
IV Greek Mysteries in Roman Times

Now that we have looked at the Mysteries in the Classical and Hellenistic period,
we will turn to later times but will at first remain in the Greek world, albeit during
the period of Roman rule. In the later second century AD the traveller Pausanias
described a great number of cults which he called teletai. He never defined this
properly,1 but from his comments and reports it is clear that he was describing
Mysteries and that there were many of them on the Greek mainland – he mentions
eleven in Arcadia alone. Unfortunately, in most cases he makes only a few
remarks and he consistently refuses to tell us anything about the content of these
Mysteries.2 His reticence means that on the basis of his reports alone we could do
little more than list the various instances. As this would not be very helpful, in the
first part of this chapter we will instead take a brief look at three of the Mysteries
for which we have at least some additional information: those of Lycosura (§ 1.1),
Andania (§ 1.2) and Aegina (§ 1.3). All these Mysteries originated before the Ro-
mans arrived, but they managed to maintain their existence well into Roman
times and, in the case of Aegina, even until the end of antiquity. Inscriptions have
given us some extra information about the rituals connected to these Mysteries,
though they do not lift the veil on their revelations.

The second part of the chapter will look at the Dionysiac Mysteries (§ 2). These
Mysteries pose many problems, but they were popular in Roman times, so we
cannot pass over them. As with all things concerning Dionysos,3 we will see that
it is hard to reach a consensus on the meaning of his Mysteries or how to interpret
them. But first let us turn to Arcadian Lycosura.

1 For his vocabulary regarding the Mysteries, see V. Pirenne-Delforge, Retour à la source.
Pausanias et la religion grecque (Liège, 2008) 292–298.
2 Cf. F. Foccardi, ‘Silenzio religioso e reticenze in Pausania’, in M. Ciani (ed.), Le regioni del
silenzio (Padua, 1983) 79–120.
3 For this much discussed god, see most recently R. Schlesier (ed.), A Different God? Dionysos
and Ancient Polytheism (Berlin and New York, 2011); A. Bernabé et al. (eds), Redefining Dionysos
(Berlin and Boston, 2013).
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1 Local Greek Mysteries

1.1 Lycosura

In the course of his journey through Arcadia, Pausanias arrived in Lycosura, a city
inside the territory of Megalopolis,4 where he visited the sanctuary of Despoina,
‘Mistress’.5 As he tells us:

… beside the temple of the Mistress on the right is what is called the Hall (Megaron), where
the Arcadians celebrate Mysteries, and sacrifice to the Mistress many victims in generous
fashion. Every man of them sacrifices what he possesses. But he does not cut the throats of
the victims, as is done in other sacrifices; each man chops off a limb of the sacrifice, just that
which happens to come to hand. This Mistress the Arcadians worship more than any other
god, declaring that she is a daughter of Poseidon and Demeter. Mistress is her surname
among the many, just as they surname Demeter’s daughter by Zeus the Maiden. But whereas
the real name of the Maiden is Persephone, as Homer and Pamphos before him say in their
poems, the real name of the Mistress I am afraid to write to the uninitiated (8.37.8–9, tr.
Jones, Loeb).

Fortunately, inscriptions have brought to light two so-called sacred laws from
Lycosura, dating from the third and second centuries BC. Although they do not
explicitly state that they concern the Mysteries, a comparison with the sacred law
of Andania (§ 1.2) makes this highly plausible. We thus have some information
about these Mysteries across a timespan of more than 400 years.

In Arcadia Mysteries were usually celebrated once a year, and this will also
have been the case in Lycosura. As regards the ‘clergy’ there, we know only that a
priest and a priestess officiated, nothing else.6 We can be somewhat more specific
about the clientele of these Mysteries. According to Pausanias, the Mysteries at
Lycosura were a Panarcadian cult, which means that initiates will have come
from the whole of Arcadia. They also had to pay an entry fee (IG V 2.516, 18), so
prospective initiates will not have been members of the poorest layers of Arcadian
society. As was the case in other Mysteries, both men and women were allowed to

4 M.H. Hansen and T. N. Nielsen (eds), An Inventory of Archaic and Classical Poleis (Oxford,
2004) 517 no. 280.
5 M.P. Nilsson, Griechische Feste (Leipzig, 1906) 345–349; M. Jost, ‘La vie religieuse à Lykosoura’,
Ktema 33 (2008) 93–110, updatingher Sanctuaires et cultes d’Arcadie (Paris, 1985) 172–178, 326–337
and ‘Mystery Cults in Arcadia’, inM.B. Cosmopoulos (ed.),GreekMysteries (London andNewYork,
2003) 143–168. For my analysis of Lycosura I am indebted to Jost; see also A. Lo Monaco, Il
crepuscolodegli dei d’Achaia (Rome, 2009) 45–55 (well illustrated).
6 Once a year: Jost, ‘Mystery Cults in Arcadia’, 146. Priest: SEG 36.376, 6 (see n. 7), cf. E. Durie, ‘Les
fonctions sacerdotales au sanctuairedeDespoinaàLykosoura-Arcadie’,Horos 2 (1984) 137–147.
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participate. We know this because our oldest sacred law forbids women who are
pregnant or breast-feeding from entering the sanctuary,7 and the later one, which
is only preserved in fragments, fixed the time that had to pass after childbirth
before a woman could enter the sanctuary.8

Yet the goddess was not concerned only with gender: the older law also
stipulates that women should display an extreme degree of modesty. Wearing
gold, purple, flowery or black clothing was forbidden and even sandals or a ring
were prohibited; moreover, no fashionable hairstyle was allowed. Although the
law does not say so, wearing purple and flowery robes was typical of courtesans,
whose presence would not be welcome;9 black clothing would introduce a note of
sadness that was inappropriate for the joyful ritual of Despoina. It is typical of the
male-dominated culture of ancient Greece that these regulations focus on women
and not on men. Evidently the behaviour of the latter was of less concern to the
males who issued these laws.10

Before the initiation there will have been preliminary sacrifices and the
customary purifications, perhaps with water from the fountain at the south of the
site.11 After that the initiands and the priests entered the sanctuary or the area of
the Hall, probably in procession. Madeleine Jost has attractively suggested that
some 140 terracotta figurines of humans with heads of animals – rams or bulls –
with baskets on their heads, which were found in the Hall, were votives from
participants who had acted as kanêphoroi, ‘basket-bearers’, during this proces-
sion.12 The procession must have ended at the large steps that led up to the Hall,
where the initiation took place. Before entering the Hall, which was a unique
construction from the early second century BC,13 the initiands came to a rectan-
gular enclosure with an altar, the presence of which was demonstrated by the
large quantities of ash and carbonised bones uncovered by the excavators.14 The
older, larger law breaks off just when it starts to mention sacrifices for Despoina,
but we can still see that it prescribed ‘female, white’ animals. This stipulation is

7 IG V 2.514, cf, E. Voutiras, ‘Opfer für Despoina: Zur Kultsatzung des Heiligtums von Lykosura
IG V 2, 514’, Chiron 29 (1999) 233–249 (= SEG 49.446).
8 SEG 36.376, re-edited by E. Lupu, Greek Sacred Law: a collection of new documents (Leiden,
20092) 215–218.
9 See the evidence in R. Parker,Miasma (Oxford 1983) 83 n. 36.
10 For an excellent collection of parallels for all these prohibitions from other sacred laws, see
Jost, ‘La vie religieuse’, 94–99.
11 Jost, ‘La vie religieuse’, 103.
12 Jost, ‘Mystery Cults in Arcadia’, 157–163 and ‘La vie religieuse’, 105–07.
13 For a reconstruction of the appearance of the hall, see M.-C. Hellmann, ‘Le Mégaron de
Lykosoura’, Ktema 33 (2008) 181–190.
14 K. Kourouniotes, ‘To en Lukosoura Megaron tês Despoinês’, ArchEph 1912, 142–161.
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very interesting in the apparent absence of rams, which were the customary
sacrificial victims in Mysteries (Ch. II.1 and 2). This detail is in conflict with
Pausanias’ report that everyone could sacrifice what they wanted and just chop
off a limb, but suggests a holocaust of small animals, which were less costly and
easier to carry in the procession.15 Pausanias (8.38.12) noted that there were only
a few inhabitants in Lycosura, so the ritual had probably changed in the centuries
since the ‘publication’ of the sacred laws, adapting into a less grandiose celebra-
tion in Roman times.16

We can reconstruct a fewmore details about what happened during the actual
initiation thanks to Pausanias’ description of a statue of Despoina by Damophon,
themost famous sculptor of the southernPeloponnese around 200BC:17

Demeter carries a torch in her right hand; her other hand she has laid upon the Mistress. The
Mistress has on her knees a staff and the so-called kistê, ‘box’, which she holds in her right
hand. On both sides of the throne are images. By the side of Demeter stands Artemis
wrapped in the skin of a deer, and carrying a quiver on her shoulders, while in one hand she
holds a torch, in the other two serpents; by her side a bitch, of a breed suitable for hunting,
is lying down. By the image of the Mistress stands Anytus, represented as a man in armour.
Those about the sanctuary say that the Mistress was brought up by Anytus, who was one of
the Titans, as they are called (8.37.4–5, tr. Jones, Loeb).

The statue, which seems to have filled the whole of the cella, must have been
imposing, given its height of about 4 metres. It represented Despoina and
Demeter sitting in the middle on thrones, flanked by the standing Anytus and
Artemis.18 The presence of Anytus would be explained by his fostering of Despoi-
na, but we may also recall the presence of Titans in the Mysteries of Imbros and
Lemnos (Ch. II.2). Was the presence of Titans needed to guarantee the antiquity of

15 Pirenne-Delforge, Retour à la source, 222.
16 For the sacrifices, see Jost, ‘La vie religieuse’, 100–101; I. Patera, Offrir en Grèce ancienne
(Stuttgart, 2012) 156–162.
17 For the date of Damophon, see most recently C. Habicht, Pausanias’ Guide to Ancient Greece
(Berkeley, Los Angeles, London, 19982) 38–57; 8; C. Grandjean and H. Nicolet-Pierre, ‘Le décret
de Lykosoura en l’honneur de Damophon et la circulation monétaire dans le Péloponnèse aux
IIIe–IIe siècles avant notre ère’, Ktema 33 (2008) 129–134; P. Schultz, ‘Damophon’, in R. Bagnall et
al. (eds), The Encyclopedia of Ancient History, 13 vols (Oxford, 2013) 4.1922–1924, with also a
representation of what the statue might have looked like.
18 For the impact of the statue, see S. Montel, ‘Scénographies sculptées et presence divine’, in
P. Borgeaud and D. Fabiano (eds), Perception et construction du divin dans l’Antiquité (Geneva,
2013) 121–145 at 130–33. For its surviving fragments, see E. Lévy and J. Marcadé, ‘Au musée de
Lycosoura’, BCH 96 (1972) 967–1004; J. Marcadé, ‘À propos du groupe cultuel de Lykosoura’,
Ktema 33 (2008) 111–116 (well illustrated).
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the Mysteries? However this may be, it seems important that both Demeter and
Artemis carry a torch. Torches belong to their traditional iconographical reper-
toire, but their presence here probably also suggests the nocturnal setting of the
initiation.

