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the belief in an after-life of just retribution, however, is
seen at one point in the Electra (245ff.) as the main bulwark
of human piety and justice; and Qedipus expects to meet his father

in Hades (Qedipus Rex 1372). There are several denials of

immortality in Euripides.1 Alcestis, however, is resurrected
in the tragedy of the same name, apd the ghost of Polydorus is
put on stage in the Hecubé (28-31).2

Throughout the history of Greek literature and thought
the belief in man's survival in the memory of postefity, his
social survival, is a particularly potent one and coexists with
beliefs in other types of after-life. Tyrtaeus' idea thai the
immortality of the warrior is guaranteed by the polis and the
songs of its bards animates the gthenian funeral speeches of
Pericles in Thucydides, of Plato in the Menexenos and of
Demostheneé.3 Plato, accordingly, granté such immortality to
the lawgiver, the poet, and the philosopher in his Symposium.

It is Plato, however, among Greek authors who expresses
the most urgent demand for ar individual survival and supports in

his works, in rational terms, the emotional commitment of almost

'ct. Ero. 606-607, 633, 1248-1250; Hel. 912-913; IA
1250-1252.

2Rhesus is translated in Rhes. 962-982. On the beliefs
about the after-life in the Greek dramatists see Jackson Knight,
Elysion, 87ff. In general see M. H. Hewlett, "Immortality in the
Poets", in Sir James Marchant, ed., Immortality (London, 1924), 172ff.

3See Nilsson, Cults, Myths, Qracles and Politics in An01ent
Greece (Lund, 1951), 85ff.
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all men to an expectation of future life. Plato's forerunners
seen to have been the QOrphics and Pythagoreans as well as the
devotees of the Eleusinian Mysteries, who loocked inwards and
conslidered the soul to be something different and séeparable
from the body and of divine origin,'as the Pindaric fragment‘
above puts it. This is a long way from the primitive belief
in the tomb as the residence of the dead.1

The ceremonies at Eleusis which, as already stated,2
may have included a pantomimic representation of the after-life,
must have nourished the hope of immortality in the common man,3
& hope which was manifestly proclaiméd by the Orphics and
Pythagoreans. Whatever its origin, the Orphic theology appears
to have taken up and utilized earlier concepts of an after-life

A

and to have given them new content. Orphism was a way of life

1Nilsson, History of Greek Religion, 100f{f.

.2See pp. 159-160. See also Farmell, The Cults, III,

179ff.; Bailey, Some Greek and Roman Ideas of a Future Life
(Cambridge, 1955), 18; Pollard, Seers, 65ff.; S. Dow and R. F. »
Healey, A Sacred Calendar of Eleusis (Cambridge, 1965). )

3Nilsson, History of Greek Religion, 210ff.

4Guthrie, History of Greek Philosophy, I, 198f., notes
that we cannot easily separate the Orphic movement from the
philosophy of the Pythagoreans, but it may be that Pythagoras
wags attracted by some fluent ideas such as the idea of assimilation
to the divine which pre-existed him and which we may call Orphic.
See also Pollard, Seers, 97. On early Pythagoreanism see J. A.
Philip, Pythagoras and Early Pythagoreanism (Toronto, 1966). On
Orphism see Harrison, Prolegomena, 659-673; Grant, Hellenistic
Religions, 105ff.; Guthrie, Orpheus; Dodds, the Greeks and the
Irrational, 135ff; Farnell, Greek Hero Cults and Ideas of Immor-
tality (Oxford, 1921), 373ff. )
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which emphasized purity and constant care for the divine element
in man, the soul,1 whereas the Mysteries of Eleusis seem to have
been of a magic character and were open %to all. 'The Orphiec
eschatology had é strong appeal for Plato, who, nevertheless,
did not fail to castigate its abuses (Republic 2.364b); for,
there were some who misinterpreted the poetic representation
of the after-life as a banquet of"the holy, taking this to mean
a state of eternal drunkenness.2 |
The problem of the squl's destiny after death also seenms
to have concerned the Romans of the late Republic. - The iﬁitial
stimuli came from the Greek lands of South Italy, and possibly
from Etruria.3 The great ferment of eschatological ideas produced
in time a vast wealth of testimonia on the fate of souls after

4

death in poetry, religious thought, and art. The first contact

which the Romans had with Greek ideas of an after-life made a
deep impression on them and showed them the limitations of their

5

own primitive corcept of an undifferentiated multitude of the dead

guturie, Orpheus, 154f. ' | o,

2See Nilsson, History of Greek Religion, 218; Guthrie,
Orpheus, 19, 156, 158ff.

3See pp. 68ff., 275ff.

4See in general Cumont, Lux Perpetua, passim.

’See pp. 13ff. Cf. Jackson Knight, Elysion, 109:
"In Africa something like this change has been developing. For
centuries no one was remembered. Then some great chief attained
the privilege of being remembered and respected, for many genera-
tions. ..". See, in general, H. J. Rose, "Ancient Italian Beliefs
Concerning the Soul", CQ, 24 (1930), 129-135.
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and of the adherence of ghosts 3o the grave or to the entrails
of the earth, whence they would occasionally come to haunt the
world of the living.1 Apart from the attraction which the
colourful Greek underworld may have exercised upon the Romans,
the Greek concept of the immortality of the soul must have
responded to similar though vague feelings under their belief in
an indefinite survival and in ghosts. The Greek concept of
underworld punishments and rewards must also have satisfied their
sense of justice.2

Ennius presents sevefal allusions to a traditional

3

underworld but also the Pythagorean concept of metempsychosis.
L

In his dream of Homer, Ennius learns from the ghost of the
Greek poet that he is the recipient of Homer's soul after it had
been reincarnated as a peacock, and in the sequence of the

poem which is now lost he may have heard from Homer on the

nature of the human soul, a theme elaborated by Ennius also in

the Epicharmus (Varia 45ff. V.). It must be noted that it is

1
See pp. 24ff., 227, 266ff.

2It is on the whole agreed that the concept of retribution
in after-life was missing from early Roman religion. See pp. 116, 207ff.

3See pp. 212ff, See J. K. Newman, "Ennius the Mystich,
G&R, 14 (1967), 44=51.

L
151-156.

See p. 29. See 0. Skutsch, Studia Fnaniana (London, 1968),
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only the shade of Homer which appears to Ennius, not his soul,
which has been already reincarnatéd in Ennius. This distinction
underlies the following passage of Lucretius (1.120~123):

étsi praeterea tamen esse Acherusia templa

Ennius aeternis exponit versibus edens,

quo neque permaneant animae neque corpora nostra,

sed quaedanm simulacra modis pallentia miris.
The implication is that the bodies and the souls go elsewhere.
The bodies are dissolved in the earth, while the souls ascend
to heaven or are reincarnated. This belief, probably of
Pythagorean inspiration,‘ which accommodates the belief in a
celestial immortality with the idea ofra traditional Hades,
may have fouﬁd support in Homer (Qdyssey 11.602ff.),7where it
is stated that Heraéles is in heaven, but his eidolon is in
Hades;2 This concept of the bipartite or tripartite division
of the human soul is not explicitly stated in Vergil but it
may be behind the gpparition of Anchises in Aeneid 5.722ff.3
In any case, it does not seem to haQé had great success with

A

the Romans.

1Cumont, After-life, 74.

2According to the ancient scholia on the Odyssey these
verses were interpolated by Onomacritus, the Orphic writer of

the sixth century B.C. See Stanford, The Odyssey, I, note ad loc.;

Jackson Knight, Elysion, 50, 62.

3ct. also Aen. 4.654 and Servius ad loc.; Aen. 5.81 and
Veron. Schol. ad loc.; Luc. 6.719ff.; CE 1339. See “A. van Gennep,
The Rites of Passage (Chicago, 1960), 146.

_4See Cumont, Lux Perpetua, 190ff.
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Ennius® line (Annals 115-116 V.): Romulus in caelo cum

dis genitalibus aevum / Degit obviously echoes the notion of the

hero's deification, his assumption to heaven, a lot denied to
ordinary mortals.1 The expressions "heing in heaven® and "going
to heaven", however, may refer generally to the fact of death,
that is, they may be applicable to all men who upon death are
believed to ascend to heaven. The belief in a celestial
immortality for all, which was very popular in Imperial times
and which eventually became'a connecting link between Greco-Roman
-paganism and Christianity,2 may have originally come to Greece
from the East and been taken over and spread by the Pythagoreans.3
It is the one belief which was especially attractive to Cicero, as
it had been to the Greek philosopher whom he admired above all,
Plato. |

Among the educated Romans of the late Republic Cicero

seems to be a representative case. He was anxious about the

after-life {(cf. Letters to Atticus 12.18) and seems to have moved

Tsee p. 253.

> ,

See Cumont, After-life, 91ff.; id., Astrology and
Religion among the Greeks and Romans (New York, 1960), 95ff.;
Lattimore, Themes, 36ff.

3Ar. Pax 832-83%3 may be the earliest extant example of
this belief in Greek poetry. See pp.” 251ff.
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back and forth from rationalism to mysticism. On the one hand,
he either disputes the reality of traditioral stories about the
underworld,l or, at the most, he interprets them allegorically.2
On the other hand, it appears that at some point of his life

and probably because he was disappointed by the unruly course

of things on earth, he felt the need, as Plato had done before,
to associate his . love of justice and morality with an ideal

state of existence beyond the confines of this life. Cicero's

vision of the soul's immortality in the Dream of Scipio with

which he concludes his Republic, just as Plato had ended his
own Republic with the vision of Er the Armenian, and his

Pusculan Disputations appear to move away from his early-scepticism

associated with the Middle Academy.3 It is surprising to hear
from a Roman statesman like Cicero the mystical statement which

he puts on the lips of Scipio Africanus (Dream of Scipio 6):

ei vivunt, qui e corporum vinculis tamquam e carcere evolaverunt;

vestra vero, guae dicitur, vita mors est, and which echoes the

Orphic and Platonic belief in the superiority of the soul over

4

the body, of the after-life over this life.® The Dream of Scipio

cf. clu. 61.171; Nat D. 1.5; Tusc. 1.5.9ff.

2See p. 108.

3M. I. Rostovtsev, Mystic Italy (New York, 1927), 16f.;
Pascal, Credenze, II, 37ff.

4The passage is also cited by Norden, Agnostos Theos
(Leipzig, 1913), 277, n. 2.
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which, as noted, concludes the Republic as the climax of a long
discourse of a sociological and philosophical nature, is the

only extant accoﬁnt in Roman literature of a future life prior

to Vergil's Aeneid 6, with which it shares the same patriotic
tOne.‘ Unlike Vergil, however, Cicerd is more definitely Stoic
in his Dream; he also places the fﬁture world exclusively among
the stars, and does not seem to believe in after-life punishments
but simply in rewards for the worthy man, especially the statesman.a
It must be noted that Cicero's attempt to harmonize in this work
two basically contradictory concepts, that of political activity .
and that of philosophic contemplation, is not quite sucessful.3
. Moreover, the Pythagorean and Platonic belief in a personal
immortality does not agree with the traditional Roman concept
of the Manes représenting the family or the clan rather than the
ind:i.v:i.dual.LF

. Cicero again takes up the subject of the soul's immortality

in his Tusculan Disputations. In the spirit of the New Academy

*

1J. W. MacKail, Latin Literature (New York, 1923), 71.

2See Bailey, Religion in Virgil, 266; W. A. Camps, An
Introduction to Virzil's Aeneid (Oxford, 1969), 88-90.

3Otis, "Three Problems...", 172.

4C. N. Cochrane, Christianity and Classical Culture
(New York, 1940), 60-61. See H., Goergemanns, "Die Bedeutung
der Traumeinkleidung im Somnium Scipionis", WS, 2 (1968),
46-69, and in general Macrobius' commentary on the Somnium
in William H. Stahl, Macrobius: Commentary on the Dream of Scipio
(New York, 1952).
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he finds it impossible to define the nature and place of the
soul (1.25.60 and 27.67). The soul is convinced of its own
existence (1.22.53); this is the nearest approach to certainty.
Also, one of the arguments for the immortality of the soul

and its surviving the body is the universal credulity in it of
the ancients, that is, the ancestors of the late Republican
Romans (1.12.27). Of course, the Roman ius Manium, the belief
in the existence of spirits and the need to propitiate them

to which Cicero alludes,is not enough to prove the immortality
of the soul which, according to Cicero, ascenrnds to heaven after
death (1.11.24, 17.40, 18.42, 31.75); but it hints at the
probability that the soul somehow outlives the body. On the
whole Cicero.seems to be emotionally committed to the idea of
the soul destined to be freed at death from the impediments of
flesh, and to find comfort (¢f. 1.49.119) he resorts to that
pvhilosophy which above all others has given assurances for

the soults immortality, the philosophy of Plato. He is accordingly

in agreement with the Orphics an& Pythagoreans.1

- 2. Mysticism and Aeneid 6

If Cicero the rationalist felt the need to subscribe

to Platonic ideas on death.in his years of maturity, we must

1See Friedlander, Darstellungen, 111, 280; Cumont, After=-
life, 104-105; Jackson Knight, Elysion, 120-122.
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presume that the appeal of mysiicism was greater to the less
rationally-minded Roman plebs at the end of the Réman Republic.
That wag a time when the firm assurances of the Mystery religions
of thé possibility for anyone to attain a blessed immortality

by means of certain ceremonies of purification antagonized the
various theories of philosophy on the fate of the soul after
death, ‘which were rather vague and contradictorf.1 It has already
been obsérved that we can only specqlate on the question of
the ordinary Roman's eschatological beliefs at this period
because of our paucity of evidenée.2 Much evidence pointing to
the popularity of the Mystery religions in Imperial times,3
however, suggests that the Romans of the late Republic must
also have been open to such influences. The all-powerful

instinct of self-preservation beyond the grave was too strong

to find lasting satisfaction in the Epicurean theory of dissolution
of the individual at death, or in the Stoic idea of the post-
mortem union of the soul with the divine logos of ?he universe,
or.in the scepticism of the Academics and the rationalism of

the Peripatetics.

On the contrary, we may well assume that a great number

ISee P. 4.
2See PP. 2-3.

