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Three 

T H E  S O U L  O F  T H E  

D E A D  

T H E  S O  u L of the dead has not recently received the same 
systematic attention as the soul of the living. The great 
monographs on soul belief in North America and Oceania 

I have discussed it only in short chapters,' and Ivar Paulson, 
Arbman's pupil, who intended to investigate this question 
systematically on a scale similar to his great study of the 
soul of the living in North Eurasia, died before finishing 
the project. However, he did publish some preliminary ar- 
ticles that give an indication of how he intended to proceed 
with his analysis of the soul of the dead.* By idennfylng the 
elements of the complex forming the soul and correspond- 
ing with the Western concept of the soul that survived and 
represented the individual after death he showed that in 

1 many instances the free soul of the living continues as the 
soul of the dead.3 To give two examples, the word for the 

A. Hultkrantz, Conceptions of the soul among North American Indians 
(Stockholm 1953) 464-480; H. Fischer, Studien uber Seelenvorstellungen 
in  Ozeanien (Munich 1965) 279-298. 

I .  Paulson, "Seelenvorstellungen und Totenglaube," Ethnos 25 (1960) 
85-118 and "Seelenvorstellungen und Totenglaube der permischen und 
wolga-finnischen Volker," Numen 1 1 (1964) 212-242. 

Similarly Hultkrantz, Conceptions of the soul, 469; Fischer, Studien 
iiber Seelenvorstellungen, 280. Rohde had also linked the free soul o f  the 
living and the dead but Otto denied the link and his opinion was followed 
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free soul among the Mordvins, a tribe in the Altai, is ort. 
Since the soul of the dead is also called ort, the conclusion 
can be drawn that the idea of the soul of the dead was 
derived generically from the soul of the living. Among the 
Japanese Ainu the orignal ego soul ramat developed into 
a secondary free soul, which is the soul of the dead who are 
also called ramat. 

Paulson's method of investigation has its limitations. His 
approach is much influenced by the Western concept of the I 
soul since he accepted as universal a common Western ) 
belief that, after death, the soul represents the individual. 1 
But there are other peoples for whom either the body sur- 
vives, or the deceased are said to become theriomorphic 
beings, spirits, or revenants. In some places, too, the ter- 
minology for the soul of the dead is completely different 
from that of the l i ~ i n g . ~  Paulson also purposely abstained ' 
from discussing the connection between the soul of the dead 
and the dead body. Consequently he was able to avoid dis- 
cussing the actual content of man's idea about the soul of ! 

the dead. Since it is the body that is a living force in the 
community, it is likely that ideas about the dead body have : 
some influence on the representation of the soul.5 

I 

by ~ilssd;, see W. F. Otto, Die Manen  ode^ von den Urfonnen des Toten- 
glaubens (Berlin 1923) 40; M. P. Nilsson, Geschichte der griechiscken 
Religion, 3rd ed. vol. 1, (Munich 1967) 192. 

The difference is stressed by Fischer, Studien iiber Seelenvorstellun- 
gen, 297f. 

The transmigration of the soul is a relatively late, speculative doctrine 
that originally did not belong to Greek religion and will not be discussed 
here. On the other hand I cannot help agreeing with Burkert that the 
existence of this doctrine presupposes that in living beings, be they man 
or animal, there is an individual and permanent "something" preserving 
its own identity independently from the body. The body may decay, but 
this "something" keeps itself intact. The existence of such a "something," 
the psyche, becomes, I suggest, much more understandable against the 
background of my interpretation of psyche as the Greek version of the 
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1 Other scholars such as Nilsson have believed that soul 
/ belief can be inferred from a consideration of funeral rites.6 
Rites and customs can indeed express corresponding con- 
cepts, but the concept that once corresponded to the rite 
can also change or be lost. In different cultures similar rites 
correspond to different concepts. A rite can be performed 
because it is considered traditional, and there may or may 
not have been an earlier concept explaining it; invadmg 
peoples may have taken over rites from the earlier inhab- 
itants without accepting the corresponding beliefs. Postu- 
lating beliefs only on the basis of the funeral rites then must 

I be done very carefully. It seems safe to make postulates only 
when these rites are accompanied by contemporary expla- 

I nations. These explanations do not need to be right, but 
they will at least indicate a current belief. Yet, however 
cautious we must be, the funeral rites can certainly not be 
left out of account, for already in 1907 Robert Hertz dem- 
onstrated that among the peoples of Indonesia and many 
others funeral rites were thought to aid the transition of the 
soul from the world of the living to the world of the world 
of the dead.' 

concept of the free soul than if psyc& was purely the breath or the life 
principle. See W .  Burkert, Griechische Religion der archaischen und klas- 
sischen Epoche (Stuttgart 1977) 446; also see C. Hopf, A n t i k  Seelenwan- 
d~TUllg.Wo~~tellungen (Diss. Univ. of Leipzig 1934); W .  Stettner, Die See- 
lenwanderung bei Griechen und Romern (Stuttgart and Berlin 1934); 
H. S. Long, " A  Study of the Doctrine of Metempsychosis in Greece from 
Pythagoras to Plato" (Diss. Princeton Univ. 1948); W .  Burkert, Lore and 
Science in Ancient Pythagoreanism (Cambridge, Mass. 1972) 120-136 and 
Griechische Religion, 443-447; J .  Barnes, The presocratic philosophers, 
vol. 1 (London 1979) 100-120. 

Nilsson, Geschichte, 174; compare also A. Schnaufer, Frfihgriechischer 
Totenglaube (Hildesheim and New York 1970) 34-57. 

R. Hertz, Death and the Right Hand (London 1960) 27-86, 117-154. 
Hertz was one of the many members of the circle around Durkheim who 
did not survive the First World War, see E. Durkheim, "Notice sur Robert 
Hertz," L'Annuaire des anciens t h e s  de l'Ecole Normale Supkrieure 1916, 
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Taking these preliminary considerations into account, in 
this chapter we shall develop in detail the following outline 
of the early Greek views of the soul of the dead. Of all the 
elements of the soul described earlier for the soul of the 
living, it is the free soul in the form of psyche that becomes ' 
identified as the soul of the dead. The soul of the dead was , 
not dual or multiple and lacked the psychological traits as- 
sociated with thymos, noos, and menos. And the develop- 
ment toward a unitary soul for the soul of the living does 
not correspond with a change in the concept of the soul of 
the dead. The psyche leaves the body at the moment of death 
and begins an afterlife. After death, however, the deceased 
is presented not only as psyche but also as an eiddlon or 
compared to shadows. Occasionally the body itself repre- 
sents the deceased in an afterlife and there are reports as- 
sociating the dead with the snake. 

It is the physical attributes of the soul that have some 
importance for the Greeks rather than the psychological. 
The descriptions of the eiddlon suggests that the Greeks 
believed the dead soul looked like the living being. And they 
described the physical actions of the souIs of the dead in 
two opposite ways: they believed both that the dead souls 
moved and spoke like the living and that the soul of the 
dead could not move or speak but instead flitted and squeaked. 

The funeral rites of the Greeks functioned as a rite of / 
passage for the soul from the world of the living to the i 

afterlife. Souls of those who died without being full mem- 
bers of the social order such as criminals, children, and 
adolescents were not given full funeral rites and were not 
thought to enter fully into the world of the dead. Yet, as we 
shall see, there is little evidence that those who &ed outside 

116-120; E. E. Evans-F'ritchard in Hertz, ibidem, 9-24 and A History of 
Anth~opologzcal Thought (New York 1981) 170-183. 
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the ordered social world remained to haunt the living as ! ghosts or revenants. 

The Soul at the Moment of Death 

Of all the elements of the soul only the psyche continues 
in an afterlife and represents the individual. And of all these 
elements it is precisely the psyche which, as shown above, 
corresponds most closely to Arbman's definition of the free 
soul. This suggests that for the Greeks as for many other 
peoples the free soul of the living was the same as the soul 

I of the dead. The souls of the dead, however, lacked the 
psychological elements associated with the ego souls of the 
soul of the living. 

In Homer when someone dies, the psyche leaves and does 
not return. After Hyperenor had been fatally hit, his psyche 
quickly left hun (xrv.518). In the cases of Patroclus (xv1.856), 
Hector (xx11.362), and Elpenor (10.560 and 11.65) Homer 
adds that the psyche went to Hades. In these cases the 
psyche always leaves the body under its own power. Only 
in the case of Andromache's swoon is it said that she blew 
forth her psyche (xx11.467). When Pandaros was killed by 
Diomedes, his psyche and menos were "loosened" (v.296). 
It seems that here the act of being "loosened," which is 
more appropriate to menos (see below), has been transferred 
to psyche. 

In the actual epic descriptions of the moment of death 
the aidn is never mentioned, yet death must have been 
closely connected with the absence of the aidn because 
death is expressed as the departure of the ai6n (v.685; 7.224) 
or the deprivation of the aiBn (xx11.58). Achdles is afraid 
that the maggots will defile the dead body of Patroclus "for 
the aidn has been slain out" (x1x.27). 

I At the moment of death the individual also loses his thy- 
[ mos. This process can be expressed in dltferent ways. After 
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Dioreus had been fatally hit "he fell backwards in the dust 
. . . while he blew forth his thymos" (x111.654). Sometimes 
the thymos departs under its own power. Ajax hit Sarpe- 
don's comrade-in-arms Epikles, who "like an acrobat fell 
down from the high wall, and the thymos left his bones" 
(~11.386). Sometimes it is said that the thymos is taken out 
of or away from the body. Diomedes slew the sons of Phae- 
nops and "took out the thymos from both" (v.155). Later 
on he killed Axylos and hls servant and "from both he took 
away the thymos" (VI. 17). 

What happens to the thymos once it has left the body / 
remains completely obscure. Unhke psyche it never goes to ', 
Hades, with which it is connected only once. Nestor lets 
Peleus wish "that his thymos might go from his limbs into 
the house of Hades" (~11.131). This expression, though, 
seems to be a rhetorical wish and not a reflection of normal 
belief.8 Finally, it is not without importance to observe that 
when someone is killed, or the wish to kill is expressed, it 
is more often the thymos than the psyche which is men- 
tioned as having left the body. This supports our earlier 
analysis of the role and place of the psyche of the living: 
when an individual is normally active the psyche is hardly 
thought 

Although today there exists great interest in the presence 
or absence of the mind at the moment of dying, the noos 
is never mentioned in Homeric descriptions of death. The 
poet always characterizes death by describing the departure 
of the psyche, thymos, or menos. Since the noos was con- , 

8 R. B. Onians, The Origins of Eu~opean Thought, 2nd ed. (Cambridge 
1954) 93; W. J. Verdenius, "Archaische denkpatronen 3," Lampas 5 (1972) 
116 n. 23. B. Snell. Die Entdeckung des Geistes, 4th ed. (Gijttingen 1974) 
21 considers it a case of later poetic contamination. 

This becomes very apparent from the ratio of thymos and psyche in 
the Homeric epic which is 9.3:l (the counting is based on the Concord- 
ances of Prendergast and Dunbar). This ratio is even rather distorted in 
favor of psyche by the high occurrence of psyche in Odyssey 11 and 24. 
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nected more vaguely with the body than the other "souls," 
such as the thymos and menos, this is hardly surprising. 

Death naturally puts an end to the activity of the menos, 
I but unlike psyche and thymos, menos is never said to leave 

the body. Its activity is invariably said to be "loosened, un- 
harnessed," a metaphor comparing the collapsing of the 
dead with the collapsing of horses when they are unhar- 
nessed after a tiring ride (the verb used, lyb, is especially 
used for the unharnessing and unyoking of horses, oxen 
etc.). After Pandaros had fallen from his chariot, his horses 
became frightened by his shining armor and "from him 
straightway his psych& and menos were loosened" (v.296). 
Homer uses the same expression to describe the end of 
Eniopeus (VIII. 123) and Archeptolemos (v111.315). 

I 
The ego potencies are of less interest. Excluding the ref- 

erences where a clear physical meaning is indicated, only 
?tor is mentioned, the least physical of the ego potencies. 
Achilles left Xanthus lying in the sand "since he had taken 
away his etor" (xx1.201). The same expression is used for 
the dead Hector (xx1v.50) when Achilles drags him round 
Patroclus' grave. 

I It is not surprising that after death nothing is said of the 
1 body souls. Their connection with the body is the cause of 
their disappearance. Outside Greece it sometimes does hap- 
pen, though, that a body soul survives after death. In the 
case of those peoples with a thoroughly dualistic soul belief 
the body soul never represents the person's real personality 
but turns, for example, into a spook. 

Human and Theriomorphic Manifestations 
of the Deceased 

As we have seen, psych& represented the identity of the 
deceased; the dead in the afterlife are indeed often called 
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psychai (11.84, 90 etc.).1° However, psyche is not the only 
term in use for the dead, nor is the moment of death ex- 
pressed only in terms of a psyche leaving the body. In Homer 
the body sometimes represents the individual; the dead are 
compared to shadows, and the term eiddlon is used to de- 
scribe the soul of the deceased. There is some evidence, 
too, to indicate that the Greeks believed the soul of the dead 
to be embodied in the snake. 

After Agamemnon had Med the sons of Antenor, Iphi- 
damas and Koon, "they went into the house of Hades" 
(~1.263). Here, then, it is not psyche but the persons them- 
selves who are said to have gone to Hades. A similar idea 
may be behind those expressions where the dead are re- 
ferred to as "menos-less heads of the dead" (10.521; 11.29, 
49), for the head sometimes functioned as pars pro toto. 

Although the idea is rare in Homer, the phenomenon is 
not uncommon elsewhere. Hultkrantz has written: "Various 
pronouncements by Indians from different parts of America 
teshfy to the fact that the souls' identification with the de- 
ceased has not been self-evident and immediately given: we 
are told that the person survives, and if there are the be- 
ginnings of an indication of the roles played by the souls in 
the transition to the new existence opinion is not infre- 
quently divided, confused and c~ntra&ctory."~~ In some areas 
of Oceania, too, it was not the free soul but the homo totus 
that became the soul of the dead.12 Given the paucity of 
material on the period it is impossible to draw a firm con- 
clusion, but it seems that in Homeric times, too, traces of 
such a belief were stiU visible. l 3  

10 It is therefore very striking that in a papyrus fragment (P. Koln 3.125), 
which probably derives from Aeschylus' Psychagogoi, the psychai of the 
dead are called apsychoi, or "life-less," see H. Lloyd-Jones, ZPE 42 (1981) 
21; J. S. Rusten, ZPE 45 (1982) 36 n. 10. 

11 Hultkrantz, Conceptions of the soul. 465. 
12 Fischer, Studien uber Seelenvorstellungen. 280. 
13 Similarly Otto, Die Manen, 33. 
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1 Among a number of peoples the dead are called "shad- 
ows." However, Homer only compares the dead to a shadow. 
After Circe had told Odysseus that Teiresias was the only 
one in Hades with a noos, she added: "but the others (i.e. 
the other people in Hades) flit like shadows (10.495).14 And 
when Odysseus wanted to embrace his mother in the Un- 
derworld, she flew away "like a shadow or a dream" (1 1.207f.). 