Despoina’s box held objects that were shown during the initiation, perhaps a
snake or a phallus. There was probably also a sacred tale, for Pausanias reports:
‘The story of the Kouretes, who are represented under the images, and that of the
Korybantes (a different race from the Kouretes), carved in relief upon the base, I
know, but pass them by’ (8.37.6, tr. Jones, Loeb). These words suggest that the
Korybantes and Kouretes were part of the sacred tale that Pausanias refuses to
tell, just as he was not willing to tell the real name of Despoina, also probably part
of the sacred tale. The presence of both Kouretes and Korybantes cannot be earlier
than the fifth century BC, when these two groups came to be increasingly asso-
ciated in literature (Ch. II.3); their differentiation, after centuries of amalgama-
tion, looks very like someone’s pedantic innovation. Even age-old Mysteries in
conservative Arcadia did not stand outside the flow of history.

The most fascinating part of the ritual must have been a performance by
masked priests. Its occurrence seems a reasonable inference from the figurines
mentioned above and the depiction of humans disguised as animals on the lower,
decorative parts of the sculpted garment of Despoina.19 The latter figures are
represented as moving in dance and we can also identify some musicians playing
instruments. The dancing figures, some of whom carry torches, exhibit a whirling
movement with the head tossed back, which was the traditional sign of ecstasy in
ancient Greece and Rome.20 Ecstatic dancing thus seems to have been an impor-
tant part of these Mysteries, an inference also supported by the depiction of the
Korybantes (Ch. II.3) and Kouretes on the statue and the presence of an altar of
the Great Mother in front of the temple of Despoina.

We are not well informed about the Mysteries of Lycosura, but we can still see
that they were rather different from those of Eleusis. Demeter may have been
closely connected to Despoina, but nothing suggests that the Arcadians copied
the Eleusinian model in any detail and nowhere do we hear of two degrees of
initiation. The Mysteries may have adapted to the spirit of the times by their stress
on ecstatic dances, but the presence of animal masks also suggests the survival
of an older layer in the Mysteries. In the end, we can see these Mysteries only
through a glass darkly.

19 See now Y. Morizot, ‘La draperie de Despoina’, Ktema 33 (2008) 201–209, who persuasively
argues against earlier interpretations of the garment as a veil.
20 Bremmer, Greek Religion and Culture, the Bible and the Ancient Near East (Leiden, 2008) 296.
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1.2 Andania

Before Pausanias reached Lycosura, he had already visited another sanctuary
with Mysteries, those of Andania,21 a town in Messenia in the southwest Pelopon-
nese, the exact site of which has not yet been identified with certainty.22 Once
again Pausanias is our only literary source, but here we have a much more
detailed inscription about the Mysteries than was the case at Lycosura, which
allows us to reconstruct at least some parts of the ritual. This inscription of 194
lines, the so-called Sacred Law of Andania, has been frequently discussed,
recently down-dated to AD 24 and even re-edited twice.23 We also have a first-
century BC oracle about the Mysteries, issued by the regional Apollo Pythaios.24

Already in 1932 Wilamowitz wrote that, ‘Über Andania und seine Mysterien ist
sehr viel geschrieben’,25 but modern studies have not attempted a linear descrip-
tion of the Mysteries. The last scholar to do so, at least to some extent, was the
great Martin P. Nilsson (1874–1969) in a now neglected discussion of 1906.26

Pausanias’ account is not very promising (4.33.4–5). On arrival at the site, he
notes that the extra-mural sanctuary lies at the edge of a plain in a grove full of

21 For the Mysteries, see especially M. Guarducci, ‘I culti di Andania’, SMSR 10 (1934) 174–204;
M.L. Zunino, Hiera Messeniaka: la storia religiosa della Messenia dall’età micenea all’età ellenisti-
ca (Udine, 1997) 301–334; L. Piolot, ‘Pausanias et les Mystères d’Andanie. Histoire d’une aporie’,
in J. Renard (ed.), Le Péloponnèse. Archéologie et Histoire (Rennes, 1999) 195–228; F. Graf, ‘Lesser
Mysteries – not less Mysterious’, in M.B. Cosmopoulos (ed.), Greek Mysteries (London and New
York, 2003) 241–262 at 242–245; P. Themelis, ‘Ta Karneia kai hê Andania’, in E. Semantone-
Bournia et al. (eds), Amymona Erga (Athens, 2007) 509–528; Pirenne-Delforge, Retour à la source,
304–12; Lo Monaco, Il crepuscolo degli dei d’Achaia, 55–62; H.-U. Wiemer, ‘Neue Feste – neue
Geschichtsbilder? Zur Erinnerungsfunktion städtischer Feste im Hellenismus’, in H. Beck and
H.-U. Wiemer (eds), Feiern und Erinnern (Berlin, 2009) 83–108 at 97–100; L. Gawlinski, The
Sacred Law of Andania: a new text with commentary (Berlin and New York, 2011), whose detailed
commentary is the basis of my discussion. I refer to her edition when quoting the line numbers in
the main text. For the sources, see also P. Scarpi, Le religioni dei misteri, 2 vols (Milan, 2002)
2.103–153.
22 See the discussion by Gawlinski, The Sacred Law, 33–39.
23 Date: see now, after P. Themelis, N. Luraghi, The Ancient Messenians (Cambridge, 2008)
298–300; V. Pirenne-Delforge, ‘Mnasistratos, the “Hierophant” at Andania (IG 5.1.1390 and Syll.3

735)’, in J. Dijkstra et al. (eds), Myths, Martyrs, and Modernity. Studies in the History of Religions
in Honour of Jan N. Bremmer (Leiden, 2010) 219–235 at 224–225, not refuted by Gawlinski, The
Sacred Law, 3–11. Editions: N. Deshours, Les mystères d’Andania: Étude d’épigraphie et d’histoire
religieuse (Paris, 2006); Gawlinski, The Sacred Law.
24 M. Piérart, ‘L’oracle d’Apollo à Argos’, Kernos 3 (1990) 319–333; Pirenne-Delforge, ‘Mnasistra-
tos, the “Hierophant” at Andania’.
25 U. vonWilamowitz-Moellendoff, Der Glaube der Hellenen, 2 vols (Berlin, 1931–1932) 2.536.
26 Nilsson, Griechische Feste, 337–342.
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cypresses. In inscriptions this is called the Karneiasion,27 but Pausanias calls it
the Karnasion. He notes that these Mysteries are second only to the Eleusinian
ones in awesomeness, and he had even dreamt about them: he relates that a
dream allowed him to mention the story of ‘the bronze urn, the discovery of the
Argive general’ (see below). At the beginning of his book about Messene he also
tells us something of the Urgeschichte of the Mysteries (4.1.5–9). At the dawn of
humanity, they had been given to Messene, the eponymous queen of Messenia,
by a certain Kaukon, who had brought them from Eleusis.28 Subsequently they
were ‘brought to greater honour’ by Lykos, an Athenian exile and ancestor of the
Lykomids; he is also said to have brought the rites of the Great Goddesses from
Athens to Andania (4.2.6). Finally, improvements were made by Methapos, who
had established the rites of the Theban Kabeiroi (Ch. II.2) and was also associated
with the Mysteries of the Athenian Lykomids (Ch. III.3), Mysteries that were
claimed to be older even than those of Eleusis. The association, through Metha-
pos, with the Theban rites should almost certainly be linked to the Theban re-
establishment of the Messenian state;29 Methapos is portrayed as a travelling
initiator, the type of man one could imagine as an Orpheotelest (Ch. III.2). This
rather confusing history seems to combine various traditions and, perhaps,
adaptations of the Mysteries, but it was certainly intended to establish a link with
other prominent Mysteries.30

In the somewhat imaginary history of the Andanian Mysteries a new chapter
was written after the Theban defeat of the Spartans. When Epaminondas was
wondering where to found the new capital of Messene, an old man appeared to
him in a dream, closely resembling a hierophant of Demeter, another indication
of the links constructed with Eleusis; the old man was later said to be the Kaukon
mentioned above in relation to Queen Messene. Kaukon promised Epaminondas
eternal fame but told Epiteles, the Argive general of the Messenians, also in a
dream, that he should dig on Mount Ithome, the sacred mountain of the Messe-
nians, at a place ‘wherever he found yew and myrtle growing’. Epiteles did as he
was told and found a bronze urn (hydria), which he brought to Epaminondas. The
latter opened the urn and – lo and behold! – it contained a very thin tin foil, rolled
like a scroll, with the rites of the Andanian Mysteries as deposited by Aristo-

27 Gawlinski, The Sacred Law, lines 54–55, 56, 60, 63; SEG 58.370, 40.
28 N. Deshours, ‘La légende et le culte de Messénie ou comment forger l’identité d’une cité’,
REG 106 (1993) 39–60.
29 Graf, ‘Lesser Mysteries’, 245.
30 For Eleusinian influence on Mysteries elsewhere, see H. Bowden, ‘Cults of Demeter Eleusinia
and the Transmission of Religious Ideas’,Mediterranean Hist. Rev. 22 (2007) 71–83.
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menes, the great hero of the Messenian resistance against Sparta in archaic times
(Paus. 4.26.6–8).31

Evidently, with the new foundation of Messene the Messenians also invented
age-old traditions to legitimate their new Mysteries, for the main protagonists of
these tales and dreams all appear in Pausanias’ account of the sacrifices for the
inauguration of the new city (4.27.6).32 It is plausible that the sacred law is a yet
further reconstruction of the Mysteries by Mnasistratos, a member of a wealthy
and influential Messenian family who is mentioned prominently in the Sacred
Law. It is clear that he had an interest in the Mysteries, of which he was the
hierophant and, perhaps, he wanted to safeguard the priestly position for his
family.33 Whatever the case, his wealth allowed him to specify new rules for the
Mysteries, although these were closely associated with the synhedrion, the ‘coun-
cil’ of Messene (1, 49, 57, 89, etc.). What did they look like?

The Mysteries took place once a year during a festival. The annual character
was to be expected but is confirmed by the law, which stipulates hiring musicians
every year (73–74) and mentions instructions to open the treasuries annually at
the Mysteries (93). The exact date is not known, but the celebration took place
in the Eleventh Month (10), which in Andania was late August/September.34

Although we will not discuss the officials and their duties in detail but note them
only when they have a role in the actual initiation, we should observe that there
was clearly quite a large personnel concerned with these Mysteries. Elsewhere, as
in Eleusis, we hear only occasionally of the officials who worked behind the
scenes, but this sacred law describes in detail the elections and appointments of
numerous officials, in itself an indication of a later date. The celebration of the
Mysteries clearly required a considerable investment of time and money by
Messenian notables.