3See especially Cumont, Lux Perpetua, passim ; Richard
Reitzenstein, Die hellenistischen kysterienreligionen (Leipzig,

1927).
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of people tended to go to the other extreme of the Lucretian
attitude, and wholeheartedly accepted ready-made recipes of
blessedness after death. Under these circumstances Vergil

may be said to have followed a middle and sober course in his
Nekyia, by attempting to build a picture of an after-life which
stresses the idea of just conduct in this world behind the
concepts of underworld punishments for the wiéked and rewards
for the pious and good. Vergilt!s subtle perception of the
difference between good and evil did not fail to search for

the ethical values of those traditional stories which Lucretius
had rejected as "vain tales" (soamia).1 In this sense Aeneid 6
was probably meant to answer Lucretius and alsoc check
everymarits tendency to £allin with the preachers of facile
salvations and their magic rituals, which gave little or no
emphasis to the just and righteous life.

In the hands of Vergil the Greek underworld with the
stereotyped figures and scenes becomes a truly corrected replica
of this world. Takep'literélly Aeneid 6 does not fail to >
encourage morality and justice. On the other hand, interpretation
of the poem in symbolic ternms, as‘has beeﬁ‘ﬁote"d;,2 is legitimate
and offers much satisfaction to those who have a predilection

for such things. Human aspirations, fears, and haopes animate

1See Bowra, From Virgil to Milton, 79.

2See pp. 162ff,
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Vergilt's underworld images and suggest to the rea@er in elevated
style the drama of life. The traffic between the living and the
dead which is constant in the first half of the Aeneid culminates
in the éixth book of the poem in such a way as to answer the
theological questionings of Vergil's time, in both literal and
symbolic fashion.

It is impossible to say what Vergil the man really
thought of the soul's fate after death. The generally held view
is-"that: Vergil started as an Epicurean and later developed
Stoic tendencies both by personal inclination and his Roman
ethos. This may be true, as it would be probably true that,
like Cicefo, he was sensitive to Platonic mysticism, as Anchises!
speech on metempsychosis suggests; but it is only indirectly
through his characters and through his descriptions that Vergil's
feelings and ideas come forward, and we cannot be sure about
his most intimate philosophy of existence. I think that it
would be safe to assume that Vergil did not entertain any single
belief on the matter of the soul's destiny after death, but N
simply perceived the\relative value of the various concepts

~current in his time, and made good use of them.

3. The Classes of Souls in Aermeid 6

i. The §till Unferried Ghosts
The first class of souls in Aeneid 6 comprises those

who are are waiting to be ferried across Styx (305-316):
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huc omnis turba ad ripas effusa ruebat,

matres atque viri defunctague corpora vita
magnanimum heroum, pueri innuptaeque puellae,
impositique rogis iuvenes ante ora parentum:
quam multa in silvis autumni frigore primo

lapsa cadunt folia, aut ad terram gurgite ab alto
"quam multae glomerantur aves, ubi frigidus annus
trans pontum fugat et terris immittit apricis.
stabant orantes primi transmittere cursun,
tendebantque manus ripae ulterioris amore.
navita sed tristis nunc hos nunc accipit illos,
ast alios longe summotos arcet harena.

Phe passage 1s in the epic style. The poet gives us
first a general picture of the waiting ghosts by which he means
to impress upon his readers the anonymity and equality of souls.1
Then he deepens and particularizes his description by comparing
the ghosts to bifds aﬁd to falling leaves. The pathos of the
initial picture, conveyed aptly by the mention of the young
maidens who died befﬁre marriage and of the lads whose bodies
were cremated before the very eyes of their parents, is
dramatically complemented by the two similes which, apaft from
the aspect of multitude, stress the frailty, lightness, and
weakness of the ghosts.2 Noteworthy is also the motif of
supplication by the stretching of hands in a line hard to

3

translate.

1Lines 306-308 are identical with those in G. 4.475~477;
cf. Hom. Od. 11.38-41. For probable Ennian echoes see Norden,
Aeneis VI, 223. 1In general see Murley, "Classification of

Souls...", 19ff,

2See Norden, ibid., 223-224; Clark, "Two Virgilian

Similes...", 245-255; R. 0. Hornsby, Patterns of Action in the
Aeneid (Towa, 1970), 84-85. ,

5See Norden, ibid.; Fletcher, Aeneid VI, notes ad loc.
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-The Sibjl uses the words inops inhumataque turba in

gpeaking of the unburied ghosts whom Charon prevents from
boarding his vessel (Aeneid 6.325).‘ This is in keeping with
the widespread belief of the ancients in the abnormality of
being dead and unburied.2 We also hear that these ghosts
who have lacked the homour of burial must wait for one hundred
Years before they are allowed to cross Styx and take their
right place in the underworld (Aeneid 6.327-330):

nec ripas datur horrendas et rauca fluenta

transportare prius quam sedibus ossa gquierunt.

centum errant annos volitantque haec litora circum;

tum demum admissi stagna exoptata revisunt.

The notion of the orne hundred year waiting period
may be an invention of Vergil based on the idea of a céntury
as the longest duration of a man's life. It is more natural,
however, to assume that Vergil draws here fromrearlier sources.3

Aeneas pities the unburied souls for their unjust fate (Aeneid

6.332: sortem...animo miseratus iniquam), and by doing so, as

Bowra remarks, he almost criticizes the order of the world,

’“”"Lrhe form inhumata is probably meant to clarify inops
(cf. Lucr. 6.1241). Page, Aeneid 1-6, note ad loc., translates
inops by "poor" and connects it with the well-known custom of
-...the ancients to place a coin between the teeth of the dead for
their fare to Hades. This is ingenious, but inops may simply
- mean "helpless"; see Fletcher, Aeneid VI, note ad loc.

2cf. Hom. Il. 23.71ff.; Od. 11.60ff. The unburied ghosts
were particularly hostile to the living. :

3Cf. Varro Ling. 6.11; Serv. Aen. 6.325. See Norden,
Aeneis VI, 10-11; Murley, "Classification of Souls...", 20.
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which imposes so severe a punishment on innocent souls.1
One of these innocent souls is Palinurus, Aeneas' lost
helmsman,2 hardly distinguishable in the penumbra of Hades

(Aeneid 6.340: hunc...vix multa maestum cognovit in umbra). He

is sad (maestus) as all unburied ghosts are, and the prospect
at having a memorial in his name consoles him but for a little

while (Aerneid 6.382-383: pulsus...parumper / corde dolor tristi).3

Aeneas' encounter with Palinurus exemplifies the concept of the
unburied soul besides tying the catabasis of Aeneas with the

rest of the Aeneid,

ii. The Souls of the Limdo area
The classes of souls which Vergil places in the limbo
area between Styx and Tartarus-Elysium have not been granted
full admittance into the iower world, and in this they are
similar to the unburied ghosts. Much has been written on
Vergilt's arrangement of these classes of spirits, and the poet

has been criticized, unJustly in my view, for his vagueness.“

VFrom virgil to Milton, 65-66.

2See Pp. 168-169.

>ct. Serv. Aenm. ad loc.

hSee Norden, Aeneis VI, 11; Butler, Aeneid 6, 11£f., 173~
175. According to Servius (Aen. 6.426), of the nine circles which
constituted Hades the first five included all those who had had a
‘premature death for whatever reason, the sixth was reserved for
Tartarus, the seventh for the purgatory, the eighth for the purged
souls ready to be reincarnated, and the ninth for Elysium; but it
is doubtful whether Vergil had this scheme in mind.
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The first group of ghosts includes the infants wailing
for the life which they never had (Aeneid 6.426-429).1 They are

placed by ¥ergil in the very threshold of Hades (limine primo),

becausé they have been snatched from infancy, as Servius notes,2
and like all other groups of souls placed in the limbo area they
are not so much given to suffering as lacking enjoyment.
In this they resemble the Homeric souls of the dead.3
The second class of souls in this area are those unjustly
put to death (Aeneid 6.430~433). Minos examines their lives and
sins and rectifies the miscarriage of Justice which imposed on
these ghosts a violent death.4 The placement of Minos here may
have to do with the position of Minos in Plato (Gorgias 524; cf.
Apologia 41) as a judge of appeal, while Aeacus and Rhadamanthus

treat the cases of the Asiatic and European dead respectively.5

1Cf. Lucr. 5.226; CE 78. On relevant epitaphsvsee in
general Norden, Aeneis VI, 224.

2On Aen. 6.427; dut see Butler, Aeneid 6, and Fletcher,
Aeneid VI, notes ad loc. On this group of souls see in general
Cumont, Lux Perpetua, 308ff.; Murley, "Classification of Souls...",
20; Boyance, "Funus Acerbum®, REA, 54 (1952), 275~289. For J.
Sheehan, "Catholic Ideas of Death as Found in Aeneid 6", CF, 16
(1962), 89, the region of the infants corresponds to the Roman
Catholic limbus infantium, the place reserved for the unbaptized
children. :

3For the artistic virtues of Vergil's lines on these
ghosts see Fletcher, Aeneid VI, note ad loc.

b . : '
See Butler, Aeneid 6, 14; Bailey, Religion in Virgil, 254f.

5Aeacus is not mentioned by Vergil (cf. Hor. 0d. 2.13.22),
while Rhadamanthus is placed in Tartarus. See p.
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Homer, however, presents Minos performing in Hades (Qdyssey 11.
568) as he used to in the upper air, that is, judging disputes
among the ghosté of the dead as he used to try cases among the
living; he does not Jjudge sins committed on earth.1 Vergil

aptly uses here the language of Roman courts (falso damnati

crimine...sorte...1udice..}guaesitor Minos urnam movet...

conciliumque vocat).2

The next group among the limbo souls includes the suicides,
those who took their own lives because they had been«unable'to
endure the hardships of life (Aeneid 6.434-439). These are
called "sad" (maesﬁi) eithef because they regret their deed or

because they anticipate great punishment, in conformity with the

3

belief which‘made suicide a crime punishable in Hades. Vergil

seems to pity these ghosts who now wish they had lived 1onger.4

1See Bailey, Religion in Virgil, 270; Murley,
"Classification of Souls...", 17.

2ct. Prop. 4.11.19f.; Culex 275; Hor. Od. 3.1.14; 4.7.21-
22. See Bailey, ibid., 255; Butler, Aeneid 6, 177

3Cf. Lucr. 3.79 and see Michels, "Lucretius and the Sixth
Book of the Aeneid", 140; Gennep, The Rites of Passage, 161. Cf.
also the Bologna Papyrus fol. 1r., vv. 1=2, in Merkelbach, "Eine
torphische' Unterweltsbeschreibung...", 5, and see also Turcan,
"La catabase orphique...", 140ff. Ancient society in general
disapproved of suicide. See Serv. Aen. 12.603 commenting on
Amata's suicide, and in general Rohde, Psyche, I, 187, n. 33;
Cumont, Lux Perpetua, 23; but there were some who believed that
suicide was a permissible escape from disgrace, as Pease, Aeneid 4,
10f., notes; see p. 8. Cf. Hor. 0d. 1.12.35-36: Catonis / nobilé
letum.

“ct. Hom. 0d. 11.488¢f.
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Then we have the victims of love who abide in the
"Mourning Fields" and are still tormented by their earthly
vassions (Aeneid 6.440ff.). This group overlaps to a degree
with the previous one, as some of its members have taken their
own lives. Vergil's list (Aeneid 6.445ff.) includes several
mythological heroines like Phaedra, Pasiphaé: and Laodamia,
in apparent imitation of Homer (Qdyssey 11.225-329),1 and ends
with Dido, whom Aeneas perceives dimly through the obscurity
of the underworld (Aeneid 6.450-455):

inter quas Phoenissa recens a vulnere Dido

errabat silva in magna; quam Troius heros

ut primum iuxta stetit agnovitque per umbras

obscuran, qualem primo qui surgere mense ' -

aut videt aut vidisse putat per nubila lunam,

demisit lacrimas...

Weé note here the idea which we also find in the case
of Deiphobus that the dead kept the appearance they had at their
death; so, Dido's wounds are fresh on her.2 On the other hand,
the beautiful simile which likens the ghost of Dido to the
new moon aptly expresses the unsubstantiality of sﬁades, repeatedly

3

noted by the poet. Dido's inclusion among the victims of 1ové,

1See Knauer, Die Aeneis und Homer, 112ff. Cf. Prop. 1.
19.13; 4.7.55-70 and see Michels, '"Death and Two Poets'", TAPhA,

86 (1955), 173.

2See PP, 32ff.

3see pp. 24¢f.,181. For the simile and its model (Ap. Rhod.
4.1479) see Norden, Aeneis VI, amd Fletcher, Aeneid VI, notes on

‘Aen. ad loc.; also Higi, Verglls Aenels, 35, 105; Hornsby, Patterns

of Action in the Aeneid, 98f.
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and not in the group of suicides proper, may be a sign of

the poet's sympathy for her,1 while her restoration to Sychaeus
(Aeneid 6.474) hints, according to Glover, at what in tragedy we
may call reconciliation.2 |

The souls of heroes fallen in war (bello caduci) which

Aeneas sees next in the limbo area (Aeneild 6.477-493) include
warriors from the Theban wars and some from the tradition of
the Trojan saga, both Greeks and Romans. It.is significant

for the Roman ethos of the Aeneid that while the Trojan heroes

are honourably mentionéd - (multum fleti ad superos), the phantonms

of the Greeks are said to become frightened at the sight of Aeneas
and his arms; some turn to flee; others éttempt to raise the )
war-cry, but they only produce a shrill piping sound.3 As in
other parts of his poem Vergil wants to suggest the dual nature
of souls. The dead heroes appear in their familiar guises (cf.
Aeneid 6.485) but they are, nonetheléss, spectres, fleshless

shades who cannot even use the little voice that they have; they

are pale replicas of their former selves (cf.'Aeneid 6.480).1+

1
VI, 66.

See Bailey, Religion in Virgil, 270; Fletcher, Aeneid

°r. R. Glover, Virgil (London, 1930), 205.

3This is a characteristic of Homeric ghosts: cf. Il.
23,101; 0d. 24.5ff. See Norden, Aeneis VI, 258.