The relationship between the soul of the dead and the 
shadow is st111 in need of a systematic discussion based upon 
large-scale exploitation of the anthropological material.lS 
Hultkrantz observes that in some quarters it is stressed that 
the physical shadow becomes a ghost after death, but as a 
rule there is no such identity. In most cases in which the 

1 dead person is represented as a shadow there is no conti- 
, nuity between the shadow of the living individual and the 

"shade" of the deceased, and so the term "shadow" is only 
a metaphor. These observations of Hultkrantz are fully sup- 
ported by the (admittedly scarce) Homeric material.I6 

Sometimes the word eiddlon is used." Patroclus com- 

'4 Onians, The Origins of European Thought, 95 and G. van der Leeuw, 
Phiinomenologie der Religion, 2nd ed. (Tiibingen 1956) 325 identlfy the 
dead with the shadow, but in that case it would be suggested that Teiresias 
was not a skia. or "shadow." 

For the shadow, see E. L. Rochholz, Deutscher Glaube und Brauch 
im  Spiegel der heidnischen Vorzeit, vol. 1 (Berlin 1867) 59-130; J .  von 
Negelein, "Bild, Spiegel und Schatten im Volksglauben," Archiv fur Re- 
ligionswissenschaft 5 (1902) 1-37; F. Pradel, "Der Schatten im Volks- 
glauben," Mitteilungen der schlesischen Gesellschaft fur Volkskunde 6 ,  no. 
12 (1904) 1-41; J .  G. Frazer, Taboo and the Perils of the Soul, 3rd ed. 
(London 1911) 77-100; L. Bieler, "Schatten," in H .  Bachtold-Staubli (ed.), 
Handworterbuch der deutschen Aberglaube, vol. 9 (Berlin 1938-1941) 126- 
142; B. George, Zu den altiigyptischen Vorstellungen vom Schatten als 
Seek (Bonn 1970); P. W .  van der Horst, "Der Schatten im hellenistischen 
Volksglauben," in M .  J .  Vermaseren (ed.), Studies in Hellenistic Religions 
(Leiden 1979) 27-36. 

l6 Hultkrantz, Conceptions of the soul, 305. 
l7 Otto, Die Manen, 34; Nilsson, Geschichte, 195. 



plained to Achilles that the "eiddla of those who have been 
worn out" prevented him from entering the gates of Hades 
(xx111.72, 11.476, 24.14). During his visit to Hades Odys- 
seus spoke with the eidblon of his friend Elpenor (11.83). 
And after the bloody end of the suitors, the seer Theocly- 
menos saw the doorway to the court filled with eiddla (20.355). 

The meaning of eiddlon becomes clear from two passages. 
After Apollo had taken Aeneas away to a temple to be healed 
after a fight against Diomedes, "he made an eiddlon like 
Aeneas himself' (v.450). Athena sent Penelope an eiddlon 
which she made like Iphthime (4.796). From these passages 
it appears that an eiddlon is a being that looks exactly like 1 
a person. This becomes especially clear in the case of Achilles I 
when he is visited by the psyche of Patroclus in a dream. 
When Patroclus departs, Achdles tries to embrace him, but 
Patroclus' psyche vanishes without Achdes succeedmg. He 
then reahzes that it was a "psyche and eidblon," although 
"it was wondrous like him" (xx111.104-107). The word ei- I 
ddlon, thus, originally stressed the fact that for the ancient \ 
Greeks the dead looked exactly like the living. Democritus, 
however, could already use the word for ghosts with a super- 
natural appearance. l 8  

In Homer the term eidblon is never used for the souls o f ,  
the living.19 It is found only for the living in the fragment 
of Pindar cited in Chapter One. In the dirge to which this 
fragment belongs Pindar is naturally concerned with the 
fate of the dead.20 It is therefore not surprising that he uses 

l8 Democritus B 166 DielslKranz; see P. J .  Bicknell, "Democritus' Theory 
of Precognition," Revue des etudes grecques 82 (1969) 318-326; W. Bur- 
kert, Illinois Classical Studies 2 (1977) 108. 

Is Against E. Bickel, Homerischer Seelenglaube (Berlin 1925) 315f.; 0. 
Regenbogen, Kleine Schriften (Munich 1961) 17. 

For the fragment, see F. Graf, Eleusis und die orphische Dichtung 
Athens in vorhellenistischer Zeit, R G W ,  vol. 33 (Berlin and New York) 
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eiddlon for the soul in general, first for that part of the 
individual that survives death "for this alone has come from 
the gods," then for the same part already manifesting itself 
during lifetime. The divine origin of the eidiilon will have 
been Pindar's explanation for the continuity of the soul of 
the living-if he did not derive the idea from the doctrines 
of the transmigration of the ~ 0 ~ 1 . ~ 1  

The deceased was occasionally thought to assume the 
form of an animal, and in the first decades of this century 
there existed a lively interest in these theriomorphic man- 
ifestations that led to the identification (more often than not 
untenable) of all kinds of animals with the soul of the dead. 
It is the great merit of Nilsson to have radically rejected all 
these identifications, since for virtually none of them was 
there convincing evidence that a soul of the dead was really 

1 meant. The only animal retained by Nilsson, and that un- 
equivocally can be considered to have been a soul animal 
in Archaic Greece, is the snake. As a soul animal it was 
especially connected with the grave and above all with the 
grave of the hero.22 This particular function of the snake 
developed from its position as protector of the house, al- 
though the Greeks themselves sometimes suggested that 
the marrow of a dead body changed into a ~ n a k e . ~ 3  The 
snake probably already functioned as the protector of the 
house in Neolithic times. It was s t d  regarded in this way 

86 n. 31; for dirges in general, see G. Nagy, The Best of the Achaeans 
(Baltimore and London 1979) 170-172. 

21 Burkert, G~iechische Religion, 446. 
22 Nilsson, Geschichte, 197-199; also see E. Kijster, Die Schlange in der 

griechischen Kunst und Religion, R G W ,  vol. 13, no. 2 (Giessen 1913). 
For the later grave reliefs in which the snake and the deceased are often 
pictured together, see Nilsson, ibidem, 199); E. Mitropolou, Horses' Heads 
and Snakes in Banquet Reliefs and their Meaning (Athens 1976) 83-145 
and Deities and Heroes in the Form of Snakes (Athens 1977). 

23 Nilsson, Geschichte, 198. On marrow, see Ovld Metamorphoses 15.389; 
Plinv Natural History 10.56.86; Plutarch Cleomenes 39; Aelian De natura 
animalium 1.51; Ongen Contra Celsum 4.57; Senius Aeneis 5.95. 
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in large parts of northern and southern Europe in the early 
part of this century.24 

The classical discussions of the snake as the soul of the , 
dead are not quite satisfactory for this investigation, since ' 
they use the term "soul" without reflecting on the relation- 
ship between the psychC as the soul of the dead and the 
snake. If the deceased was normally thought to be repre- 
sented by the psyche in the underworld, what then was the 
position of the snake? Was a person perhaps at one time 
thought to have a double existence after death? 

The only possible example of such an existence is Her- 
acles, whose eid6lon was seen by Odysseus in the under- 
world but who himself was living among the immortal gods 
(1 1.602-604). However, this passage looks like a late con- 
struction, set up in order to explain different traditions about 
Heracles, and can hardly be considered as an expression of 
original soul belief since, as Hultkrantz observes, 

The deceased in the realm of the dead is always considered to 
continue the existence and consciousness of the dead person. . . . 
The same person can thus, in genuine belief, not at the same time 
figure in two realms of the dead (I am here of course thinking of 
the belief held by one and the same individual). In nave belief 
the ghost remaining at the grave or other places in the vicinity of 
the living may be taken as the adequate form of expression for the , 

deceased himself, especially as the dead person is sometimes con- . 
ceived as returning to the living. If, however, the connection be- 
tween soul and spook-ghost be emphasized, the latter appears as 
a distorted by-product, a remote echo of the departed individual, 

J. Maringer, "Die Schlange in Kunst und Kult der vorgeschichtlichen 
Menschen," Anthropos 72 (1977) 881-920; M. P. Nilsson, Greek Folk 
Religion, 1st ed., 1940 (New York 1961) 67-72; L. Honko, "Ormkult," in 
Kulturhistorish kksihon for Nordisk Middelalder, vol. 13 (Copenhagen 
1968) 8-10; V. Rusu, "Un chapitre de la mythologie Roumaine: 'le serpent 
de maison,' " Revue des langues romanes 82 (1977) 257-267. It is curious 
to note that although milk was often offered to house snakes, snakes do 
not seem to like milk, see W. La Barre, They shall take up serpents, 1st 
ed., 1962 (New York 1969) 94f. 
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1 not as his real ego, his personality. About the same applies to the 
other forms of the deceased as to the spook-ghost: according to 
the degree of reflection and to the occurrence of definite associ- 
ations to one of the souls of the living individual they are under- 
stood as being more or less identical with him.25 

Unfortunately our sources are not very informative about 
the cult of the dead and we simply do not know what or 
even if the Greeks of the Archaic Age thought about the 
precise connection of the snake with the soul and body of 
the dead, although in naive belief the snake was evidently 

I taken as the deceased himself. 
Anstotle (Historia Animalium 551 A) indicates that the 

, word psyche also meant "butterfly." Curiously, this seems 
to be the only word for butterfly known by the Greeks-a 
fact that has been insufficiently taken into account by Nils- 
son;26 consequently, the meaning will be older than its first 
occurrence suggests. Unfortunately, there are no other in- 
dications of a possible connection between the butterfly and 
the soul of the living and the dead. It seems that in Minoan 
times-but the evidence is debated-the butterfly stood in 
some relationship to the dead, but this of course does not 
prove that the butterfly was indeed conceived of as a soul 
of the dead in the period under in~estigation.~' The possi- 
bility should not be excluded, however. 

I 

The Relation Between the Soul 
and the Body of the Dead 

I Hultkrantz observes, "At death, the person emerges in a 
new form of existence, no soul-idea is needed to mediate 

25 Hultkrantz, Conceptions of the soul, 473. 
26 Nilsson, Geschichte, 198. 

B. C. Dietrich, The Origins of Greek Religion (Berlin and New York 
1974) 119-122; J .  Gwynn Griffiths, The Divine Tribunal (Swansea 1975) 
15f. 
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this transition, for it is the person himself who goes on living 
in the new ex i s ten~e ."~~  Hultkrantz is only partially right, ' 

at least regarding the Greek material. It is certainly true 
that there is a corollary of this idea in the Nekuia where 
Heracles ( 1  1.601-627) and Orion ( 1  1.572-575) are depicted 
as continuing their earthly activities, but there are also other 
representations that are not so easy to understand if we 
follow Hultkrantz. The dead, for example, in Homer cannot 
speak in a normal manner, neither do they move in the 
normal way. How can these features be reconciled with 
Hultkrantz's definition of the deceased as a memory image 
of an earlier existing person? Here, Hultkrantz's analysis is 
somewhat deficient, in so far as he has failed to iden* the 
factors constituting the memory image of the deceased and 
to take into account the merence between the memories 
of a living person and a dead one. Memories of the dead are 
not only influenced by, for example, the way they spoke, / 
moved, or laughed when still &ve but also by the way they I were at the moment of death when they did not speak, move, , 
or laugh. In fact, both memories seem to have created the ' 

memory image of the deceased for the early Greeks. 
The great importance of the moment of death is very 

much apparent in the description of the appearance of the 
dead with wounds exactly as they received them just before 
they died. Homer describes the warriors at the entrance to 
Hades still dressed in their bloody armor (11.41). Similar 
descriptions can also be found after Homeric times; Aes- 
chylus has the eiddlon of Clytemnestra display her death 
wounds (Eumenides 103), and Plato elaborately explains 
this idea, but refines it in a way by addng that the soul also 
retains the scars of its former existence.29 The same theme 

* Hultkrantz. Conceptions of  the soul, 464 
Plato Gorgias 524-25, see E .  R. Dodds, Plato, Gorgias (Oxford 1959) 

379. 
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is found on vases, where the dead are regularly shown with 
their wounds, sometimes still bandaged.30 Among the Ro- 
mans descriptions of the souls of the dead with their wounds 
became a very popular t ~ p o s . ~ ~  

The great importance of the soma, or "dead body," for the 
representation of the soul of the dead is also apparent in 
other  description^.^^ The souls of the dead lacked the psy- 
chologcal attributes of the souls of the living. Since the 
thymos left the individual at the moment of death it is un- 
derstandable that we never hear of any soul of the dead with 
a thymos. Neither do the dead possess a noos (10.494-495) 
or a menos-the dead are called "menos-less heads" (10.493- 
495, 521, 536).33 The only exception is Teiresias (10.493- 
496). As a seer he fell outside the normal community of the 
living, as has recently been convincingly argued; for that 
reason he also stands outside the community of the dead.34 

Not only do the souls of the dead lack the "souls" and 
organs connected with an inner life, but other faculties and 
qualities are also absent. They are unable to speak prop- 

" J. Charnay, "Des dCfunts portant bandages," Bulktin Antieke Be- 
schaving 52-53 (1977-78) 247-251. 

31 Virgd Aeneid 2.270-79, 6.446, 450, and 494; Tibullus 1.10.37.2.6.38- 
40; Propertius 4.7.7; Ovid Metamorphoses 10.49; Statius Silvae 2.1.154- 
56; Silius Italicus 12.547-550; Apuleius Metamorphoses 8.8. 

32 It is debated whether soma can also mean "living body," see H. Herter, 
Kkine Schriften (Munich 1975) 91-105; S. R. Slings, ZPE 18 (1975) 170; 
M. L. West, Hesiod, Works and Days (Oxford 1978) 295; R. Renehan, 
"The Meaning of aGpa in Homer: a Study in Methodology," California 
Studies in Classical Antiquity 12 (1980) 269-281. 

The expression was already considered obscure in Aristophanes' time: 
Aristophanes fragment 222 Edmonds. In A. Bemand, Inscriptions mt- 
triques de I'Egypte grtco-romaine (Paris 1969) no. 18.8 a dead man is 
called dusmenCs, a qualification that must be understood against this back- 
ground, see A. Wilhelm, Wiener Studien 56 (1938) 58f. 