Like other Mysteries, those of Andania allowed participation by men and
women, slaves (18, 28) and free. Yet the Mysteries were clearly not meant for the

31 Cf. A. Busine, ‘The Discovery of Inscriptions and the Legitimation of New Cults’, in B. Dignas
and R. Smith (eds), Historical and Religious Memory in the Ancient World (Oxford, 2012) 241–256;
D. Bonanno, ‘Memory Lost, Memory Regained. Considerations on the Recovery of Sacred Texts in
Messenia and in Biblical Israel: A Comparison’, in N. Cusumano et al. (eds),Memory and Religious
Experience in the Greco-Roman World (Stuttgart, 2013) 63–80. For such legitimating and authenti-
cating strategies, see also this volume, Ch. V n. 11.
32 For possible sources of these traditions, see Luraghi, The Ancient Messenians, 94.
33 The fact that the sacred law does not give him the title of hierophant is not a decisive
argument against his being so, as the law did not have to mention facts known to everybody,
contra Pirenne-Delforge, ‘Mnasistratos, the “Hierophant” at Andania’, 233; see also Gawlinski,
The Sacred Law, 15.
34 Gawlinski, The Sacred Law, 4.
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poorest of the poor, as the initiands had to pay an entrance fee, though the law
does not stipulate the amount (50). Regarding appearance, everyone was to be
barefoot and in white clothes (15–16). Rules like this can be found elsewhere, but
they do not seem to have been universal. White clothes fitted the joyful atmo-
sphere of the festival and were a sign of purity,35 but shoes rarely seem to have
been prohibited, except by the Pythagoreans, who also favoured white clothes.36

In addition to these general rules, there were more specific ones, as not all groups
of participants were treated in the same way.

The laws prescribing clothing for women are strikingly detailed, whereas for
men they are completely silent. For a start, women were not allowed to wear
transparent clothes or stripes on their garments (16), both being suggestive of
courtesans–wenoted the same concern in Lycosura (above, § 1.1). Instead,women
had to wear a simple chiton and himation of linen, which was considered to be
more pure than wool by the Pythagoreans.37 The whole outfit was not to be worth
more than 100 drachmas (17) and, as if this were not enough, women were also
forbidden to wear gold, make-up, a hairband or a fashionable hairstyle (22–23).
Girls, whose presence is striking here, albeit not unparalleled,38 had to wear fairly
simple clothes with Eastern connotations (17–18) for reasons that are obscure, and
female slaves could notwear clothesmore expensive than 50 drachmas (18–19): all
participants were equal but some were clearly more equal than others. The overall
effect must have been of women looking fairly plain and in no way sexual objects
thatwoulddisturb thepure atmosphere of theMysteries.39

After these general rules for the participants, let us turn to the actual Mys-
teries. The initiation took place during a festival that started with a procession
(20–22, 28–34), as was the case in Eleusis (Ch. I.2). As in Eleusis (Ch. I.1), the
procession was preceded by a purificatory ritual, which took place in the theatre
(65–68), presumably that of Messene.40 The law stipulates buying two lambs, a

35 Joyful: C.P. Jones, ‘Processional Colors’, in B. Bergmann and C. Kondoleon (eds), The Art of
Ancient Spectacle (Washington, D.C., 1999) 247–257. Purity: Eur. fr. 248.
36 Shoes: Ov. F. 1.629, with Frazer ad loc.; F. Boehm,De symbolis Pythagoreis (Diss. Berlin, 1905) 9
no. 3. White clothes: Alex. Polyhist. FGrH 273 F 93; Diod. Sic. 10.9.6; Ael. VH 12.32; Iambl. VP 153;
Boehm,De symbolis Pythagoreis, 9 no. 2; this volume, Ch. III.2.
37 Hdt. 2.81.2; Philostr. VA 8.7.6 (probably).
38 Note the ‘sacred girls’ in a contemporary procession in Gytheon (SEG 11.923), cf. Gawlinski,
The Sacred Law, 123f.
39 For the passage regarding the clothes in the sacred law, see also L. Piolot, ‘À l’ombre des
maris’, in L. Bodiou et al. (eds), Chemin faisant. Mythes, cultes et société en Grèce ancienne
(Rennes, 2009) 87–113 at 92–99.
40 For the theatre in Messene, see Paus. 4.32.6; S. Müth, Eigene Wege: Topographie und Stadt-
plan von Messene in spätklassisch-hellenistischer Zeit (Rahden, 2007) 79–89.
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ram and three piglets as well as 100 lambs for the initiands (67–68). It was normal
to use the cheapest of offerings for these sacrifices, so in this respect lambs and
piglets are not surprising.41 On the other hand, the use of a ram as a purificatory
victim is very unusual and one wonders if this is not a further development of the
sacrifice of a ram during Mysteries (Ch. II.1 and 2). The number of lambs pre-
supposes a modest number of initiands, as could indeed have been expected from
the relatively small size of Messene.

Although the sacred law does not tell us where the procession began, purifi-
cation in the theatre of Messene would suggest that the initiatory procession, too,
began in Messene. This is the more likely as Andania itself was only about a
kilometre and a half from the sanctuary, which would have meant a very short
route for the procession, while Messene was about 16 kilometres away, which
made for a decent distance.42 The procession will thus have taken at least five to
six hours, as we may assume that, as in Eleusis (Ch. I.2), the participants stopped
for dances, singing, libations and sacrifices. The procession will have started at
the Messenian sanctuary of Apollo Karneios and ended in the Andanian one. This
is supported by the law’s stipulation that ‘sacred women’ should take the same
oath as the men, to uphold the Mysteries properly, on the day before the Mysteries
in the sanctuary of Apollo Karneios (7–8), presumably just before the start of the
procession. The law is very specific about the order of the procession, which was
thus probably one of the new aspects of the Mysteries, as there would have been
no need to list all the details if the order had been traditional.

At the head of the procession went Mnasistratos himself (28), the hiero-
phant,43 just as in Eleusis the highest priests led the procession (Ch. I.2), and after
him came the priest ‘of the gods for whom the Mysteries are celebrated’ (28–29,
cf. 2–3). But who were those gods?44 The grammatical gender of these gods is
masculine, which suggests that they may have been masculine too; this is
supported by the information in the law that it was the ‘Great Gods’ who had a
temple in the sanctuary (91). However, Pausanias (4.33.5) differs: he states that he
was not allowed to reveal the rites of the ‘Great Goddesses’, ‘for it is their
Mysteries which they perform in the Karnasion’. The apologetic tone of his words
suggests that there was some debate over the identity of the Great Gods, as does
Pausanias’ earlier report that Methapos dedicated a statue (of himself?) in the

41 Parker,Miasma, 372.
42 Gawlinski, The Sacred Law, 49f.
43 Note the mention of ‘hierophants of the Great Gods’ in Paus. 4.16.2; the story told by
Pausanias is certainly legendary, but it proves the existence of this priestly office and of an
influence from Eleusis.
44 For the history of this long debate, see Piolot, ‘Pausanias et les Mystères d’Andanie’, 202–205.
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clubhouse of the Lykomids with an inscription claiming that he had purified the
roads of Demeter and Kore ‘where they say that (Queen) Messene established the
games for the Great Goddesses’. It seems that Pausanias had put his own inter-
pretation on the local tradition, as he was sometimes wont to do.45 In itself,
debate over the identity of the local divinities would not be wholly surprising. As
we saw in Samothrace (Ch. II.1), the names of the Megaloi Theoi were secret, if not
simply unknown. We should therefore not identify them with the Dioskouroi, as
Burkert and Gawlinski do,46 but acknowledge the open nature of these gods.47

Evidently here, as in Samothrace (Ch. II.1), there were no iconographical repre-
sentations of these deities to preclude Pausanias’ interpretation.48

The priest of the Great Gods was accompanied by a priestess, presumably
also of the Great Gods, although such a pairing is extremely rare.49 Next in line
came the agônothetês, the hierothytai and the pipers. Gawlinski argues that the
games presided over by the agônothetês were not part of the festival, but she
overlooks the fact that the inscription, just cited, that Methapos set up in the
clubhouse of the Lykomids claimed that, ‘Messene instituted games for the Great
Goddesses’.50 Games went together with sacrifices, which makes it understand-
able that the hierothytai, ‘sacrificers’, the men who presided over the sacrifices,51

also occupied an important place in the procession; in fact, in Messenian inscrip-
tions they often appear, in various numbers, together with the agônothetês.52 The
pipers, finally, indicated the walking rhythm of the procession, as can be seen on
many Greek vases, but they would also be present at the sacrifices.53

After these dignitaries came several vehicles, probably ox-wagons, each with
a cista mystica and led by ‘sacred maidens’ (29–30). The cista, a kind of wooden
basket closed with a lid, became a standard item of initiations in the late
Hellenistic period, with the exception of the Mithraic Mysteries. Although, origin-

45 This is well noted by Piolot, ibid., 211f.
46 ContraW. Burkert, Greek Religion (Oxford, 1985) 279; Gawlinski, The Sacred Law, 21.
47 Thus, rightly, Piolot, ‘Pausanias et les Mystères d’Andanie’, 220f.
48 D. Vollkommer-Glöker, ‘Megaloi Theoi’, in LIMC VIII.1 (1997) 820–828.
49 R. Parker, ‘New Problems in Athenian Religion: The ‘Sacred Law’ of Aixone’, in Dijkstra,
Myths, Martyrs, and Modernity, 193–208 at 203.
50 Paus. 4.1.6, contra Gawlinski, The Sacred Law, 138f.
51 J. Winand, Les Hiérothytes: recherche institutionelle (Brussels, 1990).
52 IG V 1, 1467–1469, cf. P. Themelis, Ancient Messene (Athens, 2003) 100.
53 For pipers, see P. Stengel, Die griechischen Kultusaltertümer (Munich, 19203) 100 n. 6; add
Diog. Laert. 2.130; G.C. Nordquist, ‘Instrumental Music in Representations of Greek Cult’, in
R. Hägg (ed.), The Iconography of Greek Cult in the Archaic and Classical Periods (Athens and
Leuven, 1992) 143–168; F.T. van Straten, Hierà kalá (Leiden, 1995) passim; J. Gebauer, Pompe und
Thysia (Münster, 2002) 481f.
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ally, Eleusis had only one basket, in later times Mysteries could have several
baskets, and the inscriptions of the Dionysiac Mysteries show us several kisto-
phoroi or cistiferi (below: § 2). Our inscription of course does not tell us their
contents, which were revealed during the Mysteries, but states only that they
contained the hiera mystika (30). The ‘sacred maidens’ who accompanied the
wagons undoubtedly came from the highest Messenian circles, and the fact that
they were chosen by lot (29–30) indicates that their number was limited. The
qualification ‘sacred’ almost certainly derives from Spartan usage, where sacred
girls and women also officiated in cults.54 However, in the great Dionysiac
inscription of Torre Nova of about AD 160–165 we also find ‘sacred boukoloi’ and
‘sacred bakchoi’ in different positions in the association’s hierarchy.55 The qualifi-
cation ‘sacred’ need not mean more than a close association with the Mysteries,56

but in Andania it clearly denoted participants in the Mysteries of a higher status
than the initiands and normal initiates.