4see pp. 98-99.
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Deiphobus' inclusion in this group qf souls is Justified either
because he was buried in the normal way, that is, under the earth,
or because Aeneas had honoured him with a cenotaph (Aeneid 6.505-
506), had thrice invoked his name,‘ and raised replicas of his
arms in his‘honour.z In fact, a normal or simulated buriai

would have allowed him to cross the Stygian lake, although his
violent death would have prevented him from going to Elysium.
Deiphobus appears to Aeneas wifh the disfigurements which he

had received in 1ife,> but unlike Eriphyle who displays her

wounds (Aeneid 6.446), he tries to hide his (Aeneid 6.498-499).

iii. The Souls of the Damned
Punishment in Vergilt's Tartarué is the long~delayed
explation of siné on earth, the sinners having enterééined
an inane confidence that their crimes dome in secret would never
be known. The notion issignificant if we want to understand
Vergil's special purpose in speaking of the damned souls of

4

Bades. Phe belief that, although crime can be concealed in

Yee. Aen. 3.68 ana 6.231.

2See Norden, Aeneis VI, 264-265; Fletcher, Aeneid VI, 70;
Page, Aeneid 1-6, 476.

3See Norden, Aeneis VI, 9 and 263. The statement that
Deiphobus was slain by Menelaus (Aen. 6.525ff.) is consistent
with Homer (Od. 8.517; cf. Hyg. Fab. 113), but the role which
Helen seems to play here (Aen. 6.523ff.) is inconsistent with
an earlier reference to her (Aen. 2.567-588).

bsee p. 176,
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actual life, a late confession followed by Jjust punishment will
be extracted after death, seemed to many ancients necessary for
the control of c¢rime in society.1 Penalties (poenae) are imposed
on souls for sins committed on earth, and the administration of
these penalties is sanctioned by the gods (Aeneid 6.565),2 and
put in the hands of Rhadamanthus.3
As has been observed, the types of ordinary offenders
whom Vergil lists along with their punishments may have a special
significance. In fact, the inspiration seems to come from that
civic and Roman mprality which underlies Augustus' religious
and social revival.h Vergil condemns the violafors of the
familial and social order (Aeneid 6.608ff.): those who planned‘
to harm their brothérs, the father-strikers, those who deceived

5

their clients, the avaricious, the adulterers executed on the

ez, Polyb. 6.56.8; Soph. EL. 245ff.

2Cf. Serv. Aen. ad loc.; see Bailley, Religion in Virgil,

56.

»

Jcf. Hom. Il. 14.321; 0d. 4.564; Pind. 0l. 2.76; Diod.
5.79. See Knauer, Die Aeneis und Homer, 119.

bsee p. 178.

» 5On the first class cf. Pl. Resp. 10.615d; on the second

class cf. Ar. Ran. 147; Paus. 10.28ff.; Bologna papyrus fol. 2r,

vv, 1=2, in Merkelbach, "Eine 'orphische' Unterweltsbescreibung...",

7. See Conington, Vermlll Opera, II, note on Aen. 6.609. See pp.

220f,. On the third class cf. Bolovna papyrus Tol. 2r, vv. 9-10,

in Merkelbach, ibid., 7; Servius (4en. 6.609) cites the law of the
Twelve Tables: Patronus sl clienti " fraudem fecerit sacer esto; on

the fourth class cf. Pind. Nem. 1.31; Bologna papyrus fol. 2r, v.2,

in Merkelbach, ibid., 73 Hor. Sat. 1.1.80ff.; 2.2. 102ff.; Pers. 3, 69ff.
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spot, those who took up impious arms against their fatherland ‘
and betrayed the loyalty due to their masfers, and similarly
those who betrayed their country to tyranny for gold arnd mani-
pulated the public laws for their own interests, and finally the
incestuous.1 With this catalogue, which is a little arbitrary
and confusing, as observed-,2 Vergil attempts to create a
picture convincing in both poetic and legalistic terms.3 The
enumeration of various types of sinners universalizes the idea
of retribution in Hell for cfimes committed in the upper world.
A symbolic interpretation, however, of the legendary sinners
whom Vergil lists with their respective punishmenté makes them
no less universal. In a general sense, the Titans writhing in

the depths of Tartarus, the Aloides, Salmoneus driven headlong

1On the adulterers cf. Bologna papyrus fol. 2r, vv. 3-4,
in Merkelbach, "Eine 'orphische! Unterweltsbeschreibung...", 7;
it is civil war which Vergil condemns by reference to the unpa-
triotic: cf. Hor. Epod. 7, and see Butler, Aeneid 6, 209; the
reference to the abusers of freedom and of the public laws may
allude to specific events of Roman history well~known to Vergil
and his contemporaries: cf. Serv. Aen. 6.612, and see Butler,
ibid., and Fletcher, Aeneid VI, notes ad loc., on the incestuous
ctf. Bologna papyrus fol. 1r, 5ff., in Nerselbach ibid., 5, and
see on this Turcan, "La catabase orphlque..." 155ff., see Butler,
ivid., note on Aen. 6.623.

2See p. 177.

3Serv1us translates the word forma (Aen. 6.615) by "legal
formula" or '"charge'; but cf. Aen. 6.626: omnis scelerum...formas.
See Butler, 1bid., 210. See p. 204. Cf. the list of sinners
in Ar. Ran. L6-150, and see on Vergil's sinners in general
Norden, Aeneis VI, 287ff.; on Lucretius' influence on Vergil
dn this matter see Michels, "Lucretius-and the Sixth Book of the
Aeneid", 144f.
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by the fiery - missiles of Zeus, Tityos having his never-
dying liver eaten by a vulture, Phlegyas under the impending
rock, Tantalus unable to satisfy his hunger, all these stand

for the inexorability of death, its permanence, the deadly

effect of human passions out of control, passions which the dead
carry with themselves from life. ZEach of these sinners of legend
in his traditional underworld setting represents some form of
human hybris and the punishment which ensues from it. Just

as the commentators of Homer interpreted his mythological sinners
and their punishments symbolically,1. 80 we may view Vergil's
Theseus fixed in Eell immovably (Aeneid 6.61?-6?8),2 as
representing the negative eternity of Tartarus.3 Likewise,
miserrimus Phlegyas who warns mankind against injustice and
impiety (Aeneid 6.618-620) is in a sense the typical damned soul

4

whose fate is a vivid example to the living. The remarkable

, Ysee Boyance', La religion de Virgile, 158; Nilsson,
Folk Religion, 116; Harrlson, Prolegomena, 613 623, Guthrie,
Orpheus, 167-162; Waser, u{fber die dussere...”", 372f. N

2ct. Hom. 0d. 11.631; Paus. 10.29. See p. 283, n. k4.

SWilliams, Virgil, 40.

AGalinsky, "The Hercules-Cacus Episode...", 33f., notes
that in the proem of Vergil's Georgics 3 (37-39) the temple which
the poet plans to build for Augustus is connected with the mythical
sinners of the underworld in a probable identification of those
with the enemies of Augustus. This suggests that Vergil's account
of the legendary criminals in Aeneid 6 may also be interpreted,
like the listings of ordinary sinners, in the light of the Roman
and civic morality of Vergil's time. This is of course true,
although, as I have observed more than once, Vergil seems to speak
on behalf of the entire anclent world,
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line (Aeneid 6.624): ausi omnes immane nefas ausdgue potiti,

which Dryden translates: "all dar'd the worst of ills and what
they dart'd attaintd", aptly seals with its dreadful inclusiveness

the damned souls and their damnation.1

iv. The Blessed Spirits and Reincarnation

It has beeﬂ already noted that the initial mythological
part of Vergil's description of Elysium and its inhabitants
includes an honourable mention of some Trojan heroes, ancestors
of the Romans, who rest amid the sporting and singing souls.2
Just as these correspond to the named mythical sinners of Tartarus,
s0 the clésses of ordinary fortunate souls which follow are meant
to balance the nameless penitents of whom we spoke above. Blessed
are all those here (Aeneid 6.660ff.) who fell in defence of their
fatherland, the priests who led a chaste iife, the pious seers
whose speech was worthy of Apollo, those who by their invention

of crafts improved life, and those remembered for k—indness.3

| 9

1See in general RE, 10B, 2416ff., and 2nd Ser., 4B, 2440ff.;
Kroll, Gott und HOlle, 365ff.; Treu, "Die neue 'orphische' Unter-
weltsbeschreibung...", 42ff.; Bailey, Religion in Virgil, 243;
S. G. F. Brandon, The Judgment of the Dead (London, 1967), 76ff.

2See p. 179.

3533. 6.660: hic manus ob patriam pugnando vulnera passi

has Ennian echoes. See on this Norden, Aeneis VI, note ad loc.

For the motif see Treu, ibid., 50; Kenneth Quinn, Virgil's Aeneid
(London, 1968), 110. On the chaste priests (sacerdotes casti) cf.
Bologna papyrus fol. 3r, v. 4, in Merkelbach, "Eine 'orphische'
Unterweltsbeschreibung...", 9. On the poets as teachers of morality
and of aesthetic values c¢f. Merkelbach, ibid., 9, and Treu, ikigd.,
51, and see on this Butler, Aeneid 6, 219. The inventors probably




212

The purity of all these souls is represented, one would say,
by the white ribbons which encircle their brows (Aeneid 6.
665). '

The next group of souls with which Vergil deals in his
description of Elysium .are those who will be reincarnated
and who will have varied destinies on earth before their new
bodies die in their turn. The process of reincarnation starts
with the souls drinking from the stream of forgetfulness,
as Anchises explains to é curious Aeneas (Aeneid 6.?13;715):

animae, quibus altera fato |

corpora debentur, Lethaei ad flumimis undam

securos latices et longa oblivia potant.

Aeneas' reaction to this statement, which is noteworthy for the

 hendiadys formed by securos latices and longa oblivia,2 is

significant (Aeneid 6.719-721):
0 pater, anme aliquas ad caelum hinc ire putandum est
sublimis animas iterumque ad tarda reverti
corpora? .quae lucis miseris tam dira cupido?

He wonders how the lofty (sublimis) souls of Elysium willingly

accept to return to sluggish (tarda) bodies. Particularly

include artists, scientists, and philosophers., Cf. Cic. Somn. Scip.
- 18; Bologra papyrus fol. 3r, v. 7, in Merkelbach, "Eine 'orphische'
Unterweltsbeschreibung...", 9, and see on this Treu, "Die neue
torphische' Unterweltisbeschreibung...", 51. On the kind ones sece
Norden, Aeneis VI, 36; Fletcher, Aeneid VI, 81.

1‘I‘he ribbon or band (vitta) was a mark of consecration:
cf. Verg. G. 3.487.

2This alludes to the derivation of Lethaeum (flumen) from
the Greek Lethe, M"oblivion". Cf. Ar. Ran. 186; Paus. 9.39.5-14.
See Rohde, Psyche, I, 249, n. 21; Fletcher, Aeneid VI, xxii.
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his finishing question, "why should. the wretched souls wish so
perversely for the iight of the upper world?", seems to depreciate
life on earth, aﬁd contradicts the widespread belief in the
"sweet light" of life, which man loses at death.1 The feeling
is of‘course in agreement with the Orphic belief in the essential
negativeness of life, the tomb or ﬁunishment of the soul, dbut
apart from this, it may express the poet's personal philosophy,
his second voice, which, as noted earlier, is tinged with sorrow,
pessimism and a gentle melancholy.2 |

In fact, the idea of life as a sad interlude in the
history of the soul is in the core of the speech of Anchises
which outlines in pointedly philosophic terms the theory of the

3

transmigration of souls. Vergil's personal conviction as to

1See Page, The Aeneid I-VI, 488; Butler, Aeneid 6, 225.

2See pp. 26-27, 186. For more bibliography on the subject
of Vergil's second voice see Segal, "Aeternum...nomen...',
I, 618, n. 2. See also Bowra, From Virgil to Milton, 81.

| 3

3On the subject of reincarnation in Vergil see, in general,
Norden, Aeneis VI, 16ff.; Bailey, Religion in Virgil, 273ff.; see
also Cumont, Lux Perpetua, 196ff. The subject and its philosophic
treatment in Aeneid 6 ©pose the problem of Vergil's relations with
formal philosophy. We have the explicit statement of Suetonius-
Donatus 35 (51), in Ernst Diehl, ed., Die Vitae Vergilianae und
ihre antiken Quellen (Bonn, 1911), 16, that at the age of fifty-
two Vergil planned to revise the Aeneid for three years and then
devote the rest of his life to the study of philosophy. This can
be associated with the well-known passage of G. 2.490-492 (given
on p. /37 ), which seems to extol the study and knowledge of )
philosophy. See the discussions on the passage by Bovie, Dominant
Themes, 185ff.; Sullivan, "Some Virgilian Beatitudes", AJPh, 82
(1961), 4LOOff.; McKay, Vergil's Italy, 27. See p. 158.
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the validity of illusion of the concept of metempsychosis eludes
us,1 although we must admit that he made excellent use of it
in finishing Aeneid 6.2

Anchises eprunds first the idea of the Stoic universal

soul (anima mundi), the spirit or fire which is the core of all

things visible and invisible, and which alone is of divine origin
(Aeneid 6.724-729).3 Then we have a passage 0of Platonic inspiration
(Aeneid 6.?30ff.).4 Matter, it is stated, is the negative element |
in its union with the spirit; the soul, spark of the primordial
fire, is imprisoned in the body with its passions of fear, sorrow,

5

and joy, as in a dark dungeon. The pollution of matter accompanies
the soul even in death and needs to be "scraped off". Hence the

concept of purgatory (Aeneid 6.739ff.). After death souls are

1See p. 199,

2See pp. 182-3. I do not agree with Boyancé, "Sur le
discours d'Anchise...", 62, that if Vergil did not believe in
metempsychosis he would have used another method in order to
show Aeneas his Roman posterity. The concept of metempsychosis
was suited for his artistic purposes and he may have used it
regardless of whether he believed in it or not.

