forth when Zephyrus

breathes dew, and in winter the sweet crocus.

Undying evermore is thy fire, nor ever doth the

ash feed about the coals of yester-even. Greatly,

indeed, did Phoebus rejoice as the belted

warriors of Enyo danced with the yellow-haired

Libyan women, when the appointed season of the

Carnean feast came round.

Pausanias 3.13.4 Pausanias 3.13.4

KdpvEiov 5E 'AndXXuva AcopiElni (JEV XOTQ The cult of Apollo Carneus has been established

naoi OEPEOGCU KaGibxriKEV dn6 Kdpvou yEVOQ a m o n g £\ the Dorians ever since Carnus, an

tl "AKapvavfaq, ^QVXEUOUEVOU 5E kZ, A c a r n a n i a n b y b i r th, who was a seer of Apollo.
'AndXXcjvoc' xoOxov yap xov Kdpvov dno- „„ , , . „ _ • • „ • *. r

s y v When he was killed by Hippotes the son of
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KTEI vavroQ 'Inn6xou TOU OUXOVTOQ EVEFIEOEV Phylas, the wrath of Apollo fell upon the camp

EQ T6 axpaT6n£5ov TOT? Awpisuji \ir\vi\ia o f t h e Dorians; Hippotes went into banishment
'An6XXuvoQ, Kai 'lnn6T.nc TE EOUVEV snl TCJ . -.. . . . ... . , ... .. ..

^ '^ v * * because of the bloodguilt, and from this time the
<p6v(p Kai AcopiELDiv dn6 TOUTOU TOV 'AKap-

, , custom was established among the Dorians of
vava pavTiv Ka8£OTr|KEv iXaoKEo9ai.

propitiating the Acarnanian seer.

Athenaios 14.635e-f

Ta Kdpvsia npuToq navxeov TEpnav5po<;

viKp, dq 'EXXaviKOQ loxopET EV TE TOTQ

k\i\iixpoiq KapvEovfKai<; Kav TOTQ KaxaXo-

Ya6r|v. EYEVETO 5E n GEOIQ TUV KapvEfcov

Kaxd Trjv EKTqv Kai EiKoaxriv 6Xupnid5a,

d)Q luaffJio; <pr|oiv EV TQ> nEpi XpoVuv.

Athenaios 14.635e-f

Terpander was the first to win a victory at the

Carneian festival, as Hellanicus records in his

Carneian Victors, written in verse as well as in

prose. Now the establishment of the Carneia took

place in the twenty-sixth Olympiad, as Sosibius

declares in his work On Chronology.

The translations are from the Loeb Classical Library except Macrobius (The Saturnalia,

translated by P. Vaughan Davies, New York & London 1969) and Aristotle (The complete

works of Aristotle. The revised Oxford translation. 2, ed. J. Barnes, Princeton, N.J. 1984)
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