The wagons were followed by a group of officials closely connected to
Demeter. The first mentioned is the thoinarmostria, ‘banquet-organiser’, and her
assistants: like the sacred maidens, an indigenous position that we find only in
Sparta and Messene. It was a highly prestigious office, and she may well have
presided over the Spartan equivalent of women’s rites like the Thesmophoria.57

With them were the priestesses of Demeter at the Hippodrome and in Aegila;
neither of these places has been localised yet. The position of the officials and
priestesses of Demeter in the procession is striking, and it seems plausible that we
have here a variant of the close proximity of a goddess with the Great Gods, as we
also noted in the cases of Samothrace and the Kabeiroi (Ch. II.1 and 2).58

Next came the officials who had to supervise the whole event, followed by the
sacred women, one by one (31), and the sacred men. The order of the latter was
arranged by the Ten Men (32), a higher supervisory board elected in the spring,
well before the celebration of the Mysteries (116–20), whose members had to be
older than forty (122–24) and were recognisable by a purple cord (179). Both
sacred men and women were noticeable by their white felt caps, piloi (13), a type

54 P. Brulé and L. Piolot, ‘Women’s Way of Death: fatal childbirth or hierai? Commemorative
Stones at Sparta and Plutarch, Lycurgus 27.3’, in T.J. Figueira (ed.), Spartan Society (Swansea,
2004) 151–178.
55 IGUR 160.IA.32 (boukoloi), IIA.23 (bakchoi) = A.-F. Jaccottet, Choisir Dionysos, 2 vols (Zurich,
2003) no. 188.
56 Burkert, Greek Religion, 269.
57 R. Parker, ‘Demeter, Dionysus and the Spartan Pantheon’, in R. Hägg et al. (eds), Early Greek
Cult Practice (Stockholm, 1988) 99–103.
58 B. Hemberg, Die Kabiren (Uppsala, 1950) 288.

92 IV Greek Mysteries in Roman Times



of headgear well attested for the Dioskouroi and Hephaestus as well as for the
boys in the Theban sanctuary of the Kabeiroi (Ch. II.2). Its exact significance is
uncertain, but the cap may have suggested that the wearer belonged to the sphere
of these gods or of initiation.59 The sacred men seem to have preceded the
sacrificial victims, which are mentioned next and which they had selected and
approved as fit for the sacrifice (64–72). The victims, which were mostly meant for
the sacred meal (95; see below), are also listed in a specific order, with a pregnant
sow to Demeter mentioned first (33). We may compare the cult of Pelarge who,
according to myth, had re-established the Theban Kabiric Mysteries after their
removal by the Seven against Thebes and who also was entitled to a ‘pregnant
victim’ (Paus. 9.25.8). Sacrifices of pregnant victims were not uncommon in
ancient Greece and usually indicated an ‘abnormal’ ritual, such as was the case
with the Mysteries.60

After Demeter, rather surprisingly, came Hermes with a ram (33–34). Pausa-
nias (4.33.4) mentions a statue of him in the Karnasian grove and the purification
of the ‘houses of Hermes’ by Methapos (4.1.8). The combination of statue and
chapel (?) suggests he may have had a position in the local cult similar to the
close association of Hermes (a.k.a. Kasmilos) with the Great Gods and Kabeiroi
(Ch. II.2). Madeleine Jost has also pointed to the discovery of several terracotta
votives with the staff of Hermes in the Megaron of Lycosura and noted the wooden
statue of Hermes in the temple of the Great Goddesses at Megalopolis (Paus.
8.31.6).61 In Pausanias’ description of Corinth he sees a bronze statue of Hermes
with a ram next to him and says: ‘the tale told at the Mysteries of the Mother about
Hermes I know but do not tell’ (2.3.4). Evidently Hermes had some position in
Mysteries, though it is not clear what this actually implied. The ram was an
animal well connected with Hermes,62 but here its sacrifice also fits the Mysteries,
where rams were customary victims (Ch. II.1 and 2). The Great Gods received only
a young pig (34), later specified as a two-year-old pig (69), which shows their low
status in the divine pecking order.63 Apollo, the main god of the sanctuary,
received a boar, and Hagna, a fountain goddess identified with Persephone by
Pausanias (4.33.4), received a sheep, a normal sacrificial victim.

59 Graf, ‘Lesser Mysteries’, 245.
60 Bremmer, ‘The Sacrifice of Pregnant Animals’, in R. Hägg and B. Alroth (eds), Greek Sacrificial
Ritual: Olympian and Chthonian (Stockholm, 2005) 155–165.
61 Jost, Sanctuaires et cultes d’Arcadie, 451.
62 G. Siebert, ‘Hermes’, in LIMC V.1 (1990) 285–378 at 311–314.
63 Cf. K. Clinton, ‘Pigs in Greek Rituals’, in Hägg and Alroth, Greek Sacrificial Ritual, 167–179;
this volume, Ch. I n. 28.

1 Local Greek Mysteries 93



Finally, it is interesting to observe that the list of the participants ends with
the animals. There is no mention at all of the initiands. Evidently, their place at
the tail of the procession was so obvious that it did not need to be mentioned. Yet
we know that they were present too, as the inscription distinguishes the prôto-
mystai, ‘those who were going to be initiated for the first time’ (14, 50, 68), from
hoi teloumenoi, ‘those to be initiated’ (14). The prospective initiates were also
recognisable by their headgear as they had to wear a stlengis, a kind of tiara,
which seems to have been typical of the area, as it is mentioned by the Spartan
historian Sosibius (FGrH 595 F 4, with Jacoby ad loc.) in his book On the sacrifices
in Laconia. The law also mentions mystagogues (Ch. I.1), which implies that the
initiands were accompanied by experienced initiates who would inform them
about the do’s and don’ts of the ritual (149–50).

After the composition of the procession, the inscription continues with other
rules, but we are left in the dark about the route of the procession and the
procedure upon arrival. We can reconstruct at least a part of the subsequent
events from indications in the text. The law stipulates that the sacred men should
place lustral basins in the sanctuary, presumably at the entrance to the sanctuary,
as was usual (37).64 To ensure total purity, the sacred men even had to write down
what the participants of the procession were to avoid and which areas they were
allowed to enter (37). The presence of the basins means that after arrival the
participants must have had to purify themselves, the water probably coming from
the sacred spring near the statue of Hagna in the sanctuary (Paus. 4.33.4); the
water seems to have been channelled into various ditches (84, 104). Supervision
of the proper use of this precious resource was especially necessary during a
festival, and various sacred laws from elsewhere refer to fountains in sanctu-
aries.65 The sacred men, who had a separate area that the uninitiated were not
allowed to enter (36), had to see to it that people did not erect excessively large
tents (skênai) with excessively luxurious silverware in them (34–37). The modesty
demanded of the women was thus also required of the men, albeit to a much
lesser extent. These tents will have been for dining and sleeping, which suggests
that the celebration of the Mysteries lasted some days.66

64 Parker,Miasma, 19.
65 S.G. Cole, ‘The Use of Water in Greek Sanctuaries’, in R. Hägg et al. (eds), Early Greek Cult
Practice (Stockholm, 1988) 161–165.
66 For such tents, see U. Kron, ‘Kultmahle im Heraion von Samos archaischer Zeit’, in Hägg,
Early Greek Cult Practice, 135–148 at 142–144; note also W. Burkert, ‘Ancient Views on Festivals.
A Case of Near Eastern Mediterranean Koine’, in J.R. Brandt and J.W. Iddeng (eds), Greek and
Roman Festivals: Content, Meaning, and Practice (Oxford, 2012) 39–51 at 43.
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After purification, the participants will have performed a number of sacri-
fices. Pausanias (4.3.10) mentions a preliminary sacrifice to the obscure hero
Eurytos, who was buried in the sanctuary (4.33.5), before the Mysteries of the
Great Goddesses. Its preliminary character suggests that it took place before the
sacrifice of the animals from the procession. This latter sacrifice was a solemn
occasion, as both pipers and lyre-players were present at it (74). They accompa-
nied the choral dances that were part of the sacrifices and the Mysteries (73). The
law does not tell us who performed the dances, but it was perhaps the sacred
maidens, as these were especially popular in choral dances.67 The law stipulates
that the gods had to receive their customary part of the sacrifices and the rest was
to form a sacred meal for the sacred men, women and maidens as well as the
priest and priestess of Apollo Karneios, all in the company of Mnasistratos with
his wife and children and those serving as artistes and their assistants (96–98).

This meal may well have been the last official part of the first day. The other
participants in the procession will have had their meals too, but the law is not
interested in them at this point. The next day there will, perhaps, have been more
sacrifices and towards the end of the day the actual Mysteries will have started.
We might suppose that they would have been a solemn affair, but that was not
Mnasistratos’ idea. In a revealing section of the law it is stipulated that a special
group of 20 sacred men, the rhabdophoroi, ‘stick bearers’, had to flog anyone who
disturbed the religious silence or displayed any other disorderly conduct (39–43,
165–67).68 Perhaps those who had already been initiated before were later less
impressed and chatted to their neighbours or made funny faces at inappropriate
moments. This rule shows that we should not overestimate the piety of the
participants or the solemn character of these Mysteries.

We cannot be very precise about the rest of the programme. The presence of
the already mentioned prôtomystai among the teloumenoi, ‘those to be initiated’,
suggests that there was a second group among the initiands who had already
been initiated before. Andania thus seems to have followed Eleusis in having two
degrees of initiation. Such a programme would suit the Eleusinian influence that
is so visible in Pausanias’ text, but also the fact that Mnasistratos bore the
Eleusinian title hierophant (Syll.3 735.21–22). Our scarce information about the
programme does not allow us to divide it over two days with any certainty, but
somewhat speculatively we could imagine the following scenario, based on the
Eleusinian programme.