ECf. Verg. G. 4.219-227, and see Norden, Aeneis VI, 310-
311; Bailey, Religion in Virgil, 243, 265; G. Norlin, "The
Doctrines of the Orphic Mysteries, with Special Reference to the
Words of Anchises in Vergil's Sixth Aeneid 724-751%", CJ, 3 (1908),
91-99. .

i bee. pi. Phd. 628; Cra. 400c; Grg. 493a. .

5Cic. Tusc. 4.6 classifies the passions (perturbationes);
cf. Hor. Epist. 1.6.12. For the concept of the body as prison
of the soul see p. 194.
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hung up and cleansed by air, water, and fire.l So far, the

general sense of Vergil's text is clear enough, but what follows

the mysterious line guisque suos patimur manis2 is intriguing
(Aeneid 6.743-‘751).3 Vergil ﬁay be trying to combine various
concepis here. He may suggest that Elysium is a temporary
resting-place for the souls or even partly a place of purgatory,
to be distinguished from a»yet higher sphere, the final home of
the well-purified soui; or, perhaps, he regards Elysium

as an intermediate stage between the purgatorial stage of aer

and the final stage of aéther.“

The few souls (pauci) who, in
the words of Anchises (Aeneid 6.744),. abide in the happy lands

of Elysium may be those souls who are released from the necessity
of reincarnation, whereas the others have to drink after a

waiting periodof one thousand years from the river of Lethe and

, 1On the concept of purgatory see Bailey, Religion in
Virgil, 264ff., 276f.; Norlin, "The Doctrines of the Orphic
Mysteries...™, 92ff.

2See PP. 22-23 See also Boyance, TSur le discours
d'Anchise...", 69ff.; E. Magotteaux, "Mdnes Virgiliens et demons
Platonicien®, AC 24 (1955), 341-351; G. Stegen, "Virgile et
le metempsychose (Aen. VI, 742-751)", AC 36 (1967), 144-158;
Norlin, ibid., 95ff.

3There is a good general discussion of the problem in
Fletcher, Aeneid VI, 86f. See also Norden, Aeneis VI, 17ff.;
Conington Vergili Opera, 11, 523ff.

4Cf. Bologna papyrus fol. 3v, in Merkelbach, "Eine
‘orphische' Unterweltsbeschreibung...", 10, and see on this
Treu, "Die neue 'orphische' Unterweltsheschreibung...", 28. See
Norden, ibid., 23-26, 28-34; Cumont, After-life, 81f., 96ff.
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be reborn. Whatever the real meaning of the final part of
Anchises' speech the purely mysticai idea of the soul's ultimate
solution into the cosmic fire (Aeneid 6.746-~747) is inconsistent
with the Roman conclusion of the poem which considers Rome a

final end in 1tself.1

4. The Fate of the Dead in the Other Poets

The probleh of the soul's destiny after death
attracted the attenﬁion of the other poets of the late Republic
arnd early Empire also. Apar£ from the Epicurean concept of
personal annihilation at death2 Lucpetius cites the popular
belief that the soul enters the body at the time of birth as
an independent entity aﬁd descends to Hades after death (3.670ff.).
Moreover, Lucretius mentions, as noted, the concept of the tripartite
division of the human soul after death, and also the theory of
metempsychosis (T.Haff.).3 The philosophic explanation of the
true nature of the soul undertaken‘by Lucretius (3.35ff.) is
meant to drive out the fear of the lower world (1.102ff.). Death

is a "final end" (certa finis).h | .

1Otis, "Three Problems...", 173. On the matter of Vergil's
inconsistencies see pp. 134, 162f. On the matter of Vergil's
mysticism see pp. 196ff.and, further, Fowler, Religious Experience,
380ff.; Pascal, Credenze, IX, 34ff. and 154ff.

2See pr. 6-7.

3See p. 192.

QSee Michels, "Death and Two Poets", 160ff.
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Death is an essentially negative thing for the Roman
elegists and for Catullus.1 The humorous poem of Catullus on
the death of Leébia's sparrow indicates no attempt on the part
of its author to have the dead bird salvaged in some kind of
post-mortem apotheosis. The bird is simply said to go to a

place of no return (3.12:vunde negant redire qnemquam).2 In

PTibullus and Propertius, however, the belief in love's power
to outlast the death of the body brings comfort and is even
illustrated by the imagery of a traditional underworld. Thié
fy no means shows a belief in the su;vival of the soul after
death; it is a sort of poetic¢ reconciliation with the fact of
death's inevitablity. Here as almost everywhere else

in the elegist's poetry the center of interest is held by his
love and faith. Contemplating his eventual death Tibullus
does not seem to consider a survival other than in his mistress's
memory and heart (1.1.59-68). Similarly, Propertius faces the
prospect of being condemned by Aeécus' infernal judgment

(inferno iudicio) and of assuming the stone-lifting labour .

of Sisyphus or the penalty of Tityos if he fails in his

lofe for Cynthia (2.20.29ff.).3 Tibullus' colourful description

1See Ps 9, n. 1.

2See p.. 128.

3Cf. also Prop. 2.17.5ff.; 3.5.39ff., 3.19.27.
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of Elysium and Tartarus (1.3.57ff.) is accordingly motivated by
his conviction that death will prove his faith and loyalty to

his amor. Venus herself will lead her client to Elysium,1 while
Tartarus will be thé destination of the poet's enemies.2
Propertius 1.19 can be seen . as a manifesto of disbelief in

the existence of another world or as a simple proclamation of

the pbet's fearlessness before the 1idea of a lower world. In
any case it focuses attention upon Propertius' sole preoccupation
in life and death, his union with Cynthia. In this context,

the reference to the ghost of Protesilaos visiting Laodamia

3

(1.19,7ff.) is not evidence of a belief in ghosts, but a

colourful mythological example of that faith in love which the
poet pledges tb preserve even after he dies.4

For Lucretius (3.980ff.) the legendary sinners and their
punishments are fictions of superstitious minds, but false as

they are,they aptly illustrate the fears, anxieties, and passions

of the living;5 Horace may have started from the same premise

Tsee p. 58, n. 2.

2cf. also Tib. 1.10.35-36: 3.5.23-24.

3See Pp. 31=-32.

“cf. also Ov. Her. 10.119ff. and 7.63ff.; Tr. 4.3.39ff.,
where, again, death is only viewed as the testing ground 6f love.

’See » 210.
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in his representations of underworld images, but he was able

to universalize the tales of the mythical sinners and their
punishments by means of particular application. The guilty
conscience of an aging witch 1s aptly fepresented by the
torments of Prometheus, Tantalus, and Sisyphus (Epodes 17.65ff.),
Just as the harsh reality of death which none can escape is
vividly illustrated by Tityos, Sisyphus and his "long labour",
the Danaids, and the dark stream of Cocytos (gg§§ 2.14.8£f.).
Death is also symbolizedvin the image of Hades holding Tantalus
and his descendants fast, as well as "cunning" (callidus)
Prometheus whom Charon was not persuaded to carry back to

life (925_3__2.18.3l+ff.).1 Horace the sceptic judged that he
could use the rich imagery of a traditional underworld as a

quarry from which to draw vivid examples of human mortality.2

1Cf. also Hor. Sat. 1.1.68, where the picture of thirsty
Tantalus illustrates the mental state of the greedy man; Sat. 1.3.
47; 2.3.21; 0d. 2.14.8-9; 3.4.77ff.; 4.7.27-28.

2See r. 9.



CHAPTER SEVEN
SACRED FATHERS AND HERO-GODS
In the last chapter we saw that Rome of the first century B.C.
had a fair number of concepts concerning the spul after death.
These concepts seem to be essentially Greek, but they were
retouched and coloured by the Roman spirit. This kind of fusion
of Greek and Roman religious elements which we detected also in
our investigation of underworld topography and of the theme of
descensus, as well as in the earlier chapters, is nowhere better
effected than in the area of the Roman ancestor cult, hero-
worship, and the deification of the ruler.
1. The Concept of the Di Parentes
The word Earens1 in its various occurrences in Latin
literature suggests in general the well-known feelings of
reverence, awe and fear which the Romans had for their parents

and forebears. The "authority of the father" (maiestas patris)

is a distinctly Roman notion.2 The relationship between a Roman

3

father and his son was sacred, inviclable’ and it was kept alive

]The word which seems to derive from pario, "to bear",
may mean "father'" or "mother" (cf. Festus p. 137.16f. L.), and by
extension "ancestor" (cf. Paul. Festus p. 247.11ff. L.; Verg. Aen.
5.39; 6.19; 9.13; Livy 21.43.6); it is mostly found in the plural
parentes. See Walde-Hoffmann, II; Ernout-Meillet, s.v.

2See Wagenvoort, Roman Dynamism, 127.

36!. Hor. Ars P. 313: quo sit amore parens; Cic. Verr. 2.

5.42.
220
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even after the father's death by spgcial observances at his grave.r
There was also a special annual festival in February for the
general cult of the dead, the Parentalia, ddring which the Romans
made special offerings to the éouls of their ancestors

('parentabant).2

The privileged position which a Roman parent enjoyed in
the Roman family would seem to make the concept of the Di Parentes,
#the holy ancestors” of Roman religion, conceivable and to a
degree understandable. It is hard, however, to delimit the
concept exactly or trace its development through the course of
early Roman history. The evidence ﬁe have is poor and, as in
the caée of the Qi Manes, it comes from a later age, in which
the Greek concepts of hero-worship and apotheosis had already made
their mark on the attitude of the Romans, the educated Romans at
least, towards their dead, and had given new content to the
traditional Roman notions of death and after-life.

In his book on the subject of ancestor-worship in early

3

Rome Franz Bomer” recognizes and examines five main classes of ,
evidence on the concept of the Di Parentes which involve juristic,
antiquarian, inscriptionai, religious-(from the Roman Calendar),

and literary material. Almost all epitaphs featuring Di Parentes

1See in general Toynbee, Death and Burial, 50ff., 61ff.

2See pp. 18-19,

3Ahnenkult: 1££.
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come from Imperial times and prsent vague and often confusing
ideas as to what the writers or dedicators of theée inscriptions
understood by the term. The epitaphs alone cannot prove'the
éuggestion that the concept of the "holy ancestors'" became a
living belief only in later times. Qur best epigraphical

evidence is .an epitaph from Capua dated from Cicero‘s time

(GIL 12 1596): P. Octavi A. I. Philom[usi]ossa heic sita sunt.

deis inferum parentum sacrum. ni violato. The dead person,

however, seems to be not a Roman but a freedman, probably a
Greek, and the form inferum may translate the Greek form
~x0ovlwv or naraxeoviwv.? As the epitaph shows, the mixing of
Greek and Roman elements has extended and watered down the Roman
concept of the Di Parentes.z
CIL 6. 9659 is also interesting. This Imperial epitaph

is dedicated by someone Diis Parentibus suis and also

3

consecrated to the Di Manes. The distinction made between the
Di Parentes and the larger class of the Di Manes is important;

but what is remarkable here is that Diis Parentibus suis, as the

context suggests, refers not to the souls of the dedicator's

ancestors, but to his own shade, when he dies. Di Parentes is

'see p.39.

2See BOmer, Ahnenkult, 15f.

N

see ibid., 17; see also Jacobsen, Les Mines, I, 46f.;
*H. Jordan, "Nachtragliches zu dem Briefe der Cornelia Gracchorum",
Hermes, 15 (1880), 534.
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used to designate an individual soul,‘just as Di Manes is found
to do the same beginning from the first century B.C.'

Interesting, too, is the case of the Veronese inscriptions
(CIL 5.3283-3290) which have been wrongly associated with tﬁe
“holy ancestors'". In fact, they do not seem to have anything
to do with the cult of the dead; they are not funerary. The
Di Parentes found in them seems to mean "gods of the fatherland",
(2; Patrii).2 These insqriptions, however, are significant in
that they let us see how freely one dealt with the term Di
Parentes in the later period.

The extant epitaphs do not provide us, as observed,
with any clear-cut idea of the exact nature and range of the
Roman concept of the Di Parentes. The juristic and antiquarian
traditions may be more helpful, Of capital importance for

our investigation are two early Roman laws from the period of

kings (leges regiae) preserved in Festus (p. 260.4ff. L.),

accéording to which the son of a Roman family and also his wife

became. accursed before their ancestral dead (sacri Divis

Parentum) if they maltreated the man's parents. The attrib-
ution of these laws to Romulus and Servius Tullius may be

fanciful; but their juristic and linguistic aspects point to

TCf. also CIL 6# 29109: Dis Parentium et Genio...
Vituli; 10.8249. See Bdmer, Ahnenkult, 18ff.

2

, See Latte, Romische Rel., 98, n. 2; Bomer, Ahnenkult,
16, 26.
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early times. These two inviolable ‘laws (sacratae 1eges),1

may be coupled with the law cited by Plutarch (Life of Romulus
22.3), according to which the man who happened to send his wife
away for no valid reason had to sacrifice 8colg xBovioig, most

probably meaning Dis Parentibus or Divis Parentum.2

‘The idea of the Roman family-dead watching over the
welfare of their living descendants suits the picture of a
primitive Italy as we cén guess or reconstruct it from other
sources. That primitive Roman society had a clan structure
and was patriarchal in its character. The various clans or
gentes were governed by the elders and these elders were thought
to continue exercising their moral authority over their respec-
tive families from the grave, not so much as individuals but

as a collective entity. The singular Deus Parens which we

find in Cornelia's letter to her son C. Gracchus shows an
individualized concept of the dead which is certainly due to
Greek influence on Roman eschatological ide_as.3

Cicero seems to corroborate the evidence on the

sacredness of the Di Parentes so far examined by citing in his

Yoe. Festus p. 422.25ff. L.

2See Bomer, Ahnenkult, 3; cf. Wissowa, Religion und
Kultus, 239. Bomer, ibid., notes that deus and divus mean much the
same to the end of the period of the Republic; so0, the early
form Divi Parentum has the meaning of the later Di Parentes,
probably formed on the analogy of Manes and Penates.