34 C. G. Gual, "Tiresias o el advino como mediador," Emerita 43 (1975) 
107-132; L. Brisson. Le mythe de Tirtsias (Leiden 1976). 
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e r l ~ . ~ ~  When the soul of Patroclus left Achilles, he disap- 
peared squealung (xx111.101). The same sound was made 
by the souls of the suitors when they were guided by Hermes 
to the underworld and for that reason they were compared 
with bats (24.5, 9). Pythagoras was supposed to have seen 
Hesiod "bound fast to a bronze pillar and squeaking" (Di- 
ogenes Laertius 8.21). A different sound is attributed to 
them by Sophocles who writes, "Up comes the swarm of 
the dead humming."36 This miserable sound of the souls of 
the dead is obviously caused by their inability to speak. 
Death is indeed called "voice-robbing" by Hesiod (Shield 
131), and Theognis (569) says that he will be as a "voice- 
less stone" when he lies under the earth. This theme of the 
silent dead is repeatedly met in later poetry, and the Ro- 
mans, too, called their souls of the dead "keeping silence" 
or "mute."37 

The dead move in a different way. While the individual 1 
I 

at the moment of death no longer moves, and alive moves 1 
normally, the souls of the dead are described as "flitting" 
(10.495): they have a surplus of movement. Here, the living 
being occupies a medating position between the dead body 
and the soul of the dead. 

Finally, we may wonder if in the Archaic Age souls of the : I 

dead were supposed to be able to laugh. It is a widespread 
belief that the dead do not laugh, and that visitors to the 
underworld and those who have encountered shades can 

35 For the language of the souls of the dead, see H. Wagenvoort, ln- 
spiratie door bijen in de droom, Mededelingen der Koninklijke Neder- 
landse Akademie van Wetenschappen, Afdeling Letterkunde, Nieuwe Reeks, 
vol. 29, pt. 8 (Amsterdam 1966) 86-88. 

36 Sophocles fragment 879 Radt. 
37 Virgd Aeneid 6.265; Ovid Fasti 2.609.5.422; C. Bologna, "11 linguaggio 

del silenzio," Studi Storico-Religiosi 2 (1978) 305-342. 
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no longer laugh.38 Laughter is still a highly underresearched 
subject from an anthropological and historical point of view, 
but recently scholars have noted the significance of laughter 
for constituting a group identity, and its relevance for the 
establishment of the level of bodily control in a particular 
group or culture.39 The latter point is not without interest 
for the ancient world, since the fact that ascetics such as 
Pythagoras (Diogenes Laertius 8.20) and Christian monks 
did not laugh at all, or only sporadically, fits in well with 
the observation of the British anthropologist Mary Douglas 
that narrow groups with a high threshold for bodily control 
have difficulty in allowing themselves to laugh and so relax 
their control over the body.40 

Folklorists, on the other hand, long ago noted that among 
many peoples laughter is a sign of life; its absence belongs 

38 W. Mannhardt, Mythologische Forschungen (Strassburg 1884) 99f.; 
Karle, in Bachtold-Staubli (ed.), Handworterbuch der deutschen Aber- 
glaube, vol. 5 (1932-33) 874; K. Ranke, Indogennanische Totenverehrung 
(Helsinki 1951) 284f.; W. Puchner, Brauchtumserscheinungen im grie- 
chischen lahreslauf (Vienna 1977) 71. 

3g G. Blaicher, "Uber das Lachen irn englischen Mittelalter," Deutsche 
Vierteljahrsschrift fur Literatunuissenschaft und Geistesgeschichte 44 
(1970) 508-529; D. S. Lichafevs, in S. S. Konkin (ed.), Problemy poetiki 
i istorii literatury. Festschrift M. Bakhtin (Saransk 1973) 73-90 (on laugh- 
ter among the ancient Russians); G. McCall, Current Anthropology 16 
(1975) 347; K. Thomas, "The Place of Laughter in Tudor and Stuart 
England," Times Literary Supplement, 21 January 1977; H. S. Versnel, 
"Destruction, Deuotio and Despair in a Situation of Anomy: the Mourning 
for Gemanicus in Triple Perspective," in G. Piccaluga (ed.), Perennitas. 
Studi in onore di Angelo Brelich (Rome 1980) 541-618, esp. 599f. suggests 
a connection of laughter with jokes and joking relationships, but this 
suggestion is not supported by the literature he quotes, and in fact it is 
explicitly rejected by recent students of those subjects, see M. Douglas, 
Implicit Meanings (London and Boston 1975) 92f.; R. Johnson, "Jokes, 
Theories, Anthropology," Semiotics 22 (1978) 309-334, esp. 310. 

40 Vita Pachomii 1st ed., 104. 121; Vita Melaniae 23; B. Steidle, "Das 
Lachen irn alten Monchtum," Benediktinische Monatsschrift 20 (1938) 
271-280; Douglas, lmplicit Meanings, 85. 
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to times and places where nonnal life is not presente4I This ' 
observation is especially important for the interpretation of 
ritual laughter. For example, during the Roman Lupercalia 
the foreheads of two young men were touched with a blood- 
stained knife-most likely a case of symbolical killing-and 
they were then cleaned with wool that had been steeped in 
milk; finally they had to laugh. The succession from "death" 
to laughter strongly suggests that in this case laughter was 
indeed a sign of life and, possibly, even implied the incor- 
poration into the community, since the Lupercalia seems 
to have developed from an ancient puberty ritual.42 Another 
case of ritual laughter took place in Western Europe, where 
Easter Sunday used to be the occasion for all kinds of laugh- 
ter and merriment, the risus paschalis. The laughter can 
hardly be separated from Jesus' return from the dead, but 
it will also have had a liberating effect after the serious days 
of Lent.43 

In Greece evidence regarding the absence of laughter can ' 
41 V. J. Propp, Edipo alla luce del folclore, 1st ed., 1939 (Turin 1975) 41- 

81; also see S. Reinach, Cultes, mythes et religions, vol. 4 (Paris 1912) 
109-129; E. Fehrle, "Das Lachen im Glauben der Volker," Zeitschrift fur 
Volkskunde, n.s. 2 (1930) 1-5; N. J. Richardson, The Homeric Hymn to 
Demeter (Oxford 1974) 217; A. M. di Nola, Antropologia religiosa (Flor- 
ence 1974) 15-90 ("Riso ed oscenita"). 

42 Plutarch R a u l u s  21. For the initiatory interpretation of the Luper- 
calia, a highly debated festival, see A. Alfdldi, Die Struktur des voretrus- 
kischen Romerstaates (Heidelberg 1974) 86-106; J.-P. Neraudeau, La jeu- 
nesse dans la litttrature et les institutions de la R a e  r&publicaine (Paris 
1979) 200-215. The laughter was already interpreted as a renewal of life 
by Mannhardt, Mythologische Forschungen, 99f.; L. Deubner, Archiv fur 
Religionswissenschaft 13 (1910) 501. 

43 The oldest discussion of Easter Laughter is by the Basel reformer 
Oecolampadius, see his De risu paschali, Oecolampadii, ad V. Capitonem 
theologum epistola apologetica (Base1 1518); the not very helpful J. P. 
Schmidt, De risu paschali (Rostock 1747); H. Fluck, "Der risus paschalis," 
Archiv fur Religionswissenschaft 31 (1934) 188-212; V. Wendland, Oster- 
miirchen und Ostergeliichter (Bern and Frankfurt 1980). 
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1 only be found in the period after the Archaic Age. It was 
reported that those who had consulted the oracle of Tro- 
phonios in Lebadeia had completely lost the power to laugh 
during their visit. The loss was explained, at least according 
to Pausanias (9.39.13), by the impressive experience of the 
visitor, but the oracle was connected with an entrance to 
the Underworld; its visitors were carried out of the hole of 
the oracle feet first, as were Since it seems un- 

I likely that the idea of the loss of laughter was newly de- 
veloped or derived from other cultures, it seems a plausible 
hypothesis that this notion also occurred in the Archaic Age. 

' The ideas, then, concerning the soul of the dead were 
j strongly influenced by memories of the dead body. However, 

not all these negative quahties, such as the absence of the 
noos or a proper voice, were thought to be inherent in the 
souls of the dead always at one and the same time. In real 
Me it must have been impossible to remember the dead, 
with' whom one had been acquainted, only in this way. In 
these cases there must have always been memories of ac- 
tivities of the deceased during life that would also determine 
the memory image. For that reason Patroclus, who has only 
just died, can be described as appearing to Achilles exactly 
as he was during his Me. And as long as he has contact 
with Achilles he speaks like a normal mortal; only when 
the contact is over does he leave squeaking. 

With the passing of time the precise memories of a spe- 1 cific deceased person fade away, and it is understandable 
that the more personal traits gradually withdraw behind a 

44 W .  H .  Roscher (ed.),  Ausfiihrliches Lexikon der griechischen und rij- 
mischen Mythologie, vol. 5 (Leipzig 1916-24) 1272; also see E. Sarnter, 
Volkskunde im altsprachlichen Unterricht (Berlin 1923) 120-124; U .  E. 
Paoli, Die Geschichte der Neaira (Bern 1953) 39-48; Burkert, Lore and 
Science, 154 speaks of  a "journey into the underworld." 
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more general idea of the dead as the opposite of the living.45 
In literature, be it oral or written, there is rarely a personal 
tie between the dead and the living, and so the negative / 
qualities are stressed. But, here, too this is not kept up 
consistently, and Achilles (1 1.467-540) and Ajax (1 1.543- 
567) behave as if they were still ahve. 

Funeral Rites and The Soul 

Although the inference of soul belief from funeral rites 
must be made carefully, there are some clear indications of 
the Archaic Greek ideas on the function of the funeral rites. 
The evidence from Homer and other sources suggests that 
a proper funeral functions as a rite of passage for the dead 
into an afterlife. In the Archaic period a funeral was not 
simply the burial or cremation of the body; there were a 
series of rites that were thought to aid the dead soul in its 
passage fro111 the world of the living to the world of the dead. 
In addition the sources for the period indicate that some of 
the souls of the dead, including those of children, adoles- 
cents, and criminals, were thought to have a special status. 
Some of them in fact were thought to remain outside the 
world of the dead and not to participate fully in the tran- 
sition. 

When the dead Patroclus appears in a dream to Achilles, 
he asks to be cremated, because he may not cross the river 
to Hades in his unburied state (xx111.72-76). In the Odyssey 
only Elpenor, who is still unburied, does not need to drink 
blood to be able to speak. Obviously he is dead but has not 

45 For the idea of the dead as the opposite of the living, also see J.-P. 
Vernant, Mythe et pensCe chez les Grecs, 1st ed., 1965, 6th ed., 2 vols. 
(Paris 1981) 2:65-78. 
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yet become a full shade (1 1.51-83). And the same belief 
clearly underlies the story of Sisyphus, who instructed his 
urlfe not to perform the proper funeral rites after death so 
he could persuade Persephone to let him return to the land 
of the living.46 

The connection between the lack of burial and -the refusal 
of admittance to Hades is also a contributing factor to the 
often expressed fear of death at sea, the throwing of bodies 
of criminals and enemies of the state into the sea, and the 
denial of burial as punishment for serious crimes.47 The 
most famous example of this latter punishment is of course 
Polyneices in Sophocles' Antigone, but Polyneices evidently 
was not the only such case since Bion says that anguish 
over burial was the subject of many tragedies.48 

In Attica traitors and those guilty of sacrilege might ex- 
pect to be thrown unburied over the border. This was the 
fate of Antiphon, the strategoi who did not pick up those 
who drowned after the battle at the Arginusae in 406, and 
Phocion and his A refusal of burial for those who 

46AIcaeus fragment 38 Voigt; Theognis 711ff.; Pherecydes FGrH 3 F 
119; Eustathius 1701-1702. 

47 For death at sea, see 5.308-321; Hesiod Works and Days 687; Ar- 
chilochus fragments 9-13 West; Andocides On the Mysteries 137f.; Achilles 
Tatius 5.16; R. Lattimore, Themes in Greek and Latin Epitaphs, 2nd ed. 
(Urbana 1962) 199-201. For throwing into the sea, see G. Glotz, "Kata- 
pontismos," in C. Daremberg and E. Saglio (eds.), Dictionnaire des an- 
tiquitCs grecgues et romaines, vol. 3, pt. 1 (Paris n.d.) 808-810. For the 
denial of burial, see Thucydides 1.136.6; Dio Chrysostomus 31.85. 

48 Bion F 70 Kindstrand. See also Sophocles Antigone 26-30 (Euripides 
Phoenissae 1630 mentions even a throwing over the border); Sophocles 
Ajax 1047ff.; Euripides Suppliants; see most recently G. Cerri, Le- 
gislazione orale e tragedia greca (Naples 1979). 

49 On Antiphon, see Plutarch Moralia 833 A; Marcellinus Vita Thucydi- 
dis 22. On the stmtegoi, see Teles p. 29 Hense. On Phocion, see Plutarch 
Phocion 37.3; Diodorus Siculus 18.67.6; Nepos Phocion 4; Valerius Ma- 
xirnus 5.3 ext. 3; Dio Chrysostomus 73.7. 
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were condemned to death was extended to the whole area 
of the second sea league.50 The evidently frightening pros- 
pect of refusal of burial in Attica was even one of the ar- 
guments used in court to move the And the denial 
of burial was urged by Plato in his Laws (855 A) for sac- 
rilege, homicide of a family member in the first degree after 
the kiUer had been stoned on a three-forked road (873 C), 
and also for other serious crimes (909 C).5* It could even 
happen that the bodies of criminals were dug up and thrown 
out over the border as happened with the Alcmeonidae, 
Phrynichus (Lycurgus Leochares 113), and the ancestors 
of the Corinthian Psammet i~hus .~~  The practice of refusing 
burial also existed outside Athens; it was the fate of the 
mythical Boeotian king Pyraechmis at the hands of Heracles 
(Plutarchus Moralia 307 C), the Arcadian Aristocrates (Pau- 
sanias 4.22.7), Psammetichus, the Macedonian Alcetas 
(Diodorus Siculus 18.47.3), Hyperides, Pausanias, accord- 
ing to some tradtions, and of sacrilegious people all over 
Greece, according to the Locrians (Diodorus Siculus 
16.25.2)" 

W. Dittenberger, SyUoge inscriptionum Graecatum, 3rd ed., vol. 1 
(Leipzig 1915) no. 147. 

51 Hyperides Pro Euxenippo 18 and Pro Lycophrone 20 (note also Aes- 
chines 3.252). 

52 For the special character of a three-forked road, see Klein, in Bachtold- 
Staubli (ed.), Handworterbuch der deutschen Aberglaube, vol. 5 (1932-33) 
516-529; M. Puhvel, "The Mystery of the Cross-Roads," Folklore 87 (1976) 
167-177. 

53 On the Alcmeonidae, see Thucydides 1.126; lsocrates 16.26; Aristotle 
Athmaion Politeia 1; Plutarch Solon 12 and Moralia 549 A. For the 
ancestors of Psammetichus, see Nicolaus Darnascenus FGTH 90 F 60. 