67 See the authoritative study of C. Calame, Choruses of Young Women in Ancient Greece
(Lanham, 20012).
68 K. Harter-Uibopuu, ‘Strafklauseln und gerichtliche Kontrolle in der Mysterieninschrift von
Andania (IG V 1,1390)’, Dike 5(2002) 135–159.
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The law tells us that the artistes – pipers and lyre players – were hired for
dances during the Mysteries. We have met dances already in other Mysteries and
some of them will have been fairly ecstatic, but the lyre also suggests some of a
quieter tone. Such dances may have been part of both degrees. If Andania
modelled itself on Eleusis, as seems probable, the first degree will have included
a kind of ‘mystic drama’, similar to that in Eleusis in which Demeter and Perse-
phone played a role (Ch. I.2). This is made almost certain by the stipulation in the
law that ‘whichever women are to dress themselves in representation of the
goddesses must wear the clothes which the sacred men order’ (24–25). It is neither
impossible nor improbable that over time the Andanian Mysteries underwent an
increasing ‘Eleusinisation’ of their ritual programme.69 However this may be, at
the conclusion of the Mysteries the initiates were able to take off their ‘tiara’ and,
at a signal from the sacred men, replace it with a crown of laurels. The latter was
especially sacred to Apollo,70 so it seems that the site of the celebration of the
Mysteries, viz. the sanctuary of Apollo Karneios, was decisive in the choice of
plant for the initiatory wreath. That is all we can say about the programme. Those
who had been initiated for the first time will have lingered on and visited the fair
that was part of the celebration (103), as we have already seen more than once
(Ch. I.4, II.1).

Those who had been initiated before and went up for the highest grade may
also have had a programme comparable to that of Eleusis, but we know nothing
about it. The only detail about which we can speculate is the presence of books, a
mark of the later date of these Mysteries. The law stipulates that ‘the sacred men
must hand over to those appointed as successors the container and books which
Mnasistratos gave and also the rest of whatever has been furnished for the sake of
the Mysteries’ (11–13). Given that Pausanias tells us that the books were copied by
the priestly family from the inscribed sheets of tin discovered by Epiteles (above),
which had been presented to the sacred men by Mnasistratos, one may wonder if
the latter had not himself fabricated these books. The mention of these books in
connection with ‘the rest’ of the items furnished suggests that something was read
from them during the performance of the Mysteries.71 That is all we can say.

With this somewhat abrupt end we conclude our look at Peloponnesian
Mysteries, but we will continue with an example of local Mysteries that func-
tioned until the end of antiquity, just like Eleusis: the Mysteries of Hecate on
Aegina.

69 See also L. Gawlinski, ‘Andania: The Messenian Eleusis’, in I. Leventi and C. Mistopulou
(eds), Sanctuaries and Cults of Demeter in the Ancient Greek World (Volos, 2010) 91–109.
70 M. Blech, Studien zum Kranz bei den Griechen (Berlin, 1982) 216–246.
71 Thus, persuasively, Gawlinski, The Sacred Law, 105.
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1.3 Hecate on Aegina

In contrast to the Peloponnesian Mysteries discussed above, we can be sure that
the Mysteries of Hecate at Aegina were already known in fifth-century Athens.72

There is an allusion to them in Aristophanes’Wasps of 420 BC (see below), which
fits well with Pausanias’ report (2.30.2) that Hecate’s sanctuary on Aegina had a
temple that housed a wooden statue of her made by the mid fifth-century BC
sculptor Myron. This gives us a terminus ante quem for her Mysteries, although her
sanctuary, which was situated somewhere outside Aegina town, has not yet been
identified.73 The cult’s focus becomes clear from two fifth-century passages that
we have already encountered in our discussion of the Korybantes (Ch. II.3). The
chorus in Euripides’Hippolytus (428 BC) speculates about Phaedra’s wasting away
by asking: ‘Are you wandering seized, princess, by Pan or Hecate or the holy
Korybantes or the Mountain Mother?’ (141–44). In other words, Hecate was asso-
ciated with possession, and this is confirmed by a brief allusion in Aristophanes’
Wasps (422 BC), where Bdelycleon says that he first tried to purge his father of
madness by performing the Korybantic rites (119–20), but when that failed he
crossed the sea to Aegina, presumably to heal him through Hecate’s Mysteries.74

From these brief passages it seems clear that these Mysteries had a certain family
relationship with the Korybantic Mysteries but, whereas the latter are no longer
attested epigraphically by the Roman period, the Mysteries of Hecate continued to
flourish and perhaps even increased in importance. Pausanias says that she was
the most important divinity of the island, but this can hardly have been the case in
the fifth century BC, a time when Hecate was a divinity at the fringe of the Olympic
pantheon. Her marginal position will also explain why the Athenian dithyrambic
poet Cinesias (ca. 400 BC) was said to have mocked her Mysteries, presumably
those on Aegina.75 The Aeginetans may have taken offence at this slight, as they
later maintained that Orpheus had established Hecate’s Mysteries – surely an
assertion designed to compete with the late fifth-century Athenian claim that
Orpheus was the founder of the EleusinianMysteries.76

72 Hecate is overlooked in the list of Aeginetan cults in Hansen and Nielsen, An Inventory of
Archaic and Classical Poleis, 621.
73 For her cult and sanctuary, see also I. Polinskaya, A Local History of Greek Polytheism: Gods,
People and the Land of Aigina, 800–400 BCE (Leiden, 2013) 290–296.
74 Madness is also mentioned in Eudoxus FGrH 79 F 5 dub. (= fr. 338 Lasserre = Agatharchides
FGrH 284 F 3), but the testimony is hardly reliable, cf. Jacoby ad loc.
75 Suda κ 822.
76 Paus. 2.30.2. For Orpheus, see OF 33–40, cf. F. Graf, Eleusis und die orphische Dichtung Athens
(Berlin, 1974) 26–34; A. Bernabé, ‘Orpheus and Eleusis’, Thracia 18 (2009) 89–98.
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What do we know of the ritual? Later passages give some insights, but we
cannot reconstruct a full ritual scenario. The Mysteries (Pausanias: teletê) were
celebrated annually. Undoubtedly, there will have been the usual preliminary
purifications and sacrifices. A chance expression in a Latin inscription informs us
that the Mysteries were celebrated at night (CIL VI.30966), as we would have
expected. One of the orations of Dio Chrysostom, from the early second century
AD, gives us a more precious insight: ‘before the purifications they interpret and
point to many and various sorts of phasmata, “apparitions”,77 which they say the
angry goddess has sent’ (4.90). The display of such phasmata was typical of the
preliminary phase of initiations and could be combined with frightening experi-
ences.78 The latter probably featured here too and the interpretation of the divine
anger will have been related to the mental problems of the initiand. After this
preliminary phase, the actual purification of the patient and appeasement of
Hecate must have taken place. Origen (CCels. 6.22) notes that the Mysteries of
Mithras are not more famous than those of Eleusis, and ‘ta paradidomena, “that
which is handed down”, to those who are initiated into the Mysteries of Hecate on
Aegina’. The expression is noteworthy because the verb paradidômi in the context
of Mysteries suggests that a ‘sacred tale’ was told,79 presumably during this part
of the ritual. It thus seems that Hecate’s Mysteries, like those of the Korybantes,
were an attempt to cure mental problems through a kind of psychodrama.

We have several fragments of a mime with the title The women who claim that
they are driving out the goddess by the fifth-century comic author Sophron from
Syracuse, which mentions a ‘chasing away’ of Hecate. It features a meal, which
seems to have served to propitiate the goddess and which will subsequently have
been carried outside, and with it the goddess.80 Was such a meal part of Hecate’s
Mysteries? Or should we think rather of ecstatic dances as with the Korybantes?
Or both? Unfortunately we have no other data to help us lift the veil of darkness
over this spooky goddess’s Mysteries.

77 Graf, ‘Lesser Mysteries’, 253 translates phasmata as ‘ghosts’, but that unnecessarily narrows
its meaning, as phasmata could also be ‘objects’, cf. Riedweg (next note). In the quotation, the
‘interpreting’ precedes the ‘pointing’, as the most important of the two acts.
78 Or. CCels. 4.10 ascribes such ‘apparitions and signs’ to the preliminary phase of Dionysiac
initiations (below, § 2). For such apparitions, see Graf, Eleusis, 134 n. 34 and C. Riedweg, Myster-
ienterminologie bei Platon, Philon und Klemens von Alexandrien (Berlin, 1987) 55, 68, where in
both cases our passage has to be added, which had already been noted by M.P. Nilsson,
Geschichte der griechischen Religion II (Munich, 19612) 366; this volume, Ch. I.3.
79 The expression has to be added to the material collected by Riedweg, Mysterienterminologie,
6–12; see also Burkert, AMC, 69 with n. 14.
80 Sophron fr. 3-*9, cf. S. Eitrem, ‘Sophron und Theokrit’, Symb. Osl. 12 (1933) 10–29; K. Latte,
Kleine Schriften (Munich, 1968) 492–498; Parker,Miasma, 223–224 (meal).
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Dio’s mention of Hecate’s Mysteries suggests that they were still fully opera-
tive at the beginning of the second century AD, and this impression is strength-
ened by references later in the century in, probably, Artemidorus (2.37), Pausa-
nias (see above) and Lucian (Nav. 15). In the third century Origen (above) knows
them, and in the fourth century we still hear of the Mysteries in Libanius
(Or. 14.5), who mentions a chief of a thiasos.81 This typically Dionysiac term (§ 2)
suggests a certain blurring of the borders between the different Mysteries, as can
indeed be noted in a series of most interesting Latin inscriptions from the last
quarter of the fourth century.

These are nine inscriptions and epitaphs of a small group of pagan members
of the social elite in Rome, which all mention initiation into the Mysteries of
Hecate, using formulae such as hierophantes Liberi Patris et Hecatarum, hierofan-
ta (deae) Hecatae or sacerdos deae Hecatae.82 It is clear from these inscriptions
that initiation into Hecate’s Mysteries was de rigueur for these people, as was
initiation into the Mysteries of Dionysos and those of Mithras; rather surprisingly,
those of Isis and Eleusis are almost never mentioned. Moreover, these aristocrats
settled for nothing less than the top positions in the Mysteries. This alone should
warn us against seeing these initiations as signs of profound pagan religiosity.83

The exception to the rule is perhaps Fabia Aconia Paulina, the widow of Vettius
Agorius Praetextatus. She praised her husband, who is one of the protagonists of
Macrobius’ Saturnalia, as ‘a pious initiate who kept in his innermost mind every-
thing that has been found in the sacred rites and who, with manifold learning,
adores the divine power’; Paulina evidently felt very close to her husband, who
introduced her ‘to all Mysteries’.84 Just as the Eleusinian Mysteries had accepted
the allegorisation of its message (Ch. I, Introduction), so something of the same
process seems to have taken place in Aegina, where the Mysteries of Hecate had
also taken over the Eleusinian title of ‘hierophant’. The Mysteries no longer
focused on healing from madness, it seems, but now provided theological and
philosophical knowledge. An Aeginetan or Athenian from the fifth-century BC
would not have recognised this Hecate.