3Fr. 15 P. II (p. 39); the fragment is also found in
H. Bardon, la literature latine inconnue (Paris, 1952), I, 88.
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work On the Laws (2.9.22) the following passage of a hypothetical

Roman law: Deorum Manium iura sancta sunto. suos leto datos divos

habento, "The rights of souls shall be sacred. Kinsfolk who are
dead shall be considered gods", which seems to be in harmony with
Roman religion and customs.‘ The antiquarian tradition reporting
on the funeral practices'of the “carrying around" the tomb

{circumactio) of the cremated remains of a deceased Roman father

by his son (Varro in Plutarch Roman Questions 14), as well as of

the "covering of the head" (capitis velatio) of the latter when

carrying the corpée to burial (Lucretius 5.1198-1199), fhrther
stresses the Roman belief in the sacredness of the dead.2

As noted earlier, however, we do not know the range
of influence which the Di Parentes were thought to have over
their living descendants. One wonders how potent Qere the
dead believed to be in Rome of the first century B.C.,
and whether the spirits of the departed kinsfolk were considered

to be only beneficial and never malevolent. The Roman calendar

records the festival of the Parentalia or of the Dies Parentalgs,

Yer. ibid., 2.10.23; 22.55.

_ 2ct. August. De civ. D. 8.26. See p. 15. The term

Di Parentes, strictly t. taken, sStresses the essential relationship
of the dead with their living descendants, whereas Di Manes
alludes to a class of belngs separate from the llving. See on
this Wissowa, Religion und Kultus, 239; Dumdzil, Religion
archaigue, 359. In practice, however, the two terms could be
used interchangeably. Wissowa, ibid., 44, observes that the
difference between Di Parentes and D Di Manes is similar to that
between libertus and libertinus.
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a sefies of nine days in February (13-21) reserved annually for
the worship of the dead, which Ovid describes in ﬁis Fasti
(2.533ff.). We shall examine the festival in some detail later.
ﬁere, we may recognize that the fixed number of days given every
year for such a purpose1 points to a c0nsehsus of opinion

in regard to the need of keeping good relationé with the spirits
of dead ancestors.2 The generally peaceful and friendly
character of the Parentalia, as it emerges from Ovid's account,
in contrast to the gloomy and magic nature of the Lemuria,
_another festival of souls celébrated in May,3 has motivated

scholars to distinguish sharply between the friendly Di Parentes
N

and the hostile Lemures; yet, just as we have some evidence
that the Roman house~father may have dealt with his family-dead
at the apotropaic Lemuria,5 so in Ovid's account of the festival
of the Parentalia we have some notions of fear which somehow

6

obscure the general friendly atmosphere of the festival.

1The period of nine days corresponds to the nundinum
or period of official mourning of a Roman private funeral.
See Bailey, Phases, 180. See p. 23j4.

*

2See ibid., 100.

3See p. 267.

hSee ther, Ahnenkult, 39. See pp. 270ff.

See pp. 267ff.

6Cf. Fast. 2.533: animas placare paternas; 541: placa-
bilis umbra; 570: placandis Manibus, which suggest potential

aggressiveness or hostility on the part of the dead.
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We are also told the story of how once the spirits of the Roman
dead (avi) stormed the city of Rome in the form of hideous

howling shades to claim their neglected dues (Fasti 2.547ff.).
Ovid introduces the story by claiming disbelief. At the
conclusion of his account, however, he advises people not to

risk contracting marriages‘in these days of doubtful omen but to
wait for purer days (Fasti 2.558); neither, he thinks, should the
temples stay open nor should‘sacrifices to the gods be made_during

the period of the Parentalia (Fasti 2.561-562).

The idea of potentially hostile spirits may have passed
from the Lenmuria to the Parentalia} or it may have always been

present in the latter festival. The Dies Parentales, sanctioned

by the Roman state, obviously stresseﬁ the good relations of the
living with their dead ancestors, especially in the last two days,
the Feralia and the Caristia.2 A primitive feeling of fear,
however, may have lingered underneath the civilized practices of
the Aﬁgustan age. After all, not all Roman fathers were loving and
affectionate; some were extremely stern and harsk. It would be
normal to think that those fearful fathers continued to terrify
their descendants-even after they had died. 1In other words, the
notion of the Di Parentes did not carry only ideas of love and

comfort but also sentiments of fear and anxiety, at least to

1Bﬁher, Ahnenkult, 41.

2See p. 228. See in general R. Schilling, "Roman Festivals
and their Significance", AClass, 7 (1964), L44-56.



228

those Romans who had experienced the unpleasant aspects of

patria potestas.1

The festival of the Parentalia which marks on the whole
aﬂ inescapable phase in the religious development of the Roman
people and bears testimony to the bonds which in the minds of
the living tied them with their dead2 poses more problems
"than the question of whether its practices weré.motivated by
love, fear, or both. It is especlally hard to determine the
age of the festival and of the exact relationships it suggests
between public wofship and private cult. The feétival startea
on the thirtéenth (Idus) of February with a public offering by
the Vestals3 and ended with the Feralia on the twenty-first,
when dinners (epulae) were carried to the graves of the dead for

4

their appeasement and refreshment, and the Caristia or Cara

Cognatio, a reunion of the dead and the living before the Lares

1Farnell, Hero Cults, 347ff., also notes the blending of
the two emotions, love and fear, in Greek ancestral worship. Cf.
especially ibid., 354: "We must then regard these two emotions,
fear and affection, as coeval facts underlying the earliest Greek
tendance of the dead, the former probably stringer in the post-
Homeric period, and perhaps a stronger stimulus to actual worship®.
On the subject in regard to the Romans see pp. 267ff.; also,
H. J. Rose, Primitive Culture in Italy (London, 1926), 153;
Fowler, Roman Festivals, %07; Latte, Romische Rel., 100.

2See Toynbee, Death and Burial, 61-62.

3See Latte, Romische Rel., 434. See pp. 63ff.

hThe offerings included salt, wine, and garlands of
flowers (cf. Ov. Fast. 2.539; Varro Ling. 6.13; Macrob. 1.4.14).
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of the household.1 In between, however, there were other calendar

festivals, apart from the feriae Iovis on the thirteenth. The

fifteenth of Febfuary was the day of thé Lupercalia, and the
éeventéenth involved the celebration of the Quirinalia and the
Fornacalia. ‘

The Quirinalia included the rite of Quirinus, possibly
the Sabine war-god of the Quirinal Hill, who was later identified
with Mars, the war-god of the Palatine. The Fornacalia, "feast
of ovens",2 included & ritual either on behalf of the ovens
(fornéces) that parched the grain, or in prppitiation of the
goddess Fornax who presided over theﬁ (ovid Fasti 2.525).3 We
do not know much about Quirinus or his festival,l+ but it is
suggested by Latte that the coincidence of both the Quirinalia
and the Fornacallia on the same day may mean that the latter
festival was fixed for the seventeenth of Februéry when the

former had fallen into oblivion and neg;lect.5 Neither of the

1This was a sort of family love-feést, characterized b
mirth and good food. Cf. Ov. Fast. 2.617ff.; Tert. De Idol. 10.3;
Mart. 9.54.

2Alsg called "Festival of fools". Cf. Ov., Fast. 2.513ff.;
see Latte, Romische Rel., 143.

3See Frazer, Ovid. Fasti, II, note ad loc.

t —

L*Ibid., note on Ov. Fast. 2.475ff.; Rose, Religion in
Greece and Rome (New York, 1959), 216.

PRbmische Rel., 113.
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festivals seems to have had much to do with the dead, and one
wonders whether we should view these public festivals together
with the"Lugercalia on the fifteenth in contrast with the private

cult of the Dies Parentales, and whether we should assume that

Ovid's statement about the c¢losing of temples does not apply
to the whole period of the Parentalia, especially since the

sixteenth is marked as a dies intercisus (Varro On the Latin

Language 6.31) and the eighteenth, nineteenth, and twentieth

are marked as dies comitiales.

This is a problem.2 The festival of the Lupercalia,
however, may have had more to 'do with the dead than it is
generally thought. The name suggests aversion of wolves3 or
propitiation of a wolf-god. The festival included sacrifices
of ‘goaté and a dog at the Lupercal, a cave at the Western corner
of the Palatine, probably in honour of the god Faunus, and then
a race around the bounds of the hill'by youths naked except for
4

girdles made from the skin of the victims. This was, scholars
have said, a'purification and fertility rite as the Luperci used

-to strike those whom they met, especizlly women, with the strips

1see Latte, Romische Rel., 434.

2See A. von Blumenthal, "Zur ROmischen Religion der

archaischen Zeit", RhM, 90 (1941), 329-330; Latte, ibid., 98-99.

3McKay, Vergil's Italy,'128, translates Lupercus by
"Wolf-controller".

' 4See in general Altheim, Roman Religion, 206ff.; Latte,
Romische Rel., 84ff.
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of the goat-skins, and to beat the bounds of the Palatine in order
tq purify it from evil influences, a rite appropriate to the
ancient pastoral>community of the area.1 Jane Harrison has made
the suggestion that purification to promote fertility is in a
sense placation of ghosts, and that the Lupercalia appears to

_ complement the Parentalia.2 - More recently Agnes Kirsopp lichels
has expanded the idea, especially in relation to wolves and the

5 She believes

frequent representation of ghosts as wolves.
that the running of the naked youths actually marked the boundary
between the realm of the living (Palatine) and that of the dead,

~ the early Roman cemetery (sepolcretum) lying at the foot of the

hill. The Lupercalia fell iﬁ the mating seésou of wolves, that
is, at a time when the presence and threat of wolves were most
obvious in the area, and there is plenty of evidence that the
ancients (both the qreeks and the Romans) associated wolves

4 While admitting that the celebration

with the underworld.
of the festivals of the Quirinalia and the Fornacalia within

the period of the dies parentales may have been a matter of

1Seé Fowler, Roman Festivals, 310-321; Frazer, Qvid.
Fasti, II, 328ff.; Grant, Roman Religion, 28ff.

2Prolggomena, S51£f. .

3"The_TOpography and Interpretation of the Lupercalia',
TAPhA, 84 (1953), 48ff.

hSee ibid., 50. See p. 279.
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convenience or coincidence, I think that Michels' emphasis on
the associations of the Lupercalia with the dead is more correct
than Latte's dissociation of the festival from the Parentalia,
which he considers to b%e only a family and private festivai.]

On the whole, one may conjecture that the Parentalia combined
private obsefvances at the graves of the family-dead2 with
public or semi-private cults which included, besides the riteé
of Quirinus and of the goddess Fornax, rituals of an essentially
magic charécter like the Lupercalia and the practices in honour
of thé "Silent Goddess" (’I!acita).3 In this, that is, in its

mixed character, the festival resembles the Greek Anthesteria

which seems to have superimposed on a simple form of ancestor

cult (where the souls of ancestors are taken as a nameless group

of trikal or family-ghosts) the orgiastic rituals of Dionysus.l+

1Rbinische Rel., 98.

2See Frazer, Ovid. Fasti, II, 433.

3On the Lupercalia see also G. Piccaluga, "L'aspetto
agonistico dei Lupercalia", SMSR, 33 (1962), 51-62. On the magic
associated with Dea Tacita c¢f. Ov. Fast. 2.571£ff., and see Frazer,
Ovid. Fasti, II, note ad loc.; Latte, Romische Rel., 98, n.4, 60.

hHer long chapter on the Anthesteria Harrison, Prolegomena,
32-76, subtitles "The Ritual of Ghosts and Spirits". See also
Farnell, Cults,'V, 214-224, and Hero-Cults, 344. On the associa-
tions of Dionysus with thé world’ of the dead, a theme not very
prominent in Roman poetry, see in general Nilsson, The Dionysiac
Mysteries of the Hellenistic and Roman Age (Lund, 1957); Guthrie,
Orpheus, passim. The Parentalia corresponds also to the Attic
Genesia, a festival performed by the gene or clans in honour of
ancestors, and also to the Athenian cult of the Tritopatores,
a vague group representing the fathers of the kindred. See Farmell,
Hero-Cults, 355.
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2. Anchises, divinus parens

It is probable that the expressions Di Parentes, parentare

and thé'likewere found in early Latin poetry, but we have no extant .
reference. Lucretius 3.51: parentant éppears to have been used
in genefal of an offering to the world of shades.1 Neither the
neoterics nor Horace present straight references to the Di
Parentes;2 but we find the notion, ét its best, in Vergil's
Aeneid 5. The major part of Aeneid 5 is indeed concerned with
Anchises as the fathef of Aeneas and as a holy ancestor of the
Roman race. Vergil's account includes the religioﬁs ceremonies
commemorating the first anniversary of Anchises' death and the
athletic contests which follow as a natural sequel to these
ceremonies. Just as the games are meant to recall Homer's
funerai games for Patroclus (Iliad 23) while contributing to a
revival of intérest‘in athletics in the Roman world of Vergil's
time, so the religious ceremonies proper combine Roman and
Greek-Hellenistic elementé in an obvious effort to enhance the

nativeARoman concept of the sacred father.3 ¥

1See Bailey, Lucretius, II, note ad loc. Cf. the fragment -
of an unknown author: Aegialeo parentat pater, in Warmington,
Remains, II, 612; cf. also Ov. Am. 1.13.4; Caes. BGall. 1.17;
Livy 24.21.2. ' ‘

2Catull 6L4.404: divos parentes seems to refer to the gods
of the homeland, the Di Patrii. See Bomer, Ahnenkult, 28; Pascal,
Catullus and the Di Parentes", HThR, 52 (1959}, 75-8%.