For Psammetichus. see Nicolaus Damascenus FGrH 90 F 60. For 
Hyperides. see Plutarch Moralia 849 C (Suidas S.V. hyper6rion mentions 
a refusal of burial in Attica). For Pausanias, see Plutarch Moralia 308; 
Aelian Varia Historia 4.7; J. Stobaeus, Anthologium, ed. 0. Hense, vol. 3 
(Berlin 1894) 728. 
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Here too the problem arises as to the connection between 
the mode of behavior and the motivation behind it. Un- 
doubtedly fear of pollution was a powerful factor but a dis- 
cussion in the work of the Cynic philosopher Teles explicitly 
states that the dead were removed from the space occupied 
by the living in order to ensure that they were refused entry 
into Hades.55 In more cosmopolitan times the refusal of 
burial in one's home ground was looked upon with contempt 
by philosophers, as indeed appears from the writings of 
Teles, Epictetus (Man Epicteti Dissertationes 4.7.31), and 
the famous Cynic Diogenes who, according to one tradition, 
even wanted to be thrown forth after his death.56 

, A proper funeral in one's own area, then, was thought to 
be necessary for the final transition from the community of 

, the living to Hades5' As such, the funeral is part of the 
' larger complex of funeral rites which, in turn, belong to the 
j general complex of the rites of passage, as has been dem- 
, onstrated by Arnold van Gennep. This French folklorist and 

anthropologist showed that the changes an individual 
undergoes in his life cycle at birth, puberty, marriage, or 
death, in status such as becoming a priest or a king, in 
activity such as war, or in location, are often accomplished 
according to a set pattern. First there is a rite of separation, 
then a liminal period, and finally a rite of incorporation. The 
funeral rites belong to the rites of incorporation: they help 
the transition of the dead from the community of the living 

I to the underworld, and, especially, the transition of the liv- 

55 For fear of pollution, see the important discussion by R. Parker, Miasma 
(Oxford 1983) ch. 1; Teles p. 29 Hense. 

56 Teles p. 29f. Hense; for Diogenes, see Diogenes Epistulae 25; Cicero 
Tusculanae Disputationes 1.104; Diogenes Laertius 6.79; Stobaeus An- 
thologium, ed. 0. Hense, vol. 5 (Berlin 1894) 11 19. 

57 This will explain the many cenotaphs, see D. Kurtz and J. Boardman, 
Greek Burial Customs (London 1971) 257-259 and passim. 
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ing to the new situation after the departure of one of their 
members.58 

In rites of passage there is also often an element of delay 
and resistance. Society andlor the individual has, or pre- 
tends to have, great difficulty in changing status or position: , 
in some countries bridegrooms used to hide away before 
being dragged by their friends to the wedding ceremony, 

I( 
people would only hand over the dead body of a beloved to 
the undertakers after a token resistance, and even today 
people who are offered an important position usually refuse 
first--only to accept eagerly a f t e r ~ a r d s . ~ ~  

We find such an element of delay in the case of the soul. I 

The soul changes from being part of a living body to being 
incorporated into Hades. In Homer this process is not par- 
ticularly marked but we have seen that the transition takes 
place only after the funeral rites proper were completed, , 

that is to say after some days. Between the separation from , 
the body and the incorporation into Hades the soul remained 
briefly in a liminal state: it was neither part of the world of 
the living nor part of the world of the dead. Hertz also noted 
that the soul did not begn an afterlife immediately after 
death; in Oceania, for example, the soul is often believed 
to stay near the body for a while.60 The same belief appar- 
ently also occurred in Archaic Greece for on black-figured 
vases of the end of the sixth century Patroclus' soul in the 
shape of an armored homunculus (the word psychs is ac- 
tually written near the homunculus) is pictured near his 

58 A. van Gennep, Les rites de passage (Paris 1909), Enghsh ed., The 
Rites of Passage, trans. M .  Vizedom and G. L. CafTee (Chicago and London 
1960). 

59 For these and other examples of delay and resistance, see Bremmer, 
in M .  J .  Vermaseren (ed.) ,  Studies in Hellenistic Religions (Leiden 1979) 
9-22. 

Hertz, Death and the Right Hand, 34-37; Fischer, Studien i ibe~ See- 
hvorstellungen, 287. 
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dead body, and on the white lekythoi these often winged 
souls are pictured near the bier or the tomb, although usu- 
ally not &splaying the characteristic features of the de- 
ceasede61 The bereaved evidently could not accept that the 
soul of the deceased would go to Hades immediately: there 
had to be some delay in the transition. 

The function of the funeral rites in facilitating the tran- 
sition of the soul also helps explain the difference between 
inhumation and cremation among the Greeks. The Greeks 
used the means of disposal of the dead to differentiate be- 
tween people according to their status: suicides, children, 
adolescents, and slaves were often buried and not cremated, 
which was the normal way of disposal. Concomitant with 
this differentiation went an infranormal status for these cat- 
egories in Hades, although people who died an untimely 
death sometimes occupied a supranormal position. 

In the nineteenth and early twentieth centuries scholars 
attached especially great importance to the difference be- 
tween cremation and burial.62 Each practice was thought 
to correspond to a different idea about an afterlife, even 
though written sources did not support this view. Anthro- 
pological research has shown that among the North Amer- 

For Patroclus' soul, see K. P. Staehler, Grab und Psyche des Patroklos 
(Mijnster 1967); W. Felten, Attische Unte~weltsdarstellungm des VI. und 
V. Jh. v. Chr. (Munich 1975) 42f. For the souls on the lekythoi, see Nilsson, 
Geschichte. 194-197; Felten, Attische Untenueltsdarstellungm, 42-45. For 
souls being winged, see Hultkrantz, Conceptions of the soul, 267: "There 
is nothing strange about the notion that afugitive, delicate free-soul should 
assume the shape of a bird or other winged being. It may be presumed 
that peculiar dream-experiences-e.g. the sensation of hovering or flying- 
have stimulated the development of this popular conception." See more 
recently F. Cumont, Recherches sur le symbolisme funeraire des Romains 
(Paris 1942) 108-1 11 and Lux perpetua (Paris 1949) 293-297; J. DaniClou, 
"La colombe et la tbnhbre dans la mystique byzantine," Eranos Jahrbuch 
23 (1954) 389-418; P. Courcelle, "Fliigel," in T. Klauser (ed.), Reallexikon 
fur Antike und Christmtum, vol. 8 (1972) 29-65. 

62 This is still done by Schnaufer, Fdhgriechischer Totenglaube, 34-57. 
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ican Indians in California and elsewhere the two methods 
of disposal of the body have coexisted in the same tribe, and 
that the same method has held a different sigdicance in 
different tribes.'j3 In the Roman empire, too, cremation and 
burial coexisted, and succeeded each other without any cor- 
responding change in ideas about the afterlife. In this re- 
spect the Romans were not unique among the Indo-Euro- 
pean peoples, and there is now overwhelming evidence from 
all parts of the world that the presence or absence of burial, 
the change from burial to cremation and vice versa, or the 
grfts of burial goods, do not in themselves indicate beliefs 
in an afterlife. As Nock has observed, commenting on Ep- 
icurus, who denied the afterhfe but provided for perpetual 
offerings for his immediate family: "Funerarary ritual is 
associated in the main with the tomb and not with after- 
life as theoretically conceived."& 

Even though, then, the relevance of contrasting inhu- 
mation and cremation per se has to be rejected, it would 
have been strange if the Greeks, with their polar way of 
thinking,'j5 had not used the two modes of disposal to dif- 
ferentiate between people accordmg to their age and the 
manner of their death. Indeed literary and archeological 
data t e s e  to such a practice. Our earliest example of such 

A. L. Kroeber, "Disposal of the Dead," American Anthropologist 29 
(1927) 308-315. 

A. D. Nock, Essays on Religion and the Ancient World, ed. Z. Stewart, 
2 vols. (Oxford 1972) 1: 277-307 (the chapter was first published in 1932); 
W. A. van Es, Grafritueel en kerstening (Bussum 1968); G. Dum&zil, La 
religion romaine archalque. 2nd ed. (Paris 1974) 79f.; P. J. Ucko, "Eth- 
nography and archeological interpretation of funerary remains," World 
Archeology 1 (1969) 262-280, who is followed by Kurtz and Boardman, 
Greek Burial Customs, 329. For Epicurus, see Nock, Essays, 287f. 

ffi See B. A. van Groningen, De antithese als Griekse denkvonn, Me- 
dedelingen van de Koninkhjke Vlaarnse Academie voor Wetenschap, Let- 
teren en Schone Kunsten van Belgie, vol. 15, pt. 1 (Brussels 1953); G.E.R. 
Lloyd, Polarity and Analogy (Cambridge 1966). 
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a differentiation is the case of Ajax who, after his suicide, 
was not cremated but inhumed. According to the llias Parua 
this happened "because of the anger of the king," but it 
may well be wondered if that is not a later explanation, since 
suicides belonged to the class of the "dead without status" 
(below).66 Suicides did not receive any honor in Thebes, 
and in Cyprus they had to be thrown unburied over the 
borders according to the laws of D e m ~ n a s s a . ~ ~  In Athens 
one of their hands was cut off (Aeschines 3.244), and Plato, 
in his Laws (873 D), allowed suicides a burial only on the 
boundaries between the twelve districts, meaning on a piece 
of land falling outside the ordered, social 

Archeologcal data reveal that the same opposition could 
already be found around 700 B.C. in contemporary Eretrian 
graves, where a clear distinction existed between cremated 
adults and inhumed children and adolescents. This dis- 
tinction must have corresponded with the social status of 
the deceased: only people with the proper civil status were 
cremated.'j9 

This practice is not surprising for children. Nearly every- 
where in the world the bodies of dead children have been 
disposed of in a simple or often careless way.70 However, 

66 T. Allen, Homeri opera, vol. 5 (Oxford 1912) 130. 
67 For Thebes, see Zenobius 6.17 and 0. Crusius, in Corpus paroemio- 

graphorurn Graecorum, supp. (Hildesheim 1961) 5: 92-95. For Cyprus, 
see Dio Chrysostomus 64.3. 

68 In ancient Ireland unbaptized children used to be buried in boundary 
fences, see A. Rees and B. Rees, Celtic Heritage, 2nd ed. (London 1973) 
94. For the liminality of boundaries, see E. Leach, Culture and Commu- 
nication (Cambridge 1976) 33-36. 

69 C. Berard, L'HerBon a la porte de l'ouest (Bern 1970) 48-53; also see 
L. Laurenzi, Clara Rhodos 8 (1936) 12; M. Gras, Kokalos 21 (1975) 49; 
P. Vidal-Naquet, LR Chassseur noir (Paris 1981) 189-191. 

70 Many examples can be found in M. Kiisters, "Das Grab der Afrikaner," 
Anthropos 14-15 (1919-20) 639-728 and 16-17 (1921-22) 183-229, 913- 
959; E. Doen, "Die Bestattungsformen in Ozeanien," Anthropos 30 (1935) 
369-420, 727-765; F. Speiser, "Uber die Totenbestattung in Insel Mela- 
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this does not occur ~niversally.~~ Aristotle mentions that on 
the isle of Keos children were mourned for one year, and 
from the excavations it appears that great care was lavished 
on the young Eretrian dead, a care for which some Paleo- 
lithic graves of young children are silent witne~ses.7~ Nor 
were children always inhumed. Especially in Athens and 
the surrounding districts there is much kvidence for the 
cremation of children.73 The differences in practice suggest ) 
varying degrees of affection on the part of the parents or [ 
varying economic circumstances for the family. Some schol- / 
ars want to explain the inhumation of babies by the idea of 
rebirth;74 however, this is hardly probable. Since a simple 
inhumation without the accompanying idea of rebirth is 
often found, the idea of rebirth for ancient Greece cannot 
be inferred without direct statements from our sources. 
Nilsson observed that the inhumation of children went to- 
gether with the near absence of funeral @ts.75 This arche- 

nesien," Internationales Archiv fur Ethnographie 40 (1942) 125-173; 
W. Stohr, Das Totenritual der Dajak (Cologne 1954) passim; W. Deonna, 
"CimCtiBres de bCbCs," Revue archkologique de l'Est et du Centre-Est 6 
(1955) 231-247; I. Schwidetsky, "Sonderbestattungen und ihre palaode- 
mographische Bedeutung." Homo 16 (1966) 230-247, esp. 233-237 (much 
material). 

7' Nilsson, Geschichte, 175 is certainly too sweeping on this point. 
" Aristotle fragment 61 1, 28 Rose. For Eretria, see BCrard, L'Herhon, 

52. For Paleolithic graves, see H. Miiller-Karpe, Handbuch der Vorge- 
schichte, vol. 1 (Munich 1966) 169. 

73 Praktika tes Archaiologikes Etaireias 1951, 123 (probably) and 1953, 
92; R. S. Young, "Sepulturae intra urbem," Hesperia 20 (1951) 67-134; 
Praktika 1961, 5; Archaiologikon Deltion 20 (1965) B 40; Athenische 
Mitteilungen 81 (1966) 14f. J. Rudhardt, "Sur quelques bdchers d'enfants 
decouverts dans la viUe d'Athbnes," Museum Helveticum 20 (1963) 10-20 
unnecessarily suggests that the cremation of the children was for purifi- 
catory reasons. 

74 A. Dieterich, Mutter Erde, 3rd ed. (Leipzig 1925); M. Eliade, Trait6 
de l'histoire des religions, 2nd ed. (Paris 1953) 217-219; BCrard, L'Her6on. 
52. 

75 Nilsson, Geschichte, 175. As especially Stohr, Das Totenritual der 
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ological evidence indicates that for children a proper funeral 
with all the accompanying rites was absent but that the 
body was properly disposed of.76 Dead children were treated 

, similarly in ancient Rome. Children less than forty days old 
' were buried in a niche in the wall of the house; they were 

not cremated unless they had reached the age when their 
teeth had come 

A special burial for the adolescent is much more surpris- 
ing. Adolescents who died during their initiation were often 
buried in a secret way, and the same custom may once have 
existed in ancient Greece. In Ilion two maidens of the best 
famhes of Locri had to spend one year in the temple of 
Athena Ilias. During this period they were barefoot, their 
hair was cut short, they had only one dress to wear, and 
they had to keep the temple clean. Even though this ritual 
is not an initiation proper, its closest parallels are the puberty 
rituals, and it is most easily understood as a transformation 
of a former tribal initiation. When one of these maidens 
happened to die during the year she had to be buried in 

Dajak, has stressed, the manner of disposal, whether cremation or burial, 
only forms part of a greater complex, and it has been the great mistake of 
Rohde and others to isolate one detail, an approach that does not at all do 
justice to the function of the funeral rites as a whole. 

76 Plutarch Moralia 612 A, B states that according to the "ancestral and 
ancient usages and laws" funeral rites are absent for children. Unfortu- 
nately, we do not know anything about the precise content or age of these 
laws, but it does not seem improbable that the usage goes back to the 
Archaic Age. 