81 For the close contacts between Hecate and Dionysos in later antiquity, see Jaccottet, Choisir
Dionysos, 2. 296f.
82 CIL VI.261 (= Jaccottet, Choisir Dionysos, no. 183: all references to inscriptions derive from
volume 2), 504 (= 193 Jaccottet), 507 (= 191 Jacc.), 509, 510 (= 192 Jacc.), 511, 1675 (= 194 Jacc.),
31940; ILS 1259–1260, 1264, 4148; AE 1953.238.
83 See the incisive analysis of A. Cameron, The Last Pagans of Rome (Oxford, 2011) 142–159.
84 ILS 1259 = RICIS 501/0210. For Paulina, see Cameron, Last Pagans, 301–305.
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2 The Dionysiac Mysteries

The most complicated Mysteries, however, are those of Dionysos. The simple
reason is that we have many texts and several inscriptions that refer to them, but
there is no single authoritative format for them all. Each city could have its own
ritual, though there was a certain family resemblance between them. As Franz
Poland (1857–1945) saw already in the early twentieth century, the heartland of the
Dionysiac associations was western AsiaMinor, its adjacent islands and the coasts
of the Black Sea; that is wheremost Dionysiac Mysteries are attested, not the Greek
mainland.85 Although the place of origin thus seems fairly clear, it is much harder
to establish when precisely the Dionysiac Mysteries originated, and it would go
beyond the aims of this book to try to do so here. Let me just state that in the course
of the last centuries BC and the first century ADwewitness a convergence between
the female maenadic rituals and the mixed or male (Orphic-)Bacchic Mysteries
(Ch. III).86 We hear nomore of itinerant initiators after the famous edict of Ptolemy
IV Philopator of about 210 BC and the notorious Bacchanalia scandal of 186 BC,87

but Hellenistic kings took an increasing interest in Dionysiac rituals88 and the
Dionysiac associations became more and more important.89 The traditional term
for amember of aDionysiac group, thiasôtês, started to be replaced bymystês at the
beginning of the imperial period, to the extent that one could be a mystês in a
Dionysiac association without, seemingly, participating in Mysteries.90 The result

85 F. Poland, Geschichte des griechischen Vereinswesens (Leipzig, 1909) 36–41; Nilsson,
Geschichte der griechischen Religion II, 358 (Greekmainland); Jaccottet, Choisir Dionysos, 1.128–129
and themapat the front of Jaccottet,ChoisirDionysos, vol. 2.
86 For maenadism, see A. Henrichs, ‘Die Mänaden von Milet’, ZPE 4 (1969) 223–241 and ‘Greek
Maenadism from Olympias to Messalina’, HSCP 82 (1978) 121–160; Bremmer, ‘Greek Maenadism
Reconsidered’, ZPE 55 (1984) 267–286 and ‘A Macedonian Maenad in Posidippus (AB 44)’, ZPE
155 (2006) 37–40; S. Moraw, Die Mänade in der attischen Vasenmalerei des 6. und 5. Jahrhunderts
v. Chr. (Mainz, 1998); M.-C. Villanueva, Ménades. Recherches sur la genèse iconographique du
thiase féminin de Dionysos des origines à la fin de la période archaïque (Paris, 2009).
87 Edict: translation and bibliography in F. Graf and S.I. Johnston, Ritual Texts for the Afterlife
(Abingdon and New York, 20132) 218f. Bacchanalia: bibliography and non-Livian sources in
J. Briscoe,A Commentary on Livy Books 38–40 (Oxford, 2008) 230–231; add H. Cancik-Lindemaier,
Von Atheismus bis Zensur (Würzburg, 2006) 33–49; P. Pavón, ‘Y ellas fueron el origen de este mal ...
(Liv. 39.15.9).Mulieres contra mores en las Bacanales de Livio’,Habis 39 (2008) 79–95; D. Šterbenc
Erker,ReligiöseRollen römischerFrauen in “griechischen”Ritualen (Stuttgart, 2013) 208–244.
88 For a few preliminary remarks, see Burkert, Kleine Schriften III, 121.
89 For their function, see A.-F. Jaccottet, ‘Integrierte Andersartigkeit: die Rolle der dionysischen
Vereine’, in Schlesier, A Different God?, 413–431.
90 See the judicious remarks of Nilsson, Geschichte der griechischen Religion II, 371; Jaccottet,
Choisir Dionysos, 1.129; N. Belayche, ‘L’évolution des forms rituelles: hymnes et mystèria’, in
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of these developments was a conglomerate of Mysteries that all drew on the
Dionysiac tradition, be it female, male or just mythical, with considerable local
differences.

These developments raise serious methodological problems. Greek and Ro-
man literature of the Hellenistic and imperial period regularly mentions Dionysiac
Mysteries, but it is often unclear whether they refer to maenadic rituals, older
Bacchic Mysteries or contemporary Dionysiac Mysteries. One reason for this is, of
course, that all these rituals shared similar elements, such as a nocturnal setting,
sacrifices, ecstatic dances and revelations. Moreover, the iconographical evidence
is highly selective and usually concentrates on only a few elements, such as the
phallus or the winnowing fan. Finally, inscriptions are not anthropological re-
ports and rarely present us with details of the Mysteries. The regular mention of a
hierophant in Dionysiac inscriptions guarantees that there were Dionysiac Mys-
teries, but that does not mean that we have ‘many inscriptions’ mentioning
Mysteries, as Burkert states.91 On the contrary: despite the attention they have
received, not many Dionysiac Mysteries are epigraphically attested.92 There must
have been more than just these ones, but it is easy to overstate their importance.

There is no easy way out of these problems. As the inscriptions present us
with insufficient material to work with, we have to resort to literary passages and
iconographical passages too. By a remarkable coincidence the years 2002 and
2003 saw the independent publication of two exhaustive collections of sources
concerning the Dionysiac cult, by Paolo Scarpi and Robert Turcan (the fruit of
more than forty years work), and also of the inscriptions regarding Dionysiac
associations, collected by Jaccottet.93 These three studies form the basis for my
own work. Jaccottet is much more sceptical, and often rightly so, than Turcan
who, on the other hand, helpfully arranges his material in the possible order of
the initiation; unhelpfully he combines details from maenadic rituals as well as
from Bacchic and Dionysiac Mysteries, as does Scarpi. In fact, neither of them

L. Bricault and C. Bonnet (eds), Panthée: Religious Transformations in the Graeco-Roman Empire
(Leiden, 2013) 17–40 at 35–39.
91 Burkert, AMC, 34.
92 Jaccottet, Choisir Dionysos, 1.130 (surveying the meagre evidence for Mysteries in the inscrip-
tions).
93 Scarpi, Le religioni dei misteri, 1.213–345; R. Turcan, Liturgies de l’initiation bacchique à
l’époque romaine (Liber): documentation littéraire, inscrite et figurée (Paris, 2003); Jaccottet,
Choisir Dionysos, the most important insights of which she summarises in ‘Les mystères dionysia-
ques à l’époque romaine’, Annuaire de l’École Pratique des Hautes Études. Section des sciences
religieuses 114 (2005–2006) 235–239 and ‘Un dieu, plusieurs mystères? Les différents visages des
mystères dionysiaques’, in C. Bonnet et al. (eds), Religions orientales – culti misterici (Stuttgart,
2006) 219–230.
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seems to have given much thought to the problem of the chronological develop-
ment of the Dionysiac Mysteries. None of them has presented a synthesis regard-
ing the Mysteries, as will be attempted here. The result can be no more than a
possible script that was adapted to local circumstances by individual Mysteries
but, in my opinion, it will give an idea of how a Dionysiac initiation could have
taken place in the imperial period.

Let us start with the usual questions of who, when and where. Who was
initiated into the Dionysiac Mysteries? In the Roman period we hardly hear any-
thing more of female maenadic groups. The exception is perhaps a thiasus
Maenad(um) in a Latin inscription from Philippi dating to the beginning of our
era, but the fact that the inscription is dedicated to Liber, Libera and Hercules
suggests a development away from traditional maenadism.94 Its demise, for
reasons that are not at all clear, means that most Mysteries will have had mixed
initiands, though some inscriptions seem to indicate exclusively male Dionysiac
groups, such as the Athenian IoBacchants.95 Within Dionysiac associations,
women held the more strictly religious functions, while men occupied the more
administrative positions.96 Although we have no explicit information about the
roles of men and women in the actual initiation, this division of labour certainly
suggests an important role for women as priestesses in the Mysteries, of whom we
meet several in the inscriptions.97

Traditionally, maenadic rites were biennial, as can be seen already from
Euripides’ Bacchae (133–34). This rhythm was taken over by purely male groups,
continued well into the imperial era, when it is often mentioned in literary texts,98

and remained the traditional periodicity. The reason for this rhythm is not clear
but, given that maenadism seems to have developed out of ancient female rites of
initiation,99 the time-interval may have been needed for new groups of maidens
to reach puberty. In which part of the year did these Mysteries take place? In
Callatis on the Black Sea, the biennial Mysteries were held in the winter month

94 Jaccottet, Choisir Dionysos, no. 25.
95 See the discussion by Jaccottet, Choisir Dionysos, 1.65–100. IoBacchants: Jaccottet, Choisir
Dionysos, no. 4; E. Ebel, Die Attraktivität früher christlicher Gemeinden (Tübingen, 2004) 76–142
(detailed discussion of the inscription).
96 See the analysis of Jaccottet, Choisir Dionysos, 1.65–100.
97 Jaccottet, Choisir Dionysos, nos 22 (Thessalonica), 45 (Bizye), 147 (Magnesia), 149–150 (Mile-
tus), 174 (Puteoli), 181, 188 (Rome).
98 Verg. Aen. 4.302, with Pease ad loc.; Ov. F. 1.394; Sen. HO 597; Stat. Ach. 1.595; Artemidorus
4.39; Cens. DND 18.2; Jaccottet, Choisir Dionysos, 1.136–138 and nos 54, 58 (Callatis), 98, 99
(Pergamum), 150 (Miletus), 156 (Rhodes), 163 (Delos), 169 (Thera); Turcan, Liturgies, 4.
99 Bremmer, ‘Greek Maenadism Reconsidered’, 282–284.
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Dionysios.100 This would correspond once again with the time of the maenadic
rites, but Callatis is the only city for which we have such an indication.

We are better informed about the traditional site of initiation. In some places
there seems to have been a grove, as we saw with other Mysteries (Ch. II.1).101

However, a grotto, be it natural or artificial, was the site par excellence for the cult
of Dionysos and could also serve as the place of initiation into his Mysteries. The
great inscription of Torre Nova of about AD 160–165 even records ‘guardians of
the grotto’. Again, this is a traditional item of the Dionysiac tradition, but in the
course of time the grottoes became more civilised, pleasant and varied. They
could be subterranean crypts or open-air sites constructed like a grotto. We must
surely not suppose that the well-to-do Romans who have given us the impressive
inscription of Torre Nova, with its list of hundreds of cult members, would have
met in a damp, uncomfortable, natural venue. Meeting in a real cave was more an
ideal than a reality.102

As was the case with the other Mysteries, the actual initiation had to remain a
secret.103 The Dionysiac Mysteries did not have the same fame and status as those
of Eleusis and Samothrace, and this lack of public impact, combined with the
secrecy, means that we are poorly informed about what went on, although the
many modern studies might lead us to believe the opposite. We have little idea
about how grades worked in the Mysteries. The famous Torre Nova inscription
shows that with such a crowd of worshippers there were several grades, but this
can hardly have been the case in small towns. Nor do we know if there was a new
initiation for every grade or if it was just a matter of time and waiting for
promotion. Our evidence no longer differentiates between mystai and bakchoi, as
was the case in the Orphic Gold Leaves (Ch. III.3). My reconstruction hence offers
only one scenario which, in addition, is rather speculative, more than I had
expected when I started to work on these Mysteries. Yet comparison with the
scenarios of other Mysteries suggests several ritual components that may have
been played out, perhaps in the following order.