3See in general Heinze, Epische Technik, 145ff.; Williams,
Aeneid 5, ixff.; Galinsky, "Aeneid V...", 157f£¢.
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The day following the second arrival of the Trojans at
Sicily Aeneas summons his people, reminds them that it is the
anniversary of the death of his father Anchises,l and proclaims
a sacrifice at his grave to be followed on the ninth day by
athletic contests. This is how Aeneas puts the matter before
the Trojans (Aeneid 5.45-60): B

*Dardanidae magni, genus alto a sanguine divunm,

annuus exactis completur mensibus orbis,

ex quo reliquias divinique ossa parentis

condidimus terra maestasque sacravimus aras.

lamque dies, nisi fallor, adest, quem semper acerbum,

semper honoratum (sic di voluistis) habebo.

hunc ego Gaetulis agerem si Syrtibus exsul,

Argolicove mari deprensus et urbe Mycenae,

annuz vota tamen sollemnisque ordine pompas

exsequerer strueremque suis altaria donis.
_nunc ultro ad cineres ipsius et ossa parentis

haud equidem sine mente, reor, sine numine divum

adsumus et portus delati intramus amicos.

ergo agite et laetum cuncti celebremus honorem:

poscamus ventos, atque haec me sacra gquotannis -

urbe velit posita templis sibi ferre dicatis.
1

In the omitted part of his speech (Aeneid 5.61-71) Aeneas
announces Acestes' gift for the sacrifice {(two oxen for each of
the Trojan ships), urges the people to hring to the feast their
home gods, and proclaims the various games which arevto follow
the religious observances at Anchises' tomb and the sacrificial
banéuet. The quoted passage suggests that Vergil has in mind

the Roman festival of the Parentalia described by Ovid.Z

1Cf. Verg. Aen. 3.709ff.

2See pp. 225ff. In fact, follbwing either Vergil or a
tradition which Vergil also follows, Ovid (Fasti 2.543-546) attrib-
utes the establishment of the festival to Aeneas.
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In'fact, the word solemnis (v. 53) conveys the idea of regular

observances, whereas the word ordine (ibidem) suggests ritual

corre;tness.1 The sorrowful aspect of the occasion is conveyed

Ey the words maestas...aras (v. 48) and (diem) acerbum (v. 49).

There are, however, elements which go beyond Roman ancestor

worship. ZEspecially significant are the words divini...parentis

(v. 47). Anchises is called divinus, "divine", certainly not in
the Homeric sense of &Tog or eetgg;a his divinity has probably
to do with Venus' love for him, because he partakes of the
holiness of the Roman Di Parentes,3 and, most important, because
he is raised to the level of the Di Superi, deified. This
suggests Hellenistic hero-worship and the apotheosis of the
exceptional man.4 In addition,‘we have the more explicit
statements (vv. 58-60) that Aeneas wants his people to honour
the spirit of his dead father in Joy, that he urges them to pray

to him for favourable winds,5 and wishes that in the future

1See Williams, Aeneid 5, notes on Aen. 5.53 and 102.

2er. Aen. 1.403, 5.647, 8.373.

3ct. Serv. Aen;'gg loc.: 'divini' id est dei, guia apud
Romanos defunctorum parentes dei a filiis vocabantur.

bgee Williams, Aeneid 5, 48, 50. Bayet, "Les cendres
d'Anchise...", 53, notes that this last meaning of divini is at
least implied by the sequence of Aeneid 5 and by Aeneid 6. See
also Bailey, Religion in Virgil, 281ff., 291-301; BOmer, Ahnen-
kult’ 3-40 ’

5In Eur. Hec. 525f. Pyrrhus prays to the spirit of
Achilles for a favourable journey hone.
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he may honour his father in a temple dedicated to him.,

In the sequence of the poem the Trojans wfeathe them-
selves with myrtle which was sacred to Venus (Aeneid 5.72:
xﬁaternal..myrto),2 and éo.to the tumulus of Anchises in solemn

3

procession. There Aeneas offers double libations of wine,

milk, and blood,4 and also flowers, and then ﬁe utters the
customary greeting to the dead (Aeneid 5.80-81):

, 'salve, sancte parens, iterum salvete, recepti
nequiquam cineres animaeque umbraeque paternae.

LI A A A B I A A O A I A I A A A A A IR A A A 2 A A A e s e o .

Apart from the phrase sancte parens which can be interpreted

in more than one way like the phrase divini...parentis, it is

worth noting that the salutation is addressed to the ashes, the

soul or spirit, and the ghost or shade of Anchises. This is

Cf. Williams, Aeneid 5, note on Aen. 5.58: "The word
laetus continues the impression built up in in this passage that the
anniversary rites are to be performed not only in mourning for
the dead, but also in joy for the evident concern of the gods for
Anchises". Cf. Aen. 5.56-57. On the character of Anchises and his
position in the “Aeneid see in general Cruttwell, Virgil's Mind at
Work, 27ff., 143ff.; R. B. Lloyd, "The Character of Anchises in the
Reneid", TAPhA, 88 (1957), 44-55; Galinsky, Aeneas, Sicily, and
Rome, passim.

2‘See p. 212, and cf. Verg. G. 1.28.

3On the Roman type of tombs see in general Toynbee, Death
and Burial, 101ff,

bee. Hom. IL. 23.219f.; Verg. Ecl. 5.67f.; Aen. 3.66%.,
301f. See Bailey, Religion in Virgil, “299f.; Toynmbdee, ibpid.,

37

5For the double salve see Williams, Aeneid 5, note ad loc.
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reminiscent of the tripartite division of the human person after
death.1 In any case it suggests the complexity of Anchises'
figure.

- Phere follows the prodigy of the snake (Aeneid 5.84-93)
which Vergil describes withrmuch care. A seven-coiled snake of
an impressiye appearance emerges from the depths of the soil
(adytis...ab imis), encircles the tomb in a kindly embrace,
slides over the altar, and while Aeneas looks in . amazement it
creeps between the sacrificial bowls, tastes the feast, and
harmlessly moves back to the basé of the tumulus.2 Aeneas is
uncertain whether the snake is the guwardian power of that place
or the familiar spirit of his father, but in filial piety he
renews the ritual (Aeneid 5.94-99):

hoc magis inceptos genitori instaurat honores,

incertus geniumne loci famulumne parentis

esse putet; caedit binas de more bidentis

totque sues, totidem nigrantis terga iuvencos,

vinaque fundebat pateris animamque vocabat

Anchisae magni manisque Acheronte remissos.

The association of the snake with the dead was already
very old when Vergil decided to suggest it in the present scene.
In Greek mythology certain heroes like Cecrops and Erichthonios

3

were represented as snakes. The concept had probably something

1See p. 192, See also p. 21, on Vergil's plurals.

iOn the prodigy see Grassman-Fischer, Die Prodigien,
78ff.; Bomer, Ahnenkult, 12ff.; Putnam, The Poetry of the Aeneid
(Cambridge, Mass., 1965), 72f,; Galinsky, “Aeneid V...", 170f.

3See HBarrison, Prolegomena, 225ff.; A. Brelich, Gli eroi
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to d6 with the survival of the bones in the earth.} On the other
hand the snake could be easily taken to be the tutelary deity of
a locality in an animistic religion such aé the early Roman
religion seems to have been,2 and wé have this kind or represen-
tation in paintings from Pompeii. Vergil has deliberately left
the identification of the snake which interrupts the sacrifice

of Aeneas vague and ambiguous. In fact, as Williams notes, in
presentiﬁg the snake appearing at Anchises' tomb Vergil combines

3

the two views of the snake, as the Genius of Anchises, and as
the Genius of the place.

Aeneas?’ reéumed sacrifice includés the offerings of sheep,
pigs, and bullocks and suggests the Roman lustration sacrifice of

the Suovetauril:i.a.’+

His calling on the soul of his father,

released from Hades for the rite, is again in conformity with

5

These are neatly

the Roman custom of conclamatio of .the dead.

greci; un problema storico-religioso (Roma, 1958), 220f., 335;
Bayet, "Les cendres d'Anchise...", 49.

1

1Cf. Serv. Aen. 5,95; Ov. Met. 15.389f.; Plin. HN, 10.188.
See Conington, Vergili Opera, II, note on Aen. 5.95. For snakes
in the underworld see pp. 2783ff. .

2See Rose, Religion in Greece and Rome, 157ff.

el Smvdieodinind
3On the Genius see in general Radke, Die Gb%ter, s.v;;
on its confusion with the Greek concept of the personal divinity
(6afpwv ) see Latte, Romische Rel., 103ff.; Bayet, "Les cendres
d'Anchise...”", 49. See pp. 246-247.

boy, Aen. 11.197-199.

5Cf. Aen. 3.68, 303. In Aen. 5.613-614 the Trojan women
are pictured lamenting for Anchises.
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funerary. The offering of wine, however (v. 98),and the happiness
of Aeneas' companions in helping him with the sacrifices (Aeneid 5.
100: laeti) suggest again the special status of Anchises as a
raivinized hero.1 Servius, in fact, speaks openly saveral time52
of tﬁe apotheosis of Anchises, although (it must be noted) Vergil
simply suggests it, Just as he keeps his allusions to contemporary
events, like the divine honours paid to Julius Caesar, discreet.3
On the whole, he seems eager to stress both sides of the spirit
0f Anchises, the Chthonian and the divine. Anchises is implored
like a hero for winds, as observed, and these winds are obtained
in due time (Aeneid 5.760-764, 778); he also comes to his son
from heaven (Aeneid 5.722, 726f.) and Aeneas offers, after the
apparition, a non-Chthonian sacrifice to Lares and Vesta (Aeneid
5.743~745), but Anchises is still attached to the world of the
dead. He warns his son that he abidgs in the realm of Dis
(Aeneid 5.731ff.), and the temple whiéh Aeneas is planning to

dedicate to him may be no more than a cenotaph similar to that

which Dido established in honour of Sychaeus (Aeneid 4.457-461);4

1Bay'et, "Les cendres d'Anchise...”, 52, points out the
expressions altaria (Aen.5.54, 94) instead of arae (ibid., 48, 86,
101), adyta {ibid., 84) instead of tumulus (ibid., 86, 93) as
also suggestive of a hero.

See his notes on Aen. 5.45, 48, 50, 78, 95.

) 3See'Williams, Aeneid 5, 49. See p 251.

L

See Bayet, "Les cendres d'Anchise...", 53-54.
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In anticipation of the Imperial emperor cult, however, Vergil
has Aeneas surround the tumulus of Anchises by a grove and
appoint a priest in its service (Aeneid 5.76Of.).l
| The games which crown the cereﬁonies in honour of Anchises
are meant, as observed, to recall the games sponsored by Achilles

in honour of Patroclus,2 but they also allude to the Roman

ludi funebres, the games customarily held after the burial of
3

prominent’ citizens. In general, the character of the honours
paid by Aeneas to Anchises is quite different from the honours
bestowed by Achilles on Patroclus. In Aemeid 5 we find not a

friend honouring a friend but a son and ﬁhe future founder of a
race worshiping his father in a religious and patriqtic atmo-
sphere which ties the book with the rest of Vergil's epic. In
fact, the piety of Aeneas is as dominant a theme in‘ﬁeneid as

the holiness of Anchises.u

1See Williams, Aeneid 5, note ad loc.

2See p. 233. See also on this matter RE, 842, 1374-1380,
5.V. Verglllus (Buchner).

3Cf. Livy 23.30.15; 31.50.4. The Roman funeral games
were allegedly taken over from Etruria. See Heurgon, Daily
Life of the Etruscans, 210-211, 195; I. S. Ryberg, Rites of the
State Religion in Roman Art (Rome, 1955), 10; Latte, Romische Rel.,
155-156. E. Rlchardson, The Etruscans: Thelr Art and Civilization
(Chicago, 1964), 228, observes that dancing, which is a freguent
feature in Etruscan funeral games, is not found in Aeneas' games
in honour of Anchises. The lusus Troiae, however, may be said to
have dancing elements. See p."170 . See on this also Galinsky,
Aeneas, Sicily, and Rome, 121-122. ‘

40n the pius Aeneas theme see in general Galinsky, ibid.,
3ff.; Pease, Aeneid 4, 333-334.
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3. Hero-Gods

The background of Vergil's highly allusive account of

Anchises' Parentélia in Aeneid 5, in which the Roman sacred father
tends to assume the garb of a Greek hero and of a Hellenistic
deified sovefeign, is very rich and worthy of exploration.
Before we expand our investigation ﬁe should attempt a brief survey
of the ancient notions concerning the elevation of mortals to the
status of heroes or even gods beginning with Homer,1 as these
notions ultimately converge in Roman Imperial apotheosis which
becomes popular in Vergil's time.

The fundamental aspects of a Greék hero, an individual
who transcends the limits of family wbrship and imposés his cult
.on fhe whole community or even the whole coun‘try,2 are that
he was once a mortal man, that he can exeréise inflﬁence,
good or bad, on the living on a far greater scale than the
other dead, and that he is essentially a Chthonian power
often tied to his tomb and worshipped like the other divinities

]

1The lavishness of Mycenean and Minoan tombs shows that
the people of the times cared much about their dead, but we have
no definite evidence of hero-worship except perhaps in the case of
the Hagia Triadha sarcophagus: see Jackson Knight, Elysion, 42.
See in general L. Cerfaux and J. Tondriau, Le culte des Souverains
(Tournai, 1957), 101ff.

2Nilsson, History of Greek Religion, 36. See in general
Farnell, Hero Cults, passim; Guthrie, The Creeks and their Gods,
231ff.; Harrison, Prolegomena, 325ff.; Rose, Gods and Heroes of
the Greeks (London, 1957), passim; C. Kerenyi, The Heroes of the
Greeks (New York, 1960). -
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of the underworld.1 Active hero-worship may have started in
Greek lands about the time of Homer or earlier,2 although
Homer himself is inconclusive abbut the matter, probably because
ﬁe presents not the popular but the aristocratic point of view.3
It has been observed that the prevailing view of the human soul
after death in Homer considers it a helpless being spending an
inane‘existence in the underworld. Achilles himself is only one
of these helpless shades in Hades (Odyssey 11.471ff.). There
are, however, some suggestions of hero-worship and deification
here and there. Apart from the statement about Heracles being in

N

heaven, we are told of the sea-goddess Leucothea who was

once a mortal (Qdyssey 5.334-335), of the founder of Athens,
Erechtheus,whom the Athenians propitiate with annual offerings

of sheep and bulls (Iliad 2.547ff.),5 and of Laogoﬁos, the priest

1That is,with a holocaust, a burnt-offering, unlike the
shared sacrifice reserved for the celestial gods. See A. D. Nock,
"The Cult of Heroes", HThR, 37 (1944), 148ff., 157ff.; the two
forms of cult are contrasted in Guthrie, The Greeks and their
Gods, 221-222. : .