For Rome, see J. E. King, "Infant Burial," Classical Review 17 (1903) 
83f.; H. J. Rose, "Nocturnal Funerals in Rome," Classical Quarterly 17 
(1923) 191-194; Onians, The Origins of European Thought, 263f.; Dtonna, 
"CimBti6res de btbes," 234-237; H. Wagenvoort, Studies in Roman Lit- 
erature, Culture and Religion (Leiden 1956) 93-96; J. ter Vrugt-Lenz, 
Mors immatura (Diss. Univ. of Leiden 1960) 63-67; P. Boyanct, Etudes 
SUT la religion romaine (Rome 1972) 73-89. For the burial in the wall, see 
Fulgentius Expositio sennonum antiquorum 560.7. For teeth, see Pliny 
Natural History 7.15. 
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secrecy. Does this special burial during the initiation explain 
the evidence for adolescent burial? The sources do not give 
a definite answer to this question but in Rome too the ad- 
olescent was buried in the same way as the child.78 

If children and adolescents are seen as people without a 
full place in the community, it will not be surprising to find 
that their dsposal strongly resembled those of slaves.79 It 
is true that, at least in Athens, the master had the obligation 
to dispose of his dead slave ([Demosthenes] 43.58), but we 
hear of no funeral rites.80 This separation between free cit- 
izens and slaves is also evident in the treatment of those 
who had fallen at Marathon, where the slaves who had been 
released before the battle were not buried in the same grave 
as the free Athenians but together with the Plataeans (Pau- 
sanias 10.20.2). Moreover, they were buried and not cre- 
mated, which was by far the cheaper method. Similarly, the 
Spartans buried their dead separately from the Helots after 
the battle at Plataea (Herodotus 9.85). And when we hear 
of released slaves and free men buried together on the Ke- 
rarneikos (Pausanias 1.29.7), it is not certain that they were 
buried in the same grave.s' 

For the Locrian maidens, see F. Graf, "Die lokrischen Madchen," Studi 
Storico-Religiosi 2 (1978) 61-79. For the ethnological evidence, see A. Brelich, 
Paides e parthenoi (Rome 1969) 60 n. 29. For Rome, see Tacitus Annales 
13.17.2 (Brittannicus); Servius Aeneis 11.143. 

79 See the extensive discussion by F. Bomer, Untersuchungen iiber die 
Religion der Sklaven in Griechenland und Rom, vol. 4, Abhandlungen der 
Akademie der Wissenschaften und der Literatur in Mainz, Geistes- und 
sozialwissenschafthche Klasse 1963, no. 10 (Wiesbaden 1963) 138-157. 
For ethnological evidence, see Schwidetzky, "Sonderbestattungen," 241- 
243. 

It was a religious duty to bury the dead (Scholia on Sophocles Antigone 
255) for the corpse was impure, see now Parker, Miasma, ch. 1. 

81 For Marathon, see Pausanias 1.32.3; Bomer, Untersuchungen, 4: 132f.; 
K. W. Welwei, Unfreie im a n t i h  Ktiegsdienst, vol. 1 (Wiesbaden 1974) 
27f. For Kerameikos, see Welwei, ibidem, 41. 
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Since one of the functions of the funeral rites was to help 
the transition of the soul into the afterlife, it may be rea- 
sonably assumed that such a transition did not take place 
fully in the case of suicides, slaves, children, and adoles- 
cents. Unfortunately we have no explicit data for the first 
two categories in the period under investigation, but it may 
well be that the refusal of Charon to ferry over the slave 
Xanthias in Aristophanes' comedy The Frogs (190f.) is due 
to this idea about the slave's position after death.82 For chil- 
dren and adolescents, however, there are clearer indcations 
that their souls did not receive a normal status in the af- 
terlife. 

I There is widespread evidence that children, adolescents, 
' and others who died an untimely death have a special status 
after death. Because of their abnormal death they have been 
thought to roam about as revenants, become vampires, or 
have an inferior position in an afterhfe.a3 In Africa those 
who die prematurely or violently, who are killed in war, by 
accident or by their own hand, and those to whom a funeral 
has been denied are all considered to die an abnormal death. 
The same categories exist in Indonesia as in Africa, but 
with the addition of those who have died of a particularly 
grave disease, and the unknown dead. In Westem Europe 
the untimely dead also have a special status and have be- 
come incorporated into the a m e  Seelen; and in modem 
Greece they-become the vrikolakes, the revenants, although 

82 Bomer Untersuchungen, 4: 153. 
83 Hertz, Death and the Right Hand, 85; L. L6vy-Bmhl, La mentalitd 

primitive, 2nd ed. (Paris 1922) 310; A. E. Jensen, Mythos und Kult bei 
Naturuolkem (Wiesbaden 1951) 382-388; J.  Cazeneuve, Sociologie du rite 
(Paris 1971) 141f. J.  Pentikiiinen, "The Dead without Status," Ternenos 4 
(1969) 92-102 has even called these particular cases the "dead without 
status" but that is a less well-chosen term, since the untimely dead some- 
times occupy a higher place in the afterworld than the normal dead. 
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enriched with the impious, bad mayors, and custom offi- 
c e r ~ . ~ ~  

There are some indications that the souls of those who 
died an untimely (ahdroi) or violent death (biaiothanatoi) 
in ancient Greece were supposed by some people, but cer- 
tainly not all, to have had a different fate from those who / 
had d e d  a normal death.85 In the Archaic period, too, there 
are traces of such a separate fate. For the souls of children 
this is apparent from the traditions surrounding the Lesbian 
Gello, since she was supposed to have died in childhood 
and then to have become a ghost who frightened children.e6 
Gello is related to bogies such as Akko, Alphito (Plutarch 

84 For Africa, see L.-V. Thomas, Anthropologie de la mort (Paris 1975) 
310; V. Bendl. "Die Bedeutung des 'schlimmen Todes' bei den Ewe, Ghana," 
Wiener VBlkerkundliche Mitteilungen 21-22 (1979-80) 57-82; for Indo- 
nesia, see M. J. Sell, Der schlimme Tod bei den Volkern lndonesiens (The 
Hague 1955); for western Europe, see 0 .  Mengis, " h e  Seelen," in Bach- 
told-Staubli (ed.), Handworterbuch derdeutschen Aberglaube, vol. 1 (1927) 
584-597; M. Haavio, " 'A running stream they dare na cross,' " Studia 
Fennica 8 (1959) 125-142; E. Moser-Rath, " h e  Seelen," in W. Peuckert 
(ed.), Handworterbuch der Sage, vol. 1 (Gttingen 1962) 628-641; L. Pauli, 
Keltischer Volksglaube (Munich 1975); for modem Greece, see R. Blum 
and E. Blum, The Dangerous Hour (London 1970) 70-76; T. Vlachos, 
"Geister- und Di%monenvorstellungen irn SiidosteuropSischen Raum grie- 
chischer Sprachzugehorigkeit," Osterreichische Zeitschrift fur Volks- 
kunde 25 (1971) 217-248, esp. 228f. 

ffi F. Cumont, Afterlife in Roman Paganism (New Haven 1922) 128- 
147 and Lux perpetua, 303-342; J. H. Waszink, "Biothanati," in Klauser 
(ed.), Reallexikon fur Antike und Christentum, vol. 2 (1954) 391-394; Ter 
Vrugt-Lenz, Mors immatura; Lattimore, Themes, 186; E. Griessmair, Das 
Motiv der Mors immatura in den griechischen metrischen Grabinschriften 
(Innsbruck 1966) 28-38; T. Hopher, Griechisch-~gyptischer 
Offenbarungszauber. 2nd ed., vol. 1 (Amsterdam 1974) 177-188; A.-M. 
Verilhac, nuides BWQOL, vol. 1 (Athens 1978). 

86 Roscher, Ausfuhrliches mythologisches Lexikon, vol. 1 (1884) 1610; 
P. Maas, Byzantinische Zeitschrift 17 (1908) 224f.; H. Hepding, Hessische 
Eltitter fur Volkskunde 23 (1924) 119-125; D. B. Oeconomides, "Yello 
dans les traditions des peuples Hellenjque et Roumain," IV International 
Congress for Folk Narrative Research in Athens (Athens 1965) 328-334; 
Herter, Kleine Schriften, 50f. 
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Moralia 1040 B), and Mormo, bogies, like masks (!), used 
by the Greeks, who of course did not yet have a Benjamin 
Spock, to frighten children.87 Following Von Sydow we may 
call these boges "ficts" because they do not belong to the 
world of adult belief.88 Rites, myths, and memorates con- 
nected with them do not exist. They have been explained 
as spirits with a diminished status but there is no evidence 
for a former higher status, and it should be remembered 
that the situations which cause the mentioning of ficts- 
children being naughty or careless-always exist, even when 
there are no such spirits.89 It does seem, however, that Gello 
is not identical with these bogies since the content of her 
traditions-when and where we are able to reach a more 
precise idea about them, and it is only possible to do this 
from the Byzantine Age onwards-is much richer; a differ- 
ent fate in a somewhat later period can most probably also 
be inferred from the remark of Er (Plato Republic 615 C) 
that "about those who had just been born and lived but a 
short time he related other things not worth mentioning." 

The special fate for the souls of adolescents is revealed 
in a passage in the Odyssey relating Odysseus' visit to the 
underworld. The first person to speak to Odysseus was El- 

87 For Akko, see Roscher, ~usfuh;liches mythologisches Lexikm, 1 (1884) 
210f.; L. Robert, Monnaies grecques (Geneva 1967) 119-123; J .  Strubbe, 
Beitrage zur Namenkunde 13 (1978) 378f. For Mormo, see Roscher, Aus- 
fuhrliches mythologisches Lexikon, vol. 2, pt. 2 (1894-97) 3213; L. Robert, 
Monnaies antiques en Troade (Paris 1966) 119f.; Herter, Kleine Schnften, 
50; M .  L. West ,  ZPE 25 (1977) 107. For masks, see Plutarch Moralia 600 
E ;  M a n  Epicteti dissertationes 2.1.15.3.22.106; Dio Chrysostomus 5.17, 
66.20; Timaeus Lexicon Platonicum S.V. mormolukeion. 

C. W .  von Sydow, Selected Papers on Folklore (Copenhagen 1948) 79- 
84; but also see M. Kuusi, Regen bei Sonnenschein (Helsinki 1957) 371f. 

89 Against Nilsson, Geschichte, 226 and G. Binder, in Klauser (ed.), Real- 
lexikon fur Antike und Christentum 9 (1976) 84. See R. Kvideland, "Bar- 
netru," in B. af Klintberg et al. (eds.), Studier tillagnade Carl-Herman 
Tillhagen (Lund 1976) 233-254; L. Honko, Geisterglaube in Ingerman- 
land, vol. 1 (Helsinki 1962) 132. 
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penor, who was still unburied at the time. Since he had not 
yet been properly buried he st111 belonged to the special 
category of the abnormal dead, but before him Odysseus 
saw: 

Brides and youths unwed, and old men of many and evil days, 
and tender maidens with grief yet fresh at heart; 
and many there were, wounded with bronze-shod spears, 
men slain in fight with their bloody mail about them90 

The persons here enumerated, as has repeatedly been 
observed, exactly fit the categories of ahdroi and biaio- 
than~to i .~ l  The only category we have not yet met are the i 
old people, but they also belong to those who are often buried 
without any ritual.g2 In ancient Greece there existed tra- 
ditions about a voluntary suicide of old people, a practice ' 
that points to the custom of eliminating the aged. This cus- 
tom was once widespread outside and, probably, inside Eu- 
rope,93 and the Greeks ascribed it to the Trogodytes (Dio- 
dorus Siculus 3.33.5), Tibarenoi (Porphyrius On Abstinence 
4.21), Hyrcanians (ibidem), Scythians (ibidem), Heruli 
(Procopius The Gothic Wars 2.14), Bactrians (Onesikritus 
by Strabo 11.11.3) Sogdians (Plutarch Moralia 328 C), Der- 

O0 Odyssey 11.38-41, tr. S. H. Butcher and A. Lang, The Odyssey of 
Homer, 3rd ed. (London 1887). 

O1 Lattirnore, Themes, 187; R. Merkelbach, Untersuchungen zu Odyssee, 
2nd ed. (Munich 1969) 189; K. Meuli, Gesammelte Schriften, 2 vols. (Base1 
and Stuttgart 1975) 1: 316. Zenodotus, Aristophanes, and Aristarchus 
rejected the passage on the grounds of inconsistency with what follows, 
but Van Leeuwen (ad locum) rightly calls this objection "inane crimen." 

gL Hertz, Death and the Right Hand. 85; Schwidetzky, "Sonderbestat- 
tungen," 237f. 

O3 See more recently K. E. Miiller, "Zur Frage der Altentotung irn west- 
eurasiatischen Raum," Paideuma 14 (1968) 17-44; M. Gavazzi, "The Tra- 
dition of killing Old People," in L. D6gh et al. (eds.), Folklore Today: A 
Festschrift for Richard M. Dorson (Bloomington 1976) 175-180; E. Moser- 
Rath, "Altentotung," in K. Ranke (ed.), Enzyklopadie des Marchens, vol. 
1 (Berlin 1977) 388-395 (with older bibliography). 
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bices (Strabo 11.11.8), and Massagetes (Herodotus 1.216; 
Strabo 11.8.6); in the case of the latter two peoples the 
killing was even coupled with endocannibahsm, this too 
being a not uncommon practice.94 The historical truth of 
the matter cannot be ascertained and we must make allow- 
ance for the tendency of the Greeks to ascribe to the peoples 
surrounding them a certain degree of primitive behavior to 
contrast them favorably with them~elves .~~ For Greece it- 
self, these traditions all circle around the isle of Keos, but 
there are some legends collected in modern times on the 
mainland suggesting that this custom was once perhaps 
more widely practiced than appears from the historical 

Since, then, these persons were the first to be met in the 
underworld by Odysseus, at one time they may have been 
believed to reside at the outskirts of the underworld without 
actually entering it, and so to form a special category of the 

,dead with an infranormal status.97 

94 H. Becker, "Die endokannibalistischen Riten als mjheste Erschei- 
nungsform der Anthropophagie," Zeitschrift fur Ethnologie 92 (1967) 248- 
253. Strabo 4.5.4 ascribes the practice to the inhabitants of Ierne. However, 
the recent controversy about cannibalism warns us against an all too ready 
acceptance of these reports, see W. Arens, The Man-Eating Myth: An- 
thropology and Anthropophagy (New York 1979); P. Vidal-Naquet, Les 
jugs, la m h o i r e  et le present (Paris 1981) 197ff. 

95 See S. Pembroke, "Women in Charge: the Function of Alternatives 
in Early Greek Tradition and the Ancient Idea of Matriarchy," Journal of 
the Warburg and Courtauld Institutes 39 (1967) 1-36; I. Chirassi-Co- 
lombo, "The role of Thrace in Greek Religion," Thracia 2 (1974) 71-80; 
M. Detienne, Dionysos mis b mort (Paris 1977) 133-160; F. Hartog, Le 
miroir d'Hkrodote (Paris 1980); C. Segal, Tragedy and Civilization (Carn- 
bridge, Mass. 1981) 29f. 