100 Jaccottet, Choisir Dionysos, nos 54, 58, cf. A. Avram, ‘Les calendriers de Mégare et de ses
colonies pontiques’, in O. Lordkipanidzé and P. Lévêque (eds), Religions du Pont-Euxin (Besançon
and Paris, 1999) 25–31.
101 Stat. Ach. 1.593–594.
102 Jaccottet, Choisir Dionysos, nos 31 (Thasos), 58 (Callatis), 188 (Torre Nova); Plut. Mor. 565e;
Athen. 4.148bc (also tambourines and fawnskins); P. Boyancé, ‘L’antre dans les mystères de
Dionysos’, Rendiconti della Pontificia Accademia Romana di Archeologia 33 (1960–1961) 107–127;
J.-M. Pailler,Bacchus: figures et pouvoirs (Paris, 1995) 59–77; Jaccottet,Choisir Dionysos, 1.150–162;
Turcan,Liturgies, 138.
103 SEG 28.141 (= 152 Jaccottet: Halicarnassus); Arnob. 5.19.
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We have no idea how the beginning of the initiation was dramatised. There is
no indication that there was a proclamation regarding the purity of the partici-
pants, as was the case in Eleusis (Ch. 1.1) and Samothrace (Ch. II.1), but we may
assume that the initiation was preceded by a bath, given the omnipresence
of baths in Mysteries and the mention of a ‘holy bath’ in an inscription from a
Dionysiac sanctuary in Halicarnassus.104 Strangely, none of our texts mentions
sacrifices, but some of the iconographical representations show the sacrifice of a
piglet or a cockerel. Such cheap preliminary, purificatory sacrifices were not
uncommon in Greek Mysteries (Ch. I.1; IV.1 and 2), and their occurrence in the
Dionysiac Mysteries would certainly not be out of place.105

There may also have been a kind of procession at the beginning, as we
cannot but be struck by the fact that larger associations clearly had several
officials who had to carry something. In the great Dionysiac inscription of Torre
Nova we hear of two theophoroi, ‘carriers of the god (Dionysos?)’, who immedi-
ately followed the hierophant (see below), a phallophoros, ‘carrier of the phallus’,
who played a major role in the final stage of the initiation (see below) and a
pyrphoros, ‘carrier of fire’, presumably for the sacrifice.106 A painting from
Pompei shows a goat being led to a sacrifice followed by a woman with the cista
(see below), which suggests a Mysteries performance. If a sacrifice did indeed
play a role in the ritual, there can be little doubt that it would have been this
animal so closely connected to Dionysos.107 In other inscriptions we have a
narthêkophoros, ‘carrier of the narthex’ (Ch. III.2) and a thyrsophoros, ‘carrier of
the thyrsos’, although the latter is limited to Ephesus. Both are carriers of objects
that are already familiar from a Dionysiac context in the fifth century BC and
clearly have a long Dionysiac tradition behind them.108 We also have a simio-
phoros, ‘carrier of a statue’,109 a liknophoros, ‘carrier of the winnowing basket’
and, clearly important, the kistophoros, ‘carrier of the kistê’, who was always a

104 SEG 28.141 (= 152 Jacc.)
105 Piglet: Turcan, Liturgies, figs. 64, 81–82, 92. Cockerel: Turcan, figs. 39, 66.
106 IGUR 160 = 188 Jaccottet, cf. Turcan, Liturgies, 84 (phalloph.), 89 (theoph.).
107 Verg. G. 2.393; Hor. C. 3.8.1–8; Ov. F. 1.353, with Frazer ad loc.; Plut. Mor. 527d; M. Blan-
chard, ‘La scène de sacrifice du bouc dans la mosaïque dionysiaque de Cuicul’, Antiquités
africaines 15 (1980) 169–181; H.G. Horn,Mysteriensymbolik auf dem Kölner Dionysosmosaik (Bonn,
1972) 123–125; Turcan, Liturgies, 108, 137, fig. 33; F. Lissarrague, La cité des satyres (Paris, 2013)
283.
108 Narthêkophoros: IGBulg 2.1517 = 47 Jaccottet; TAM V 1.822 = 108 Jacc.; CIL VI.2255 = 185 Jacc.
Thyrsophoros: I. Ephesos 1268 = 139 Jaccottet; I. Ephesos 1601 = 137 Jacc.; I. Ephesos 1602 = 138
Jacc., cf. Turcan, Liturgies, 90.
109 IGBulg 2.1517 = 47 Jaccottet, cf. Turcan, Liturgies, 87
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woman.110 The size and composition of processions must have been dependent
on local circumstances, but the many roles denoting a carrier strongly suggest
the ubiquity of some kind of procession.

Given the Pompeii fresco with the goat, wemay perhaps surmise a sacrifice for
a good meal, possibly before the actual Mysteries started at night. This was the
normal time for Mysteries, as we have seen frequently by now, and the Dionysiac
Mysteries were no exception.111 In Livy’s description of the Bacchanalia we also
hear of an oath. Although we have various representations from the famous Villa
of the Mysteries from the time of Caesar, and elsewhere in Pompeii and in Rome,
of people reading from a scroll, nothing suggests that the Mysteries of the imperial
period contained an oath,112 which anyway seems alien to the Greek Mysteries
tradition as a whole. In the case of the Bacchanalia, it was probably inspired by
Roman army traditions.113 It is not impossible that the scrolls represent the reading
of a hieros logos or instructions to the initiand. As Turcan stresses, the intense and
serious expressions on the faces of the initiand and priestess suggest the impor-
tance of this moment for the Mysteries.114 A sacred law from Smyrna concerning a
Dionysiac sanctuary, albeit not an association, contains the stipulation, ‘of the
Titans to tell themystai beforehand’, at which point the texts breaks off.115 It seems
not impossible that the murder of Dionysos by the Titans was part of the hieros
logos of some of the Dionysiac Mysteries (see also below). If so, this would be a
clear influence from the Orphic-Bacchic tradition of the murder of Dionysos,
which for us becomes clearly visible only in the early Hellenistic period, although
it probably goes back to the early fifth century (Ch. III.2).

Lucian notes the significance of dancing for the Mysteries116 and the second-
century AD philosopher Maximus of Tyre mentions dances and songs in connec-

110 Kistophoros: IG X 2.1.260 = 22 Jaccottet; CIL III.686 = 29 Jacc.; IGBulg 1.401 = 46 Jacc.; IGBulg
2.1517 = 47 Jacc.; IGBulg 1.23 = 53 Jacc.; IGUR 160 = 188 Jacc; ILS 3368 = 197 Jacc.; A. Henrichs, ‘Die
Mänaden von Milet’, ZPE 4 (1969) 223–241 at 230; Turcan, Liturgies, 76. Liknophoros: IGBulg 1.401
= 46 Jaccottet; IGBulg 3.1517 = 47 Jacc.; IGUR 160 = 188 Jacc.; Turcan, Liturgies, 77–78, 139.
111 Verg. G. 4.521, Aen. 4.303 with Pease ad loc.; Liv. 39.8.4; Nonnus, D. 4.271, 9.114, 12.391, 13.7
(both also dances), 14.291–292, 16.401–402; Synesius Aeg. 124b; Et. Magnum s.v. Nyktelios;
Turcan, Liturgies, 3–4 (full collection of passages), fig. 38. Note also the lychnaptria, ‘she who
lights the torches’ in IGBulg 3.1517 = 47 Jaccottet,
112 Burkert, AMC, 70; Turcan, Liturgies, figs. 4, 34, 47. No oath: contra A.-J. Festugière, Études
de religion grecque et hellenistique (Paris, 1972) 108; Turcan, Liturgies, 137.
113 Liv. 39.15.13 and 18.3, with Briscoe ad loc.
114 Turcan, Liturgies, 138.
115 I. Smyrna 728 = 126 Jaccottet.
116 Luc. Salt. 15. For his treatise On Dance, see C.P. Jones, Culture and Society in Lucian (Cam-
bridge Mass., 1986) 68–75. Strangely, there is no entry ‘dance’ in the index of Burkert, AMC.
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tion with Dionysiac Mysteries,117 surely accompanied by cymbals and tambour-
ines, the music characteristic of the Dionysiac rites. The Romans did not like
these instruments118 and we may wonder if they were as prominent in Rome as
they were in the Greek world. Yet these dances must have been important. A first-
century AD Pergamene inscription, which honours a certain Soter for having
presided over the ‘divine Mysteries’ ‘in a pious and worthy manner’, mentions a
chorêgos, ‘chorus-leader’, and an early second-century Pergamene inscription
mentions ‘dancing [boukoloi]’. A second-century funerary epigram from Rome
has a young man say that Dionysos Bakchios incorporated him in his thiasoi in
order for him to dance,119 and a third-century epitaph from Asia Minor mentions
a young man who was the fellow mystês of Dionysos for the latter’s own
dances.120 The presence of a prôteurythmos in the second-century Athenian
inscription of the IoBacchants probably points in the same direction.121 Given
that Lucian mentions the great popularity of pantomimic dances, it seems that
sometimes a little play was performed through dance, as is suggested by two
terms in an inscription from Magnesia:122 appas (Dionysou), ‘Daddy (of Diony-
sos)’, and hypotrophos, ‘secret nurse’.123 As has long been seen, the two terms
probably refer to performances depicting the youth of Dionysos when, according
to myth, he was secretly fed and educated on Euboea in order to escape the wrath
of Hera.124 A reference to the death of Semele in another inscription probably
indicates the same kind of performance.125 The Orphic Hymns, a corpus of hymns
from a Dionysiac association somewhere in western Asia Minor, even mention
the celebration of the labour of Semele when giving birth to Dionysos during ‘the
pure Mystery rites’ (44.6–9).126 We might think of little plays or pantomimes