2Mylonas, Eleusis, 62, notes that the reverence for the
bores of ancestors characterlstlc of hero worshlp seems to begin
during the Geometric period.

3See in general Rohde, Psyche, I, 12ff., Farnell, Hero
Cults, 5ff.

bsee p. 192.

5See Farnell, Hero Cults, 10f. Later Erechtheus is
found worshipped in the Athenian Acropolis in the form of a snake.
See pp. 237-238.
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of Idaean Zeus, who was honoured like a god by the people.

The funeral of Patroclus in Iliad 23 is also believed to

mean much more than the poet implies, that is, that its
elaborate ceremonies, including human sacrifice, were simply
meant to appease Achilles' amger at the death of his friend.”
More explicit evidence of ﬁero-worship is found in the Cyclic
poets,5 while for Hesiod the men of the Golden age had become

good spirits, guardians of mortal men (Works and Days 121ff.),

" and some of the epic heroes had been translated alive to the
Islands of the Blest.u

Some heroes, like Trophonios, who are worshipped in Greek
classical times may be faded gods of a pre-Dorian period.s. This
is only one indication of the great variety of application of

the term "hero" in Classical Greece.6 Heroes, who were

generally regarded as '"helpers" or "preservers" included some

1Il. 16.605; see Farnell, Hero-Cults, 17.

' .
2See Guthrie, The Greeks and their Gods, 296-297. See p. 186.

3

See Farnell, Hero cults, 14,
uSee p. 146.

5See Farnell, Hero Cults, 21; Guthrie, The Greeks and
their Gods, 223ff.

. 6See Nock, "The Cult of Heroes", 162ff.; Farnell, Hero
Cults, 15f.
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of the well-known Homeric warriors and other characters of Greek
epic, men of old who had done great things for their native cities
and were venerated by their descendants and former subjects,
ﬁythical figures of glamour who transcended the borders of

their native cities, and even fully historical persons heroized
for some notable deed.1 O0f the heroes who appealed to the rank

and file of men Heracles was the greatest, so that Pindar could

call him a hero-~god (Nemean Odes 3.22) and some Greek cities
could worship him as both a god and a hero.2 The super-hero
Hercules is, as ﬁe shall see, one of Vergil's favourites. His
translation to heaven '"only shows us", as Guthrie puts it, "the
belief in heroes carried to its logical conclusion".3

Apart from the example of Heracles'the concept of
apotheosis of mortal men was remarkably rare'in.Greebe before
Bellenistic times.uAThe change must have something to do with
the spreading of the Orphic belief in.the divine essence of man,

and certainly with the rise of individualism in the fourth

1See in general Farnell, The Cults, passim; Jackson
Knight, Elysion, 57ff.; Brelich, Gli eroi greci. See P.-“/y n. 2.

2Hdt. 2.4, attempts to explain the fact by subscribing to
the idea that the god Heracles was not the same as the hero
Heracles, son of Amphitryon. See Rohde, Psyche, I, 132; Guthrie,
The Greeks and their Gods, 238. :

3Ibid., 239; see also Farnell, Hero-Cults, 95.

ASee Rohde, Psyche, I, 132,
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century B.C. and the break —up of the city-state structure,

The onset of the tradition which finally issues into the concept
pf the Roman empéror's divinity is officially dated at the reign
of Alexander the Great. The monarchy which Alexander the Great
established after his conquest of Asia and Egypt took over the
oriental concept of the divinity of kings and rulers and spread

it to the West.] In time the Romans emefged as the real successors
of Alexander and adopted the'ruler~cu1t as a means of both
practical politics and religion. Roman magistrates like Mafcellus,
the conqueror of Syracuse, Titus Flamininus, the conqueror of
Philip of Macedon, were among‘the first of a long series §f Roman
chieftains, governors, and generals who received divine honours
and cults from the cities of the Greek mainland and of Asia.2
After his victories over the Cimbri and the Teutones,Marius was

-hailed as the third founder of Rome,3

and Sulla, Pompey, and
Julius Caesar cultivated their assoéiations with divinities.
These were the tendencies of the times, and one wonders

how much of the Roman religious tradition contributed to them. |

1On the subject of deification see the extensive bibliog-
raphy of Cerfaux and Tondriau, Le culte des souverains, 10-73
(Roman section on 51ff.). Among the items cited I note the article
in Hastings, IV, 525-533; Nock's several works on the subject
(on 14); and Lily Ross Taylor, The Divinity of the Roman Emperor
(Middleton, 1931).

2See Taylor, ibid., 35ff.

3Cf. Plut. Mar. 27.5. See pp. 248, mn. 4, 252.
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Apart from the concepté of the Di Manes and the Di Parentes
with their vague but firm notions of the sacredness of the dead
we have hardly anjthing to compare with Greek hero-worship and
aﬁotheosis. Some have thought that thé cult of the Lares and
of the Genius are meaningful here, especially if we assume that
the Lares were worshipped as the ghoéts of the family-dead,1

and on the evidence of the Genius being connected not only with
~the living but also with the dead.2 The Lares, however, seem

to have been conceived originally as divinities, friendly and
helpful to people; they figure last in Livy's formula of Devotioc
(8.9.6) after Ianus, Jupiter, Mars Pater, Quirinus, and Bellona,
and in cult they are found as spirits guarding the house
(domestici), supervising crossroads (compitales), farms
(rurales), seas (permarini) etc. As gods of the famiiy they are
also called familiares. Their association with the dead is a
later developmezit.3 Also the Genius, the attendant spirit of

4

a person or even of a place,’ does not seem to have had a cult until-

1See Frazer, Ovid. Fasti, II, 464-473.

2see p- 237 , and for more examples see A. De Marchi, Il
culto privato di Roma antica (Milan, 1896), I, 69ff.

3See pp. 24, 42, and Wissowa, Religion und Kultus, 166ff.;
Fowler, Religious Experience, 61, 117.

4See pp. 22, 24, 237.
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it became a feature of the Imperial worship.1 On the whole, it
is the cult of the Di Parentes, the holy ancestors which, we may
say, corresponds to Greek hero-worship, until it Yecomes
fertiliﬁed by Hellenistic ideas of’deification.2

_ Just as in the Greek cult of the dead $0 with the Roman
parentatio it is implied that the dead can help. Serva tuos
omnes, says an epitaph (CE 576), and this sounds authentic.3
The elaborate funerals of Roman patricians of which Polybius
speaks (6.53)_were motivated to a large extent by a desire of

b but also by faith in the power of the dead to

display,
influence the lives of their descendants. After the burial,

the mask (imago) of the dead, made in wax, was kept in a little
chapel together with the other imagines of the family's ancestors
to be taken opt and paraded at funeral processions h& relatives

5

and friends. Memory of the dead was not thought to be enough.

‘See Taylor, The Divinity, 47; Latte, ROmische Rel., 103f.

2The title of honour pater or parens patriae (=head of )
the state) contains a trace of hero-worship. Plut. Cam. 10 calls
the Roman heroes "saviours and fathers'"; cf. id., Sull. 34. Pater
is equated to deus in Cic. Rep. 1.64. See pp. 220ff.

3Cf. Aesch. Cho. 124ff., and see on this Guthrie, The
Greeks and their Gods, 233-234.

QSee Latte, Romische Rel., 100; Nock, "Deification and
Julian®, JRS, 47 (1957), i21.

. 5See Ryberg, Rites of the State Religion, 36, n. 76;
Toynbee, Death and Burial, 47-48.
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Their presence had to be declared by something more concrete.
The Romans were, however, reluctant to individualize their dead
in cult,.éspecially in the state cult, although at one time or
anotherlspecial honours, like burial inside the city boundaries,‘
were administered to distinguished men. As Lily Ross Taylor
says, "in no case that we know in the historicél period did the
. state take the cult of a preeminent man out of the hands of the
family, and have it administered by public priests".2 Early
Roman history has its own characters and heroic personages, but
these do not seem to have been worshipped or to have acquired
special cults.5
Other native factors which may have promoted the concept
of the ruler's divinity are: the sacred character of Roman
religious magistrates like the Pontifices, the Flaméns, the

Vestals etc., the importance of the Triumph which successful

Roman generals celebrated and which ended in the Capitol,h the

1

See Toynbee, Death and Burial, 48. , .

2Phe Divinity, 46.

. 3The evidence which we have about public cults to
Tarpeia (see pp. 66f) and Acca Larentia (cf. Varro Ling. 6.23;
Gell. 7.7, and see Latte, ROmische Rel., 92, and Radke, Die
Gotter, s.v.) is quite vague and doubtful.

uMarcus Furius Camillus, hailed as the second founder of
Rome after Romulus who was the first, is said to have driven, after
‘his conquest of Veii, a chariot with four white horses to the
‘Roman Capitol thus simulating Jupiter. The episode angered the
Roman populace (cf. Livy 5.23.5ff.; Plut. Cam. 7).
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influence of poets like Ennius, who translated into Latin the
work of Euhemerus in which the theory that the gods were deified
men was set forth,1 the philosophers who argued that feats and
benefité bestowed divinity tﬁ:rulers,a the conviction of the

3

superiority and eternity of Roman power, and especially in the

second half of the first century B.C. the longing for saviours
created by the social upheavals and suffering of the people.4
How easily the word deus could be applied to exceptional people‘
is shown by the example of Lucretius in speaking of Epicurus
deus ille fuit, deus, inclute Memmi,

qui princeps vitae rationem invenit eam quae

nunc appellatur sapientia, quique per artem

fluctibus e tantis vitam tantisque tenebris

in tam tranquillo et tam clara luce locavit.

This is of c¢ourse an extreme application of the word deus
with almost no religious content, for +the purpose of representing

the enlightened man who paradoxically did not believe in popular

1See Ennius Varia 60ff. V. Cf. Ov. Fast. 4.197; Macrob.
1.7.21 and 24 on Saturn as an ancient king; and Plut. Numa 19 on
Janus., Under these influences Plautus was confident enough to
translate the Greekfloug by Lar in the prologue of his Aulularia.

2Cf. Cic. Cat. 3.2; Somn. Scip. 13. See Cumont, After-
life, 114, - _ I

3Cf. Polyb. 6.56. Sulla adopted as his tutelary deity
Victoria Felix, Pompey Venus Victrix, Caesar Venus Genetrix.-

QSee Nock, "Deification...", 119. In a broader sense
this applies to the whole Hellenistic period. See TFaylor, The
Divinity, 8ff. :
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notions about the godé.] It seems very similar, however, to
- Vergil's application of deus to Octavian in the Eélogues (1.6-8):
deus nobis haec otia fecit.

_namque erit ille mihi semper deus, illius aram

saepe tener nostris ab ovilibus imbuet agnus.
The poet under the guise of Tityrus is planning to pay divine
honours to his benefactor, the humane prince wﬁo has restored
him his ancestral farm.z. Expression of gratitude for bestowed
benefits is, indeed, in the core of ruler-~cult and hero-worship.3
Augustus, as well as the other Roman leadiné figures with whom
Vergil deals in his works, is subtly associated with those of
the Greek heroes who played a serious role in advancing
civilization, combatting crime, and conquering death. In this
sense the culture hero of Eclogue 5, Daphnis, is believed to
represent Julius Caesar in the double character which we noticed
in the case of Anchises, as a mortal man who is lamented when

he dies and as a deified spirit who blesses nature and revolution-

izes human life (vv. 20ff., 5'»61‘1‘.).'+ It is significant, moreover,

Y

1See Nock, "Deification...", 120. Cf. Cic. Sest. 144.

2See Taylor, The Divinity, 111; Putnam, Virgil's Pastoral
Art, 4,2, n. 18, and passim, on Eclogue 1; cf. ibid., 68, n. 35.

3

See Nock, "Deification...", 121

hSee Boyancéz La religion de Virgile, 149; Taylor, The
Divinity, 112; Rose, The EcIcogues oI Vergil (Berkeley, 1942),
117ff.; Leon Herrmann, Les Masques et les Visages dans les
.Bucoliques de Virgile (Paris, 1952), 107ff.
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that Daphnis is associated with the pioneer god Bacchus (ikid.,
36, 79).1 The allegory of Eclogue 5 can be better understood
by the reference to the Julian star in Eclogue 9 (47-49):
‘. ecce Dionael processit Caesaris astrum,

astrum quo segetes gauderent frugibus et quo

duceret apricis in collibus uva colorem.
The star is the comet which appeared in the sky during the games
of 43 B.C. instituted by Octavian in honour of Julius Caesar, and
which was interpreted as a sign of the dead man's apotheosis.2
The appearance of the star 15 a good omen for the the fruits of
the earth. Death and deificatioﬁ have enlarged the hero's
beneficial powers. A‘new age beginé, the better age which Vergil

3

sings in Eclogue 4. The future divinity of Octavian and his
heroic qualities are treated more openly in the Georgics. There,
at the beginning of the poem (1.24ff.), the ruler becomes the

main recipient of the poet's special invocation to the divinities

"who rule nature, love the fields, and give grain and wine

"See Putnam, Virgil's Pastoral Art, 174, 185-186. On the
subject of Daphnis' alleged identification with Julius Caesar, ‘see
ibid., 138-189; Wormell, in Dudley, Virgil, 15f.

2ct. Hor. 0d., 1.13,46-48: micat inter omnis / Iulium
sidus velut inter ignis / luna minores. See Putnam, ibid., 188.
See in general Taylor, The Divinity, 78ff.; Kenneth Scott, "The
Sidus Iulium and the Apotheosis of Caesar', CPh, 36 (1941), 257-
272; Bomer, "Uber die Himmelserscheinung nach dem Tode Caesars",
BJ, 152 (1952), 27-40; Ryberg, Rites of the State Religion, 39,
55-57, with plate 14.

3See Taylor, ibid., 112ff. On Eclogues 4 and 5 see
- “RE, 8A1, 1t212-1219, s.v. "Vergilius". -
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to people. Vergil wonders whether, after his death, Caesar will
be a deity of the earth, of the sea, or of the sky, rejecting the
idea that he might become a god of the underworld.‘ In any case

he prays to him as if he were already a god epekoos (ibid., 40-42):

da facilem cursum, atque audacibus adnue coeptis,
ignarosque viae mecum miseratus agrestis
ingredere et votis iam nunc adsuesce vocari.