96Aristotle fragment 611.29 Rose; Menander fragment 797 Koerte; 
Theophrastus Historia plantarum 9.16.9; Meleagros Anthologia Graeca 
7.470; Strabo 10.5.6; Aelian Varia Historia 3.37; Stobaeus Anthologium, 
ed. 0. Hense, vol. 3, (Berlin 1894) 325f. For modem legends, see G. A. 
Megas, Laographia 25 (1967) 207-2113, 

97 P. von der Miihll, Ausgewahlte kleine Schriften (Basel 1975) 25 as- 
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Warriors, too, had a special fate in post-Homeric times. \ 
According to Heraclitus, "Gods and man honour those slain 
in battle" which "most probably alludes to a posthumous or 
eschatological reward by gods of those slain in battle."98 The 
warriors who fell at Marathon were worshipped as heroes, 
as were those who fell at Plataea.99 This heroization assured 
them a supranormal status in contrast with the infranormal : 
one in the Odyssey (above). 

The warriors were not the only ones with a special fate. 1 
In ancient Greece there are other examples of aharoi and 
biaiothanatoi being elevated to a higher status. The worship 
of the well-known heroes constitutes a different problem, 
even though they also often died an untimely death.'" Greek 

cribes 11.38-41 to a Katabasis of Heracles and wonders: "deutet nicht die 
Parallele in Vergd 6, 306ff. darauf, dass sie (these verses&&hnlich wie ja 
auch im l(0dyssey l l h b e i m  Eintritt des Herakles in die Untenvelt irn 
Untenveltsgedicht standen." The idea that the untimely dead have to 
remain at the outskirts of the underworld also occurs in a Smyrnean epi- 
gram published by I. Hendriks, ZPE 40 (1980) 200-205, reprinted in G. Petzl, 
Die Inschriften von Smyma, vol. 1 (Bonn 1982) no. 550. 

98 Heraclitus B 24 DielsIKranz, fragment 96a Marcovich, and fragment 
100 Kahn; Marcovich, ibidem, 510. 

99 For Marathon, see Pausanias 1.32.4; Inscriptiones Craecae 2nd ed., 
vol. 2 1006. 69ff For Plataea, see Thucydides 3.58; Plutarch Aristides 21; 
M. P. Nilsson, Griechische Feste (Leipzig 1906) 455f.; N. Loraux, L'ln- 
vention d'Athhes (Paris 1981) 39-41. Other examples: Nilsson, Ge- 
schichte, 718; F. Sokolowski, Lois sacrkes des cites grecques, S u p p h e n t  
(Paris 1962) 64; Nouveaux choix &inscriptions grecques (Paris 1971) 19; 
Inscriptiones Creticae, vol. 3, rv.38 (probably); Bernand, Inscriptions rnb 
triques, 4.6. 

IW This worship has often been discussed, see, most recently, J. N. 
Coldstream, "Hero-cults in the Age of Homer," Journal of Hellenic Studies 
96 (1976) 8-17; Burkert, Griechische Religion, 312-319; M. L. West, He- 
siod: Works and Days (Oxford 1978) 370-373; C. BCrard, "RCcupCrer la 
mort du prince: HCroisation et formation de la citC," in G. Gnoli and J.-P. 
Vernant (eds.), La mort, les morts dans les sociktks anciennes (Cambridge 
and Paris 1982) 89-105; A. Snodgrass, "Les origines du cuke des heros 
dans la Grbce antique," ibidem, 107-119. For the untimely death, see 
A. Brelich, Cli eroi greci (Rome 1958) 90. 
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mythology records a number of cases of people who were 
; killed by lightning and, subsequently, honored as gods or 
1 heroes, although there are many other peoples who consider 

those killed by lightning as having an infranormal status.lO' 
Near Epidaurus was the grave of the heroine Hyrnetho who 
was killed during a pregnancy (Pausanias 2.28.3). Near 
Arcadian Kaphyai was a temple of Artemis where each year 
offerings were burnt for children who according to the myth 
had been killed unjustly (Pausanias 8.23.7). The dead suit- 
ors of Hippodameia were buried by Oenomaos without much 
ado but Pelops later made sacrifices to them as heroes (Pau- 
sanias 6.2 l. 9- 1 l). 

In Lucanian Temesa, according to the legend, the in- 
- habitants had stoned to death one of Odysseus' sailors who 

had violated one of their virgins. Since Odysseus did not 
care for him-which must mean that he did not perform 
the proper funeral rites-the ghost of the sador wandered 
and did not come to rest until after the people of Temesa 
had set apart an area of sacred ground for him and built a 
temple. Besides this they had to give him, each year, the 
most beautiful virgin. All this clearly implies an elevation 
to a higher plane for the dead sailor. The story is not yet 
finished, however; the ritual of sacrificing a virgin was stopped 
by the Olympian victor Euthymos who defeated the ghost 
of the hero in a fight after which he, naturally, married the 

lo] E. Rohde, Psyche. 2nd ed., 2 vols. (Freiburg and Berlin 1898) I :  320- 
322; H. Usener, Kkine Schriften, vol. 4 (Leipzig and Berlin 1913) 478f.; 
A. B. Cook, Zeus, vol. 2, pt. 2 (Cambridge 1925) 22-29; Burkert, Glotta 
39 (1961) 308; Nilsson, Geschichte, 72; G. Zuntz, Persephone (Oxford 
1971) 316. In Greece anyone struck by lightning was buried and not 
cremated (Artemidorus 2.9). According to Plutarch Moralia 665 C they 
were not buried at all. Among the Romans cremation, the normal way of 
burial, was forbidden them (Pliny Natural History 2.145). For infranormal 
status, see J.  Cazeneuve, Les rites et la condition humaine (Paris 1957) 
14%. 
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girl (Pausanias 6.6.7-11). At the end of his life Euthyrnos 
simply disappeared and was worshipped as a hero. Here, 
too, the abnormal death is clearly connected with heroiza- 
tion. lo2 

With Euthyrnos we have reached more historical times. 
Here the best example is Kleomedes. This great athlete 
caused the death of a number of children in his town of 
Astypalaea. Because the Astypalaeans were trying to catch 
him, he hid in a chest in the temple of Athena; when the ! 
chest was finally opened no one was found, and Kleomedes 
was subsequently honored as a hero.IO3 Not only did the 
absence of a body cause such an honor. The inhabitants of 
Amathus had to sacrifice to Onesilus as a hero after a bee 
swarm had settled in his skull, which they had hung up at 
the gates (Herodotus 5.114); and in Cyprus, during a fam- 
ine, the gods ordered the inhabitants of Kition to pay honor 
to Cimon who, according to some, had died of wounds dur- 
ing the siege of that town (Plutarch Cimon 19). Is not the 
most plausible explanation in these last two cases also, that 
something about their death caused these unnatural things 
to happen?Io4 

A supranormal status, then, for the abnormal dead is not 

lo2 See G. Gianelli, Culti e miti della Magna Grecia, 2nd ed. (Florence 
1963) 223-235; Callimachus fragment 98 Pfeiffer. Heroization: Pausanias 
6.6.10; Aelian Varia Historia 8.18; Callimachus fragment 99 F'feiffer men- 
tions sacrifices to Euthymos during his life time. The legend is the subject 
of a Dutch novel: S. Vestdijk, De held van T m s a  (The Hague and Rot- 
terdam 1962). 

lo3 Plutarch Rumulus 28; Pausanias 6.9.6-8; Origen Contra Celsum 3.25, 
33; Eusebius Praeparatio evangelica 5.34.2; Suidas s.v. Kleomedes. 

10.1 Compare also Herodotus (2.90; also see Aelian De natura animalium 
10.21) who records that in Egypt the bodies of those who were drowned 
or caught by crocodiles were considered to be supranomal ones and there- 
fore received the best possible funeral, see A. Bataille, Memnonia (Cairo 
1952) 59f. (with older bibliography); J. Quaegebeur, ZPE 24 (1977) 246- 
250; R. A. Wild, Water in the Cultic Worship of Isis and Sarapis (Leiden 
1981) 9M 
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uncommon. Hertz had already noted the ambiguous posi- 
tion of the abnormal dead and observed that they became 
either elect or darnned.1°5 To judge from the literary and 
archeological evidence it seems, however, that in the period 
under investigation deceased children and adolescents usu- 
ally received an infranormal status and consequently were 
not normally given the full funeral rites accorded the normal 
dead and were thought to remain as souls outside or at the 
outskirts of the world of the dead. 

A Return of the Dead? 

In the Archaic period revenants and ghosts are virtually 
unheard of, although somewhat later Plato (Phaedrus 81 C, 
D) mentions the existence of ghosts wandering around tombs 

1 and graveyards.Io6 The reason for this near-absence may be 
due to the fragmentary state of our sources, but one cannot 
exclude the possibility that the belief in ghosts was stronger 
on the mainland than in Ionia and the Greek islands, the 
area from which the greater part of our earliest sources 
derive. In these areas emigration from the mainland may 
well have had a diminishing influence on the role ascribed 
to ancestors and, consequently, to ghosts. lo7 

Hertz, Death and the Right Hand, 153 n.  339; J .  Bayet, Croyances 
et rites duns la Rome antique (Paris 1971) 133f. Burkert, Griechische 
Religion, 305 observes regarding death through lightning: "Blitztod ist 
Vernichtung und Erwalung zugleich."; similarly W .  Speyer, Antike und 
Abadland 24 (1978) 59f. and in Klauser (ed.), Reallexikon fiir Antike 
und Christenturn, vol. 10 (1978) 1124-1 127. 

106 Nilsson, Geschichte, 182-184; Burkert, Griechische Religion, 300, 317. 
The  tradition o f  Plato's passage is followed by P. Courcelle, "L' ime au 
tombeau," in Melanges d'histoire des religions offerts a Henri-Charles 
Puech (Paris 1974) 331-336. 

lo' For the connection between the importance ascribed to ancestors and 
the belief in ghosts, see K. Thomas, Religion and the Decline of Magic, 
2nd ed. (Harmondsworth 1973) 701-724. 
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Considering this near-absence of testirnonia, we will re- 
strict ourselves to a discussion of the problem of whether 1 
the Archaic Age Greeks believed ghosts appeared during 1 
the Athenian festival of the Anthesteria. Since this festival 1 
was common to Athens and the Ionians, it must reach back 1 
into the period before the Ionian emigration. Some scholars 1 
have thought that the proverb "Out of the door, you Kares, 
the Anthesteria are over" (Zenobius 4.33) originated to ex- 
pel the spirits of the dead, who appeared within the city , 

during the celebrations. Although in some societies the topsy : 
tumy nature of ceremonies like the Anthesteria is associated 
with a return of the dead, this festival recalled for its par- 
ticipants, among other events, the threat of strangers who 
could destroy the social fabric. The proverb expressed this 
fear. lo8 

The festival took place in the spring on the eleventh, 
twelfth, and thirteenth days of the month Anthesterion; it 
was dedicated to Dionysos and received its name from the 
flowering of the vine tendrils. On the first day, the Pithoigia, 
or "Jar-opening," the Athenians brought their new wine to 
the sanctuary of Dionysos of the Marshes where they mixed 
it with water, poured a libation to the gods, and took their 
first taste. After the grape harvest in the late summer the 
grape juice had been stored in earthenware jars for the 
fermenting process and the jars had been left unopened. 
In Greece wine mixed with water was the main drink of 
Greek males (wine was often forbidden to females) and 

'0s For the Anthesteria, see L. Deubner, Attische Feste (Berlin 1932) 93- 
123; H. S. Versnel, Triumphus (Leiden 1970) 245-250 and "Destruction, 
Deuotio and Despair," esp. 587-591; W. Burkert, Homo necans, RGW, 
vol. 32 (Berlin and New York 1972) 236-273 and Griechische Religion, 
358-364; H. W. Parke, Festivals of the Athenians (London 1977) 107-120. 
For the documentation of the individual items of the festival I refer the 
reader in general to Burkert, Homo necans, with his extensive notes and 
bibliography. 
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drinking wine played an important role in the most impor- 
tant gathering of Greek males, the The Greeks 
even distinguished between themselves and neighboring 
peoples by ascribing to the neighbors the drinking of water 
or unmixed wine-the opposite of drinking mixed wine."O 

Given the importance of wine for their way of life the 
I Greeks must have anxiously awaited the day of the Pithoigia, 
and once the jars were opened they could relax and happily 
enjoy the wine. Such a relaxation also occurred after the 
harvest had changed a period of scarcity into one of plenty, 
and there is a large amount of ethnological evidence dem- 
onstrating that this relaxation, which usually manifested 
itself during first-fruit festivals, found expression in the con- 
sumption of large amounts of food and drink, and in a gen- 
eral suspension of the normal rules of society. Similarly in 
Western Europe, new wine was often consumed in large 
quantities on St. Martin's Day, a day which was in addition 
the scene of rites of reversal and the carrying of masks.u1 

This suspension of the normal social order is also perfectly 

I 
illustrated by the second and central day of the festival called 

log For the importance of wine, see Xenophon Respublica Lacedmo- 
niorum 1.3; Alkirnos FGrH 560 F 2; Aelian Varia Historia 2.38; Athenaeus 
10.492 A; also see F. Graf, "Milch, Honig und Wein," in G. Piccaluga(ed.), 
Perennitas. Studi in onore di Angelo Brelich (Rome 1980) 209-221, esp. 
216; A. Henrichs, "Changing Dionysiac Identities," in B. F. Meyer (ed.), 
Self-Dejnition in the Greco-Roman World (London 1982). In Rome wine 
was also forbidden to women: G. Piccaluga, Studi e Materiali di Storia 
delle Religioni 35 (1964) 202-223. For the symposium, see J. Triimpf, 
"Uber das Trinken in der Poesie des Alkaios," ZPE 12 (1973) 139-160; 
Von der Mijhll. Ausgewahlte kleine Schrifterz, 483-505; 0. Murray, Early 
Greece (Brighton 1980) 197-203; Henrichs, "Changing Dionysiac Identi- 
ties," 5 I. 1. 

'I0 Graf, "Milch, Honig und Wein," 215; add Bremmer, Arethusa 13 
(1980) 295 n. 49 and ZPE 39 (1980) 33. 