117 Strabo 10.3.10; Luc. Salt. 15; Max. Tyr. 32.7; Schol. Lyc. 211.
118 Bremmer, Greek Religion and Culture, 295f.
119 Jaccottet, Choisir Dionysos, no. 180.
120 TAM V.1.477 = 112 Jaccottet.
121 Pergamum: I. Pergamon 485 = 94 Jaccottet; I. Pergamon 486a = 99 Jacc. Prôteurythmos:
Jaccottet, ibid., no. 4.125.
122 I. Magnesia 117 = 147 Jaccottet, cf. Nilsson, Geschichte II, 361; Jaccottet, Choisir Dionysos,
2.248; Turcan, Liturgies, 55–56, 73–74.
123 For the latter title, see Turcan, Liturgies, 73f.
124 For this episode in his life, see Bremmer, ‘Transvestite Dionysos’, The Bucknell Review 43
(1999) 183–200 at 197–198.
125 IGBulg 4.1862 = 45 Jaccottet. For the mythical episode, see G. Casadio, ‘Dioniso e Semele:
morte di un dio e resurrezione di una donna’, in F. Berti (ed.), Dionisos: mito e mistero (Comac-
chio, 1991) 361–377; Fowler, Early Greek Mythography, 2. 375f.
126 See the observations of Fritz Graf in idem and Johnston, Ritual Texts for the Afterlife, 155f.
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starting with Dionysos’ birth and continuing to his adulthood, which would
reflect, in a way, the initiation of the new initiand.127

Before the highpoint of the ritual, however, there had to be a low point. The
pagan philosopher Celsus, who lived in the later second century AD, mentions
phasmata, ‘apparitions’ (above, § 1.2, Ch. I.3) and deigmata, ‘signs’, in relation to
the Dionysiac Mysteries. Could it be that the famous flagellation scene in the
fresco of the Villa dei Misteri represents such an intimidation of the initiands?
Here we see ‘a kneeling girl, keeping her head in the lap of a seated woman and
shutting her eyes, the seated woman grasping her hands and drawing back the
garment from the kneeling girl’s bare back, while a sinister-looking female behind
is raising a rod – these are all quite realistic details of caning’.128 Yet the threaten-
ing figure wielding the rod has black wings, as Burkert rightly notes. In other
words, art may imitate life, but it is not a one-to-one imitation and without further
details we cannot be sure what really happened. The fact remains that apparitions
and more physical intimidation are well attested for the Mysteries, as we will see
again in the case of those of Mithras (Ch. V.2).

After these humiliations and intimidation the final revelation will have
occurred. There seem to have been several of these. Matching the Eleusinian
Mysteries, where an ear of corn was shown, perhaps together with a statue of
Demeter (Ch. I.3), inscriptions of Dionysiac Mysteries mention officials who had
to show a statue or sacred objects: the hierophant, ‘revealer of sacred objects’;129

the orgiophant, ‘revealer of (sacred) objects’;130 and, in a Smyrnaean inscription,
the theophant, ‘revealer of the god (presumably Dionysos)’,131 clearly an impor-
tant position, as it was occupied by the dedicant of the inscription. We even have,
in one case, a sebastophant, ‘revealer of an imperial statue’, which illustrates the
extent to which the imperial cult had penetrated all other cults and even the
Mysteries (Ch. VI.4).132 Objects were clearly very important in the Mysteries, as
even Greekmystêria can mean ‘sacred objects’ already in Aristophanes.133

127 Fowler, Early Greek Mythography, 2. 376.
128 Burkert, AMC, 104; Nilsson, Geschichte II, 366–367 had already compared the flagellation
scene with the intimidations of the Mysteries.
129 Jaccottet, Choisir Dionysos, 1.128–130; Henrichs, ‘Die Mänaden von Milet’, 229 n. 21 has
collected the passages connecting the hierophant with showing sacred objects.
130 Anth. Pal. 7.485 (in title), 9.688; Orph. H. 6.11, 31.5; CIL X.1583 = ILS 3364 = 172 Jaccottet;
I. Stratonikeia 541; Turcan, Liturgies, 82–83. For orgia as objects rather than orgies or rituals, see
Henrichs, ‘Die Mänaden von Milet’, 225–229; A. Motte and V. Pirenne-Delforge, ‘Aperçu des
significations de orgia’, Kernos 5 (1992) 119–140.
131 I. Smyrna 728 = 126 Jaccottet.
132 IGBulg 2.1517 = 47 Jaccottet.
133 Ar. Ra. 159, cf. Henrichs, ‘Die Mänaden von Milet’, 229 n. 19 with further examples.
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From texts, coins and other iconographic representations we know that the
cista mystica contained several objects, in particular a snake, but the Christian
authors Clement of Alexandria (Protr. 2.22) and Firmicus Maternus (De errore 6.5)
also mention sacrificial cakes and the heart of Dionysos after his murder by the
Titans.134 The latter may well have been connected with a hieros logos about this
murder, a typically Orphic theme (Ch. III.2) that we have already encountered
(above). The contents of the cistawill have been a source of speculation and could
vary from city to city.135 The liknon, ‘winnowing fan’, contained a phallus.136

Dionysos had a close connection with this member already in the classical
period,137 and its prominence in the Dionysiac imaginaire suggests that male lust
was an integral part of the Dionysiac world. In this case, as Graf notes, the
Mysteries ‘adopted and privatised a public ritual’.138 One can only wonder what
the female members of the thiasoswill have thought about this macho demonstra-
tion. In any case, the revelation cannot have been a great surprise to the initiands.
Numerous so-called cistophoric coins (below) show the snake in the cista and
already Diodorus Siculus (1.22.7) mentions its place of honour in the Dionysiac
Mysteries. Evidently, the degree of secrecy in these Mysteries was not as high as
was the case in Eleusis (Ch. 1.4).139 As time went on, Mysteries may well have
become less mysterious than they were in the classical period.

After the revelation, there was probably drinking and feasting. And just as
initiates of other Mysteries went home with a souvenir (Ch. II.1 and 2), so the
Dionysiac initiates seem to have received a belt of fawnskin or even a whole fawn-
skin, the nebris, to denote their new status, which they would display at future
meetings of their association. Once again the Mysteries drew upon the Dionysiac
tradition, which often portrayed the god and his followers in fawnskins.140 Its
possessionmade the identification of the godwithhis followers evenmore intimate

134 See also OF 314–315 with Bernabé ad loc.; Graf and Johnston, Ritual Texts for the Afterlife,
78–80, 154–155.
135 For the cista, see Henrichs, ‘Die Mänaden von Milet’, 230–231; with extensive bibliography,
N. Bookidis and R. Stroud, The Sanctuary of Demeter and Kore: topography and architecture =
Corinth XVIII.3 (Princeton, 1997) 366–368; Turcan, Liturgies, 21–22, 136; I. Krauskopf, ‘kiste, cista’,
in ThesCRA 5 (2005) 274–278; L. Winkler-Horaček, ‘Parthersieg und cista mystica. “Tradition”
und “Reduktion” in Münzbildern unter Vespasian und Titus: Zwei Fallbeispiele’, in N. Kramer
and C. Reitz (eds), Tradition und Erneuerung. Mediale Strategien in der Zeit der Flavier (Berlin and
New York, 2010) 457–483.
136 For the liknon, see Burkert, AMC, 95–98; I. Krauskopf, ‘liknon’, in ThesCRA 5 (2005) 278–283.
137 R. Parker, Polytheism and Society at Athens (Oxford, 2005) 316–321.
138 Graf and Johnston, Ritual Texts for the Afterlife, 148.
139 As is noted by Henrichs, ‘Die Mänaden von Milet’, 230 n. 25.
140 Turcan, Liturgies, 15–17, 53–55.
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than all the drinking ofwinewould have done. Several texts alsomention symbola,
‘passwords’ (Ch. VI.3) and physical tokens kept and hidden at home. The Orphic
GoldLeaves teachus that thesepasswordsneednotbeasprofound (Ch. III.3.3,VI.3)
as has sometimes been suggested, and the tokens could be small trinkets to remind
the initiateof themurder ofDionysos, as reportedbyClementofAlexandria.141

After the initiation the new initiates will have gone home. The next time they
metwith their fellowmystai theywouldbe entitled to the full pleasures ofDionysiac
life in their grottoes or Dionysiac halls.142 There theywouldmeet a varied company
of all kinds of ranks, ranging from thearchimystês, ‘chief of themystai’,archibouko-
los, ‘chief of the boukoloi’, or archibassara, ‘chief of the foxes (female bacchants)’,
to the lowest rank of sigêtai, ‘silent ones’, all depending on the size of the associa-
tion. It was a world which evoked the idyllic places of the countryside in order to
escape the pressures of urban life, but which had also created a hierarchy that
might compensate somewhat for loss of political influence in the real world. It was
constructed out of a long Dionysiac tradition, but was probably given a whole new
impetus in Pergamum. Anne-Françoise Jaccottet has stressed the important role of
the Attalid kingdom in the introduction of the rank of boukolos in the Dionysiac
associations.143 It is also in Pergamum, we may add, that around 167 BC King
Eumenes II issued the first cistophoric coins with the representation of the cista
mysticawith the snake on theobverse.144 As theseMysteries are sowell represented
inPergamum,where the kings consideredDionysos their ancestor andwere closely
associatedwith theDionysiac cult,145 the DionysiacMysteries in their late Hellenis-
tic formmay well have been an important, albeit usually overlooked, legacy of the
Attalid kingdom to theRomanEmpire.

141 Passwords: Plut. Mor. 611d; Procl. In Plat. Rempl. I, p. 85, 9–10 Kroll. Tokens: Apul. Apol.
55.8; Clem. Alex. Protr. 2.18.1; Arnob. 5.19; Turcan, Liturgies, 27–30 (passwords and tokens);
O. Levaniouk, ‘The Toys of Dionysos’,HSCP 103 (2007) 165–2002.
142 For a detailed description of such a hall, see A. Schäfer, ‘Religiöse Mahlgemeinschaften der
römischen Kaiserzeit: Eine phänomenologische Studie’, in J. Rüpke (ed.), Festrituale in der
römischen Kaiserzeit (Tübingen, 2008) 169–199.
143 Jaccottet, Choisir Dionysos, 1.108–109, 2.182–188; see also H. Schwarzer, ‘Die Bukoloi in
Pergamon’, Hephaistos 24 (2006) 153–167.
144 See most recently, on the basis of newly discovered hoards, R. Ashton, ‘The Hellenistic
World: the cities of mainland Greece and Asia Minor’, in W.E. Metcalf, The Oxford Handbook of
Greek and Roman Coinage (Oxford, 2012) 191–210; A. Meadows, ‘The Closed Currency System of
the Attalid Kingdom’, in P. Thonemann (ed.), Attalid Asia Minor: Money, International Relations,
and the State (Oxford, 2013) 149–205 at 175–183.
145 Paus. 10.15.2–3; E. Ohlemutz, Kulte und Heiligtümer der Götter in Pergamon (Würzburg,
1940) 109–116; M. Maischberger, ‘Der Dionysos-Tempel auf der Theaterterrasse’, in R. Grüssinger
(ed.), Pergamon: Panorama der antiken Metropole (Berlin, 2011) 242–247.
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