First fruit festivals: V. Lantemari, La grande festa, 2nd ed. (Bari 
1976). St. Martin's Day: P. Sartori, Sitte und Brauch, vol. 3 (Leipzig 1914) 
266; Meuli, Gesammelte Schrifterz, vol. 1, 155f. 
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Choes, or "Wine-jugs." It was considered an uncanny day; j 
all the temples were closed with ropes, except for the sanc- ; 
tuaq of Dionysos of the Marshes that was closed for the ' 
rest of the year. This meant that no oaths could be wit- 
nessed, no business transactions completed, no wedding 
ceremonies performed. 112 It was in agreement with the topsy 
turvy character of the feast that the priestesses of Dionysos' 
temple, the Gerarai, were probably older women in whom 
males normally had lost all interest.'I3 Free men and slaves 
participated in the festival equally, and on that day even a 
misanthrope would feel obliged to dine with at least one 
other person.l14 Yet, "anarchy" was not total since the pro- ; 
hibition of wine for women was not lifted; it remained strictly 
the privilege of the Athenian males.1l5 

The day started with the chewing of leaves of the buck- 
thorn, a rather unappetizing plant, reputed to be good for 1 
warding off apparitions  phantasma at^).^^ The scholars, who I 
see the festival as a time when ghosts appear, always men- 
tion this quahty of the plant, but in that case it is less clear 
why it was chewed only in the morning, whereas the ghosts 
supposedly roamed the city for the whole day. Burkert in- 
terprets the chewing more convincingly as a cathartic prep- 

112 Photios s . ~ .  miara h h e r a ;  Burkert, Homo necans. 242f. 
See Parke, Festivals, 112 and Versnel, "Destruction, Devotio and 

Despair," 590 n. 207 who illuminatingly compares the old priestess of the 
Roman Parentalia. For the position of old women, see W. K. Lacey, The 
Family in Classical Greece (London 1968) 175. Drunken old women were 
a favorite butt of the comedy, which seems to suggest that the prohibition 
of drinking wine was not strictly applied to elder women, see H. G. Oeri. 
Der Typ der komischen Alten in der griechischen Komodie (Basel 1948) 
13-18, 39-46; J. W. Salomonsson, "Der Trunkenbold und die mnkene 
Alte," Bulletin Antieke Beschaving 55 (1980) 65-135. 

1l4 R. PfeifFer on Callirnachus fragment 178.2 (slaves); Plutarch Antony 
70 (misanthrope). 

1 1 5  Against Versnel, "Destruction, Devotio and Despair," 590; see Bur- 
kert, Homo necans, 248; Henrichs, "Changing Dionysiac Identities," § 1. l .  

Nicander Theriaca 861f. and Scholia on line 860. 
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aration for the great meal to come. Similarly, during first- 
fruit festivals elsewhere in the world, people started the day 
by swallowing bitter concoctions in order to p u e  them- 

I 
selves before they tasted the new foocl.ll7 In the late after- 
noon the Athenians gathered for a banquet and drinking 

I bout that was organized in such a way as to make it the 
exact opposite of a normal banquet. The guests brought 

I their own food, except for the dessert, and the wine in their 
own jug; they were seated at separate tables instead of shar- 
ing couches. After a trumpet had given the starting sign 
each banqueteer tried to empty his jug as fast as possible, 
which must have been quite a feat, since a jug contained 
about three liters of wine! The drinking took place in com- 
plete silence, another contrast to the convivial nature of the 
symposium. 

1 The silence has been interpreted as a sign of "commu- 
nitas," a term introduced by Victor Turner for the bond that 
can originate in a lirninal situation when the normal rules 
of society are absent, but society is not totally atornized.l18 
Silence, like laughter, is a subject that has not yet received 
the attention it deserves, and "communitas" can sometimes 
be a helpful concept for its interpretation but not in this 
particular case. l lg  Accordmg to Turner, the bonds of "com- 

117 J .  G. Frazer, Spirits of the Corn and of the Wild, 3rd ed., vol. 3 (London 
1912) 73, 75f. Burkert, Homo necans, 244 refers to these passages but- 
not surprisingly, if less convincingly in my opinion--opts for a derivation 
from hunting customs. 

Versnel, "Destruction, Deuotio and Despair," 590. For "communitas," 
see V .  Turner, Dramas, Fields and Metaphors (Ithaca and London 1974) 
231-299. 

119 On silence, see 0 .  Casel, De veterum philosophorum silentio mystico, 
RGW,  vol. 16 (Giessen 1919); G. Mensching, Das heilige Schweigen, RGW,  
vol. 20 (Giessen 1925); K .  H .  Basso, "To give up on Words: Silence in 
Western Apache Culture," Southwestern Journal of Anthropology 26 (1970) 
213-230; U .  Ruberg, Beredtes Schweigen i n  lehrhafter und erzahlender 
deutscher Literatur des Mittelalters (Munich 1978). 
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munitas" are "undifferentiated, egalitarian, direct, extant, 
nonrational, existential, I-Thou (in Buber's sense)."120 It is 
hard to recognize those qualities in a group of Athenians 
trying to gulp down their wine as fast as possible. 

The Athenians explained the strange nature of this drink- 
ing party by the arrival of Orestes in Athens on the eve of ! 
the Anthesteria before his purification from the murder o f ,  
his mother Clytemnestra. The Athenian king feared that 
Orestes would pollute the other guests at the festival if he 
participated, but did not want to be inhospitable, and or- , 
dered therefore that all the temples should be closed and 
that all the guests should drink their wine at separate tables. 
In this way Orestes could still participate in the feast but 
would not contaminate the other guests. The myth explains 
the ritual by focusing on a marginal stranger; the same 
theme is also apparent in other myths connected with the 
festival. 

A Greek proverb from the period also presents the theme 
of the marginal stranger: "Out of the door, you Kares, the 
Anthesteria are over" (Zenobius 4.33). Unfortunately, there 
is no certainty about the origin of the saying; in Greek it 
constitutes an iambic trimeter, and it seems reasonable 
therefore to assume that it derives from a comedy. However, 
whether the comedy adopted a ritual saying from the An- 
thesteria or whether the trimeter was afterwards introduced 
in some way into or connected with the festival seems equally 
possible. According to tradition the proverb was repeated 
whenever people became obtrusive and tried repeatedly to 
take liberties that had been permitted on only one occa- 
sion.I2l Tradition recounted that it was either originally said 

120V. Turner, Image and Pilgrimage in Christian Culture (New York 
1978) 250. 

12' Zenobius 4.33; Photios s.v. thyradze Kares; Suidas S.V. thyradze Kares, 
also in Pausanias (Gr.) 0 20 Erbse. 
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to Carian slaves who had not yet gone back to work after 
the festival was over or to Carians who had been invited to 
Athens ony for the time of the festival. The proverb is nor- 
mally quoted as reading "Kares," but some sources add that 
there existed a variant reading "Keres": "as if the souls went 
through the city during the Anthesteria." It is hardly sur- 
prising that in the la& nineteenth and early twentieth cen- 
turies when scholars saw souls of the dead everywhere the 
latter reading was pronounced to be the original one and 
the Keres interpreted as "souls of the dead," since a visit of 
ancestors had been abundantly demonstrated for "prirni- 
tive" and Indo-European pe0p1es.I~~ More recently, how- 
ever, it has been demonstrated that the reading "Kares" is 

! certainly as old as "Keres," if not older, and there is now 
inear unanimity that the evidence for a meaning "souls of 
{the dead" for "Keres" is too slight to be accepted;I23 the 
mention of these souls may well have been caused by a 
misinterpretation of the word "Keres" by a later scholar. 
Despite this philological objection, some scholars stdl try to 
save the interpretation of "souls of the dead" for "Kere~ ." '~~  

Iz2 0 .  CNS~US, in AUgemeine Encyclopiidie der Wissenschaften und Kiinste 
in alphabetischer Folge, 2nd sec., vol. 35 (Leipzig 1884) 265-267; Rohde, 
Psyche 1. 239 n. 2; J. G. Frazer, The Scapegoat, 3rd ed. (London 1913) 
152f.; J. Harrison, Prokgomena to the Study of Greek Religion, 3rd ed. 
(Cambridge 1922) 34-36, 42-49; L. Malten, RE suppl. 4 (1924) 883-900. 
L. Farnell, The Cults of the Greek States, vol. 5 (Oxford 1909) 221 n. b 
even accused the few scholars who st$! preferred the reading Kares of 
ignorance of anthropology. 

Iz3 R. Ganszyniec, "%pa<e Kciee5," Eranos 45 (1947) 100-113; M.H.A.L. 
van der Valk, "Qirea<~ Kciees or Kfpe5," Revue des etudes grecques 76 
(1963) 418-420; J. Brunel, "Cariens ou Kijeeg aux Anthestkries: le pro- 
bleme philologique," Revue philologique 41 (1967) 98-104; A. Pickard- 
Cambridge, The Dramatic Festivals of Athens, 2nd ed., rev. by J. Gould 
and D. Lewis (Oxford 1968) 14; Burkert, Homo necans, 251; F. Graf, 
Gnomon 51 (1979) 213 n. 22. 

lZ4 Burkert, Homo necans, 250-255 has taken a different direction and, 
accepting the antiquity of both readings, has tried to reconcile them by 
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It has been argued that the Greeks, being not as courteous 
as the Slavs who treated the returning souls well, applied 
the word "Keres," or "demons of death," to the souls, but 
this solution is hardly ~0nvincing.l~~ Neither is the sugges- 
tion that the Keres are the destructive spirits of the crops 
and fields; there is no evidence to support this contention, 
just as there is no evidence that the Keres were spooks.12" 
No convincing arguments, therefore, have hitherto been 
adduced in support of a connection of the Keres with the 
souls of the dead. 

Much more convincing is Burkert's discussion of the an- 
cient explanations of the readmg Kares. The first expla- 
nation-the Carians were slaves who feasted and did not 
work-must derive, Burkert argues, from the circumstance 
that slaves were allowed to join in the drinlung and feasting 
on the Choes. The other explanation runs as follows: "Once , 
the Carians were masters of a part of Attica and when the 
Athenians celebrated the Anthesteria, they concluded a maty 
with them and received them into the city and their homes. 
When after the festival some Carians were left behind in 
Athens, whoever met them said jokingly: "Out of the door 

suggesting that the Keres, or "spooks" and Kares or "primeval inhabitants" 
are in fact identical but were called Kares in Attica. The difference would 
have been caused by an old declension 'KCr, 'Kws, which developed 
differently in various dialects: in Attica it became Kares, in Ionia Keres. 
However, it seems that this ingenious solution of an old declension can 
be rejected on linguistic grounds, and our sources give no support for a 
dialectic variation, see R.S.P. Beekes, " K t j ~ e s .  KBQES: root nouns of the 
type 'CCr, 'Caros?" Miinchener Studien zur Sprachwissenschaft, no. 36, 
1977, 5-8. 

125 Against Nilsson, Geschichte, 225; see Pickard-Cambridge, Dramatic 
Festivals, 15 n. 1. 

'26 J. ter Vrugt-Lenz, Mnemosyne 4, no. 15 (1962) 238 (destructive spir- 
its); Burkert, Homo necans, 252 (spooks) who here follows U. von Wila- 
mowitz-Moellendorff, Der Glaube der Hellmen, vol. 1 (Berlin 1931) 272, 
but who, however, in my opinion does not produce convincing evidence 
to prove his interpretation. 
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you Kares ['Carians'], the Anthesteria are over" (Zenobius 
4.33). 

Burkert compares this explanation with a report of the 
Anthesteria in Marseilles.'27 On that day the gates were 
closed and the city acted as if it were at war. This was 
because, it was said, a few years after the foundation of the 
city the Ligurian king Comanus wanted to surprise the city 
on the Anthesteria by smuggling into it soldiers on wag- 
ons-probably the wagons with the casks of new wine as 
Burkert persuasively suggests-which were entering the 
city on that day. The conspiracy was detected because a 
Ligurian girl told the plan to her Greek lover and the in- 
vaders were caught and lulled, as were the king and seven 
thousand of his men (Justinus 43.4.6). 

Both explanations of the customs during the Anthesteria 
show a structural resemblance. On a certain day strange 
men, the primeval inhabitants, are allowed to enter the city. 
When their time is over, they have to leave again. This belief 
finds it proper place, as Burkert has seen, in the customs 
associated with the wearing of masks as it could still be 
observed in this century in remote valleys of the Swiss Alps, 
where at certain times of the year-usually around the New 
Year-masked men would enter the houses and request to 

i be entertained, a request that could not be refused. Here, 
! too, though, Burkert tries to harmonize "Kares" and "Keres" 
1 by explaining that the respect shown to the intruders de- 
I rived from the idea that the intruders are the ancestors or 

former inhabitants of the country. lZ8 

12' Also see J. Bmnel, "D'AthCnes Marseilles," Revue d e s  Ctudes an- 
ciennes 69 (1967) 15-30. 

128 The explanation of Kares as ancestors, which evidently derives from 
Meuli, Gesammelte Schriften, 1 :  184, is untenable, since Meuli derived 
the "beggars' processions" (Bettelumziige), which usually took place around 
Christmas and Shrove Tuesday, from similar behavior after the death of 
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A different approach seems preferable. Mourning periods 
as well as the periods marking the transition from the old 
to the new year and from abundance to Lent are luninal 
periods, periods between an old situation and a new one. 
One of the characteristics of these periods is a reversal of 
status; prominence is given to people who, in normal cir- 1 
cumstances, fall into the interstices of social structures, live 
at the margin of society, or are looked upon as the scum of 
the earth, as Victor Turner has shown in a number of stud- 
ies.129 This prominence will have been the reason for the , 

"Carian" explanation, since the Kares lived, according to / 
the legend, at the margin of Athenian society. During the ] 
Anthesteria, though, they were allowed into the city in order 
to play their special role at the festival. Besides the visits of 
these marginals, the liminal periods also know the intrusion 
of supernatural beings, like the manes during the Roman 
Lemuria, the elves on May Day, or the witches during Wal- 
purgis night;130 the Keres as demons of death fit into these 
times as well. For this reason the Keres do not need to be 
identified with the souls of the dead; from a structural point 
of view Kares, Keres, elves, and witches are all represent- 
atives of a demonic, nonsocial, and unstructured world who 

important people among "primitive" peoples. Here is one of those typical 
reductionist assumptions that can occasionally be found in the work of 
Meuli, whose whole scientific opus circled round the customs associated 
with the deaths of men and animals. The weak point is that Meuli's ex- 
planation does not make clear how and why this transference from a 
mourning custom to a calendrical rite occurred, and why the transference 
did not go the other way around. 

128 See especially the following studies: The Forest of Symbols (London 
1967) 93-111; The Ritual Process (London 1969); Dramas, Fields and 
Metaphors (Ithaca and London 1974); "Process, System and Symbol: New 
Anthropological Synthesis," Daedalus 1977, no. 3, 61-80; Process, Per- 
formance and Pilgrimage (New Delhi 1979). 

Ovid Fasti 5.433; J. G. Frazer, The Magic Art, 3rd ed. (London 1912) 
53 and The Scapegoat, 159ff. 
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are absent in normal times.'31 Although the historical re- 
lation between the readings "Kares" and "Keres" remains 
uncertain, they are structurally equivalent in this particular 
case, since both are entities that are normally absent from 
the world of the free Athenians. 

When the normal structure of society is broken up, the 
situation becomes potentially dangerous, and people begin 
to feel insecure. This accounts for the special behavior in 
Marseilles during the Anthesteria. The festival's aetiological 
legend and the ritual have a strikmg parallel in modern 
Swiss tradition that seems not to have yet been noticed. In 
a number of Swiss cities it was related that long ago the 
city was almost surprised by solders whom the enemy tried 
to smuggle into the city in casks or barrels. Fortunately, 
they were detected by children or by a stroke of luck and 
the attack was foiled. Since then the night watchman has 
to go around on that particular evening with his familiar 
warnings, and a special cry connected with the detection 
of the enemy. These "murdernights" (Mordnachte) were d 
supposed to have happened-and consequently were re- 
membered4n days in typically liminal periods such as the 
days in the middle of November, around Christmas, or Shrove 
Tuesday.132 The seemingly ancient legends were obviously 
reinforced by the fact that these liminal periods in the cal- 
endar were indeed often occasions for revolution and re- 
bellion. 133 

131 This has been overlooked by Versnel, "Destruction, Dwotio and De- 
spair," 589 n. 206 who insists on the identity of the Keres with the souls 
of the dead. 

132 L. Tobler, Kleine Schriftm zut Volks- und Sprachkunde (Frauenfeld 
1897) 79-105 ("Die Mordnachte und ihre Gedenktage"); see also L. Zehn- 
der, Volkskundliches in der alteren s c h w ~ c h m  Chronistik (Basel 1976) 
301f. 

133 This particular theme has often been studied by the maverick Swiss 
historian H. G. Wackemagel, Altes Volkstum der Schweiz (Basel 1956) 
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So, with Burkert we see in the "Carian" reading of the , 
proverb a reflection of a custom in which persons who are 
perhaps masked enter the houses and ask to be feasted. The , 
proverbial application of the saying to obtrusive people can 
be best accounted for by this explanation. Finally, it should 
be noted that this explanation presupposes the entering of ' 
real people, whereas Rohde and other scholars s f l  thought 
of imaginary ~ i s i t 0 r s . l ~ ~  It is unknown when the saying was 

passim. Hans Georg Wackernagel(1895-1967), son of the great philologist 
Jacob Wackernagel, grandson of the well-known Germanic scholar Wil- 
helm Wackernagel, a friend of the late Karl Meuli (see F. Jung in Meuli, 
Gesammelte Schriften, 2: 1164, 1201 n. 3), collected in Altes Volkstum 
most of his studies on ancient Swiss history. These are of great importance 
for the history of the relation between festival and revolution, and for the 
history of the place of the young men in society, but during his lifetime 
they did not gain him the recognition he deserved, and they are unduly 
neglected in present discussions. A full bibliography of Wackemagel's 
writings has been published by T. Biihler, B a s h  Zeitschrift fur Geschichte 
und Altertumskunde 68 (1968) 237-245. In this context I would like to 
thank Dr. iur. W. Wackernagel for information about his father. For fes- 
tivals and rebellion in Switzerland, also see the following studies by 
P. Weidkuhn: "Ideologiekritisches zum Streit zwischen Fasnacht und Pro- 
testantismus in Basel," Schweizerisches Archivfur Volkskunde 65 (1969) 
36-74; "Fastnacht-Revolte-Revolution," Zeitschrift fur Religions- und 
Geistesgeschichte 21 (1969) 189-206; "Camival in Basle," Cultures 3 (1976) 
29-53. 

Recently we have had the brilliant analysis of the bloody carnival of 
Romans by E. Le Roy Ladurie, Le Camaval de Romans (Paris 1979). 
Enghsh ed. Carnival in Romans, trans. M. Feeney, (New York 1980). For 
France, also see N. Z. Davis, Society and Culture in Early Modern France 
(London 1975) 152-187; R. Pillorget, Les m o u v m t s  insurrectionnels en 
Prwence (Paris 1975); D. Fabre, "La fete BclatBe," L'Arc 1976, no. 65.68- 
75; Y.-M. BercB, F6te et rholte (Paris 1976). For revolution and rebellion, 
and carnival symbolism, also see M. de Ferdinandy, "Carnival and Revo- 
lution," Atlas February, 1964, 98-104; Davis, Society and Culture, 124- 
151 ("Women on top"), reprinted in B. A. Babcock (ed.), The Reversible 
World (London 1978) 147-190; P. Burke, Popular Culture in Early Modem 
Europe (London 1978) 199-205. 

134 Rohde, Psyche, 1: 239f.; Meuli, Gesammelte Schriften, 1: 222; Parke, 
Festivals, 116. 
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pronounced during the festival, but it may well have been 
after the drinking bout was over, for after the match the 
jugs and the symposium wreaths were brought to Dionysos' 
sanctuary. Aristophanes' Frogs (21 1-19) went "rambling in 
drunken revelry," and their behavior may well have been 
typical for the average Athenian. It had been a happy day, 
and it must have been happy memories that made The- 
mistocles celebrate the Choes in exile, just as the Athenian 
Pollis did not forget the festival in faraway Egypt, and the 
philosopher Xenocrates showed his prowess in drinking at 
the Choes at the Sicilian court of Di0n~sius . l~~ 

The return to the normal structure of society took place 
on the last day of the festival called Chytroi, or "Pots," from 
the panspermia, a dish consisting of all kinds of grain, boiled 
in an earthen pot and sweetened with honey.136 It was the 
major food of the Choes, and in keeping with the character 
of that day it was not prepared in the customary way; it 
made no use of the normal cooking techniques of milling 
and baking.137 During the Chytroi the celebrants remem- 

135 For Themistocles, see Possis FGTH 480 F 1. For Pollis, see Calli- 
machus hgrnent 178 Pfeiffer; see R. Scodell, ZPE 39 (1980) 37-40; J. Zetzel, 
ZPE 42 (1981) 31-33. For Xenokrates, see Diogenes Laertius 4.8; it is 
tempting to think that this Sicilian drinking bout was organized for, or 
perhaps by, Plato during his stay at Dionysius' court. This "happy" evidence 
has been insufficiently taken into account by those scholars who believe 
in a return of the dead during the Anthesteria For example, Versnel, 
"Destruction, Devotio and Despair," 590f. tells us that the dead "were 
regaled in awe and terror," but this is pure fiction; our sources say nothing 
of the sort. Neither do we know that in Athens the deluge (below) was 
connected with "the unspeakable crimes of murder and cannibalism"; the 
Athenian Flocd legend is virtually unknown. M. P. Nilsson, Eranos 15 
(1915) 182, reprinted in his Opuscula, vol. 1 (Lund 1951) 147, already 
warned against these somber pictures. 

136 The hieros gamos, which was probably celebrated at the end of the 
Choes, may have been another sign of the retum to the normal social 
order, see Versnel, "Destruction, Devotio and Despair," 589, 591. 

1" A similar technological regressiod took place in Eretria during the 
Thesmophoria, when the women did not fry the meat but dried it in the 
sun; the Thesmophoria were also a festival that changed the normal cul- 
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bered the survivors of the mythological Flood as having ! 

eaten this special dish as their first food. It is noteworthy 

food prepared in the normal Greek manner-similarly, the 

I 
that the survivors were not supposed to have eaten their 

survivors of the FIood in Argos ate wild pears-but in a 
more primitive way: the transition from the chaos of the 
Flood into an ordered society had to happen gradually, as 
so often in important transitions. 138 

The Flood was associated with the social chaos of the 
Choes on the mythological level, and the restoration of the 
social order on the Chytroi is therefore appropriately con- , 

nected with the survivors of the F10od.I~~ In Greece, as i 
elsewhere, the Flood was often thought to have preceded 
the origin or foundation of important constituents of the 
cosmic and social order, such as the course of the sun, 
sacrifice, the founding of a city, and, interesting in con- 
nection with our festival, even the mixing of wine: one of 
the inventors of mixed wine was Arnphictyon, the son of 
Deucahon.140 The emergence of an ordered society also ex- 
pressed itself in the celebration of games on this day; sirn- 
ilarly, in aristocratic milieus mourning periods came to an 
end with games-like the funerary games for Patroclus- 
in which the males once again could demonstrate their 
prowess and skill after a period of inactivity.141 In the games 

turd order, see Plutarch Moralia 298 C; Graf, Eleusis, 179; Burkert, Grie- 
chische Religion, 365-370; M. Detienne and J.-P. Vernant, La cuisine du 
sacrijce en pays grec (Paris 1979) 183-214. 

138 See Bremmer, in Vermaseren (ed.), Studies in Hehist ic  Religions, 
9-22. For Argos, see Plutarch Moralia 303 A; Aelian Varia Historia 3.39; 
Scholia on Euripides Orestes 932. 

138 Burkert, Homo necans, 265E; Versnel, "Destruction, Dwotio and De- 
spair," 591. 

I* Burkert, Homo necans, index s.v. Sinqut; G. Piccaluga, Lykuun (Rome 
1968) 69-75; F. Graf, Museum Helveticum 36 (1979) 19. 

l4l Burkert, Homo necans, 266 compares the games after sacrifices, which 
seems less appropriate in this case. For funeral games, see now L. E. 
Roller, "Funeral Games in Greek Literature, Art and Life," (Diss. Univ. of 
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on the Chytroi the young men played an important role, as I was suitable; the new order was exempMed by the prom- 
I inence of the new generation. Not only the new generation 

I of males was active, though; the maidens too had their 
festival, the Aiora, and the connection of the feast with the 
general theme of the Anthesteria was illustrated by one of 
the aetiological myths of that festival telhng of the horrors 
of drinking unmixed wine. 142 

! There is one other festival that should be mentioned in 
1 connection with the theme of the return of the dead. In 
I Thessaly the main festival was called Peloria, which was 
; characterized by great dinners, temporary freeing of pris- 
1 oners, the invitation of strangers, and a status reversal of 
' masters and slaves; like the Anthesteria, this festival was 
also connected with a Flood legend. 143 Meuli has connected 
the name of the festival, Peloria, with the adjective peldrios, 

Pennsylvania 1977) and "Funeral Games in Greek Art," American Journal 
of Archaeology 85 (1981) 107-1 19. 

142 Burkert, Homo necans, 266-269; J. Hani, "La fete athCnienne de 
1'Aiora et le symbolisme de la balanqoire," Revue des Ctudes grecques 91 
(1978) 107-122; R. Scodell, ZPE 39 (1980) 37-40; S. Angiolillo, "La visita 
di Dioniso a Ikarios nella cerarnica attica, Dialoghi di Archeologia, n.s. 3 
(1981) 13-22. 

143 Herodotus 7.129; Baton FGrH 268 F 5; Nonnos Dionysiaca 6.373ff.; 
C. Sourvinou-Inwood, Classical Quarterly 24 (1974) 194f.; Meuli, Ge- 
sammelte Schriften, l :  298f. and 2: 1041f. For similar classical "rites of 
reversal," see Bomer, Untersuchungen iiber die Religion der Sklaven, vol. 
3 (Wiesbaden 1961) 173-195; H. Kenner, Das Phiinomen der verkhrten 
Welt in der griechisch-romischen Welt (Klagenfurt 1970) 82-95, but both 
discussions are not entirely satisfactory. For the much better anthropo- 
logical studies of this kind of rite, see the pioneering studies of Max Gluck- 
man, Custom and Conflict in Afnca (Oxfod 1956) 109-136 and Order 
and Rebellion in Tribal Afnca (London 1963) 110-136; P. L. van den 
Berghe, "Institutionalized Licence and Normative Stability," Cahiers d'ktudes 
africaines 3 (1963) 413-423; E. Norbeck, "African Rituals of Conflict," 
American Anthropologist 65 (1963) 1254-1279; P. Weidkuhn, "The quest 
for legitimate rebellion," Religion 7 (1977) 167-188; Babcock (ed.), The 
Reversible World, passim. 
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meaning "monstrous, huge, terrible," and suggests that the 
etymology of the name points to the impressive ancestors; 
Nilsson, too, associated the name of the festival with the 
giants of the hoary past but these giants are not necessarily 

In the time of our source Baton, the third cen- 
tury B.c., the name was evidently connected with the epithet 
Pelor for Zeus,145 and our source does not mention any visit 
by ancestors nor the wearing of masks which could be in- 
terpreted (as Meuli does) as ancestors. It is possible that in 
earlier times the Thessalians believed in a visit of the ances- 
tors, but this has to remain a matter of conjecture. It seems 
certain that, so far, it has not been convincingly proved that 
the Greeks in historical times believed in a periodic return 
of the dead. 

Conclusion 

What was the early Greek concept of the soul of the dead? 
When we survey our material it is not difficult to draw a 
conclusion. The Greeks, like many other peoples, consid- 
ered the soul of the dead to be a continuation of the free 
soul of the living. However, psyche was not the only man- 
ifestation of the deceased. The individual could also be rep- 
resented as the body itself, as eiddlon, snake, and, perhaps, 
butterfly. In the transitional state between its stay in the 
body and in the afterlife the soul was thought to remain in 
the vicinity of the body where it is sometimes represented 
as a homonculus. As particularly inhcated by the funeral 
rites of the period persons who died abnormally were con- 
sidered to occupy an infranormal or supranormal status in 

lq4 Meuli, Gesammelte Schriften, 1: 298f., following Von der Miihll, Aus- 
gewahlte kleine Schriften, 436-441; Nilsson, Griechische Feste, 37. 

'45 Pelor, and not the generally accepted Pelorios, will have been the 
original reading, see P. Maas, Gnomon 4 (1928) 571. 
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the life hereafter. Ghosts are as good as absent during the 
Archaic period and the saying "Out of the door, you Karesl 
Keres, the Anthesteria are over" cannot be adduced as evi- 
dence for the return of the dead. Unfortunately, the frag- 
mentary state of the sources does not yet allow us to estab- 
lish the mutual relation of the mamfestations of the deceased. 
Were there perhaps occasions on which the deceased was 
only represented as a snake or only as eiddlon? Here, there 
still remain questions that cannot as yet (if ever) be an- 
swered. 

When we compare the soul of the living with the soul of 
the dead, we are struck by the negative way the souls of 
the dead are characterized. On the whole they are witless 
shades who lack precisely those qualities that make up an 
individual. This characterization corresponds with the type 
of society in which this particular collective attitude toward 
the dead developed. Homeric beliefs reflect the life of the 
small, closely h t  communities of the Dark Ages where the 
life of the community was more important than the survival 
of the individual. In these communities death was not yet 
so much the end of one person's life but rather an episode 
in the hlstory of the community and the life cycle. However, 
the sweeping changes in Greek society in the eighth century 
and after promoted an individualization that created indi- 
vidual concern for death and survival. In the new constel- 
lation the representation of the dead as witless shades lost 
much of its influence but it never &sappeared completely. 146 

146 For the important changes in the collective attitude toward the dead 
and death, see the highly stimulating study of C .  Sourvinou-Inwood, "To 
die and enter the House of Hades: Homer, Before and After," in J .  Whaley 
(ed.), Mirrors of Mortality: Studies in the Social History of Death (London 
1981) 15-39. 
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