In the finale of Georgics 1 the heroic stature and qualities
. of saviour of Octavian are viewed within the context of the
history of Rome. Caesar is presented as the man whom the age
needs, the gods' favourite, a future divinity himself (498-504):

di patrii, Indigetes, et Romule Vestaque mater,

quae Tuscum Tiberim et Romana Palatia servas,

hunc saltem everso iuvenem succurrere saeclo

ne prohibete. satis iam pridem sanguine nostro

Laomedonteae luimus periuria Troiae;

iam pridem nobls caeli te regia, Caesar,

invidet atque hominum queritur curare triumphos.

The invocation inc¢ludes the native gods,3 the deified old heroes

of Rome,4 the first founder of Rome, Romulus,who was probably the
1 - .
See p. 80. N
2

The expression adnue, "bow your head in approval" asso-
ciates Octavian with Jupiter; cf. Hom. Il. 1.528. See G. Wissowa,
"Das Proemium von Vergils Georgica, Hermes) 52 (1917), 92-104.

For bibliography on the subject see E. de Saint-Denis, Georgiques
(Paris, 1968), 11, n. 24.

3See P. 2253.

hThis is a probable meaning of the term Indigetes. Cf. Thuc.
2.74. See Latte, ROmische Rel., 43; Rose, Religion in Greece and
Rome, 173. See . 253-254.
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earliest Roman figure to be deified after the intrusion of Greek-
Hellenistic hero-worship upon Rc:me,‘I and Vesta, the Roman hearth-
goddess. The royal hall of heaven claims Caesar, but for the
fimé being he is needed more on earth.2

The Aeneid is, of course, primarily the poem of Aeneas,

the pious leader and son of divinized Anchises. The divinity,

or rather future deification of Aeneas is forecast but vaguely

in Vergil's epic (1.259-260: sublimemgue feres ad sidera caeli /

magnanimum Aeneam; 3.158: idem venturos tollemus in astra nepotes).

The clearest indication is contained in Jupiter's speech to Juno
at the end of the poem (Aeneid 12.794=795):

indigetem Aenean scis ipsa et scire fateris
deberi caelo fatisque ad sidera tolli.

On the other hand, the action of the poem and especially thé
achievement of a catabasis to the underworld are enough to make
Aeneas a favourite candidate for deification or heroic worship
after his death. We actually have evidence that Aeneas was

venerated under the name Aeneas Indiges at Lavinium in early

1See P.245 . The divinity of Romulus is a frequent motif
in Roman sources. Cf. Livy 1.16.6, 40.3; Cic. Nat. D.; Ov. Fast.
2.426 and 507; Plut. Rom. 28. His identification with Quirinus
is shown in Verg. Aen. .292; Hor. Qd. 3.3.15-16. Hor. Epist. 2.1.5:
Romulus et Liber pater et cum Castore Pollux, / post ingentia
facta deorum in templa recepti places Romulus in par with Greek
divinities (Liber stands for Dionysus) who were considered espe-
cially beneficent to man. See on RomulusyRoscher, IV, 174ff.;
Taylor, The Divinity, 43 with n. 28.

2Cf Verg. G. 4.560-562. See in general, Klingner,
Georgica, 59ff., esp. 67-68; Taylor, ibid., 149f.
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times,1 and in literature he 15 mentioned also as pater Indiges
and Jﬁpiter Indiges.a In historical times, however, Aeneas
was not commemorated in any festival or public games.3

.In an indirectrway the Aeneid is the poem of Augustus,
and the theme of his heroic and divire qualities ié suggested
more than once. Especially interesting are his assoclations
with the Greek heroes like Hercules. In the pageant of the Roman
posterity of Aeneas the association with Hercules takes the form
of a comparison (Aeneid 6.801-803):

nec vero Alcides tantum telluris obivit,

fixerit aeripedem cervam licet, aut Erymanthi

pacarit nemora et Lernam tremefecerit arcu.
The promised man, Augustus Caesar, the son of a god (Aeneid 6.792:
aivi genus), has surpassed Hercules,and Bacchus for similar

reasons (Aeneid 6.804-805),by having pushed the frontiers of the

Roman Empire to the ends of the earth. The references to the

1Notable is the inscription Lare Aineia D{ono or onum)
which may be translated "I give, or gift, to the holy ancestor
Aeneas", if we accept that Lares were the deified spirits of
ancestors; cf. p. 246 . Galinsky, Aeneas, Sicily, and Rome, 158f.,
thinks that the interpretations of Lares as deities of the farm
and as spirits of ancestors are not mutually exclusive, See ibid.,
149f. on the divinity of Aeneas; also McKay, Vergil's Italy, 156.

2Cf. Liv. 1.2.6; Arn. 1.36. Horace does not mention the
apotheosis of Aeneas, while he includes among the deified dead
even Scipio Africanus: 0d. 4.8.17; cf. Epod. 9.25.

3Dio Cass. 56.34.2 reports that Aeneas' imago was carried
at the funeral of Augustus. See p. 247. Aeneas 1is depicted on the
Ara Pacis sacrificing and, as a deified man, on the great Cameo
of Paris. See Galinsky, Aeneas, Sicily, and Rome, 166.
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Herculean labors inevitably suggestis the greater scope of
Augustus' feats. Augustus is a true successor of Hercules
in the wofks of peace. Hercules pacified the Erymanthian forest
by his killing of a wild boar, but Augﬁstus has given peace to
the whole world.1

The association of Augustus with the super-hero Hercules
is dramatized in Aeneid 8 and in the account of Agneas' trip to
~Evander's Rome;a for Hercules' triumph over the monster of Hell,
Cacus, becomes a mythological exemplum on which not only the
victory of Aeneas‘but also the»conquests of AuguStﬁs are modelled.3
During his visit at Pallanteum Aeneas is told by Evander how
the sacrifice and the banquet he has attended were originally
established in gratitude to a great hero-god, Herculgs, who by

y

ridding themof Cacus, a primitive Chthonian monster, made a more

1On the Hercules pacator theme cf. Prop. 3.11.19; Sen.
HO 1990. See J. J. Savage, "Apollo-Hercules: Two Themes in the
Fourth Eclogue", The Vergilian Digest, 2 (1956), 5-9. Cf. Hor.
0d. 3.3.9-12: hac arte (that is, by being just and firm of purpose)
Pollux et vagus Hercules / enisus arces attigit igneas, / guos *
inter Augustus recumbens / purpureo bibit ore nectar.

2Aeneas' trip to Rome is a sort of catabasis, according
to Otis, Virgil, 330; it includes the Herculean and Arcadian past,
the present (that is, the time of Aeneas), and the Augustan future.
Cf. Galinsky "The Hercules-Cacus Episode...", 21ff.

3PE)"schl, The Art of Vergil, 2; Cruttwell, Virgil's Mind
at Work, 72.

qCacus was a son of Vulcan, according to Vergil Aen. 8.198.
See Rose, Religion in Greece and Rome, 228f.; Cruttwell, ibid.,
28, 99; Gallnsky, nThe Hercules-Cacus Episode...", 36f., 39f.
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civilized life possible (Aeneid 8.185ff.). The story is
described by Vergil at some length and with attention to detail
and colouring, as he obviously wants to give his readers a vivid
example of the black and white of man's history, of the continuous
struggle between the forces of dark and the powers of light,
between evil and good, of good triumphing over evil.1

Hercules'! triumph over Cacus is precéded by his victory
over the three-bodied Geryon (Aeneid 8.200-203):

attulit et nobis aliquando optantibus aetas

auxilium adventumque dei. nam maximus ultor

tergemini nece Geryonae spoliisque superbus

Alcides aderat... ‘
We may distinguish three important things in the above passage:
Hercules is called a "god" (deus), his coming to Latium is
_presented as a response to the prayers of Evander's peoﬁle,
and, true hero that he is, he goes from battle to battle
driving relentlessly on; his encounter with Cacus is Jjust

another episode in the long chain of his labours'after his

conquest and despoilment of Geryon.2 In fact, Geryon is only

1The story has many ramifications for the rest of the *
Aeneid. I have already noted the link between the description
of the cave of Cacus and Aeneid 6 (see p. 120). Cp. also Aen.
8.195-197 and Aen. 3.623ff.; Aen. 8.206-207 and G. 4.550-551.
The element of fire is common between Cacus and Turnus: cp. Aen.
8.198-199, 251£f. and Aen. 7.462-466. See Galinsky, "The
Hercules-Cacus Episode...", 28; on the coupling of Turnus with
Cacus see Buchheit, Vergil, 126ff. Galinsky, ibid., 26, cites
Vergil's literary models; see in general Buchheit, ibid., 116ff.

2See pp. 98-99. On Vergil's association of the story of
Cacus with the story of Geryon see Croon, The Herdsman of the
Dead, 32; Galinsky, ibid., 38.
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the most important of a series of Chthonian powers worshipped
with awe at various places and conquered by Hercules.1
S0 Hercules, a favourite example of the virtuous man

for the Stoics,2 is presented as the greatest hero of Evander's

- Rome, a beneficent divinity whose cult at the Ara maxima

has been piously kept ever since the destruction of Cacus
(Aeneid 8.268-272):

'ex illo celebratus honos laetique minores

servavere diem, primusque Potitius auctor

et domus Herculei custos Pinaria sacri.

hanc aram luco statuit, gquae maxima semper

dicetur nobis et erit quae maxima semper.

Hercules' triumph which colours Vergil's description
of mythical Rome finds its counterpart in the triumph of Augustus
over Antony and Cleopatra which is prophetically depicted on the
shield of Aeneas (Aeneid 8.675ff.). The two opposing forces
are sharply distinguished: Augustus Caesar is supported by the
Roman Senate and the Roman people, and by the gods of home and
of the country; his brow is shining and his head is topped with

his father's star. On the other side there is Antony supported

by the'alien,races of the East and the Strange and monstrous

‘See P. 98. On the myth of Geryon see in general Croon,
The Herdsman of the Dead, passim; Kerenyi, The Heroes, 163ff. with
plates 35 and 36; Bayet, Hercle, 93ff. On, Hercules and Cerberus
see p. 104, Cf. Aen. 8 296, and see Kerenyi, ibid., 177ff.
with plate 39. See also Nilsson, Folk Religion, 78-79.

2Taylor, The Divinity, 53.
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Asiatic and Egyptian gods. The turning point in the battle is

in Apollo's decision to side with Augustus. The stretching of
the god's bow puts the hostile forces to flight (Aeneid 8.?04).1
The aftermath of the battle, Augustus' triumph and his thankful
worship of the gods, is also depicted on Aeneas' shield (Aeneid 8.
VAT &

at Caesar, tripliecl invectus Romana triumpho

moenia, dis Italis votum immortale sacrabat,

maxima ter centum totam delubra per urbem.

laetitia ludisque viae plausuque fremebant;

omnibus in templis matrum chorus, omnibus arae;

ante aras terram caesi stravere iuvenci.

ipse sedens niveo candentis limine Phoebi

dona recognoscit populorum aptatque superbis

postibus. .

Just as the Potitii and the Pinarii celebrate the triumph
of Hercules at the Ara maxima, so Augustus celebrates a triple
triumph after his victory, vows to build three hundred temples
and shrines in Rome, witnesses the Joy of the Roman people at the
defeat of his enemies, and raises the trophies of victory at the
threshold of Apollo's temple.® The divinity of Augustus is not
pressed here, probably in conformity to the wish of Augustus
himself not to have divine honours administered to his person '

while he was still alive; but the presentation of Augustus as a

new Hercules who defeats the powers of darkness is, though

1Cf. Prop. 4.6.55-56: dixerat, et pharetrae pondus
consumit in arcus: ./ proxima post arcus Caesaris hasta fuit,
where Apollo's action follows his oral pledge of help to Augustus.

ZSee Buchheit, Vergil, 132. Here Vergil commits a delib-
erate anachronism in showing Augustus right after Actium at the
entrance of the temple of Apollo Palatinus dedicated in 28 B.C.
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discreet, unmistakable.1 Propertius and Horace are more outspoken
in extolling Augustus' heroic and divine character. In the
context of the battle of Actium Propertius presents Apollo

addressing Augustus as the "saviour of the world" (4.6.37:

seruator mundi), and elsewhere he calls Augustus a "god" (3.4.1).

For Horace Augustus is the counterpart of Jupiter on earth

(Odes 3.5.1-3):

Caelo tonantem credidimus Iovenm
regnare: praesens divus habebitur
Augustus...

and in another poem (Qdes 1.2.41ff.) he is proposed as the saviour
of Rome, Mercury in disguise, who, as in Vergil's Georgics,2 is
needed more on earth than in hea&en (45£f.):

serus in caelum redeas diuque

laetus intersis populo Quirini,

neve te nostris vitiis iniquum
ocior aura

"tollat; hic magnos potius triumphos,
hic ames dici pater atque princeps,
neu sinas Medos equitare inultos

te duce, Caesar.

The divine Caesar, an incarnation of Mercury himself,

%

is also the head of the Roman state (pater patriae),3 and the

1See in general on Aeneid 8 BOmer, "Studien zum VIII
Buche der Aeneis", RhM, 92 (1944), 319-369. On the position of
Hercules in the Aeneid, especially in connection with Aeneas, see
K. Gilmartin, "Hercules in the Aeneid", Vergilius, 14 (1968), L41-47.

2See p. 252.

3See B. 24?, n, 2. See Nisbet and Hubbard, Horace. Qdes,
Book 1, 38-39.
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first among equals in the leadership of his country, a religious
figure and a political man, to whose Genius one sacrifices (Horace
Odes 4.5.34-35; Epistles 2.1.15-16),1 and who is sure to receive
full divine honburs after his ashes are deposited in his
'Mausoleum. The simple sacredness of the Roman Di Parentes is
here submerged, although not lost, in the mystique surrounding the

Roman-Hellenistie divine ruler.2

]see P. 247 with n. 1. See Taylor, The Divinity, 151ff,
and passim; Ryberg, Rites of the State Religion, plates 28, 29.

ZSee in general Taylor, ibid., 142ff.; 224ff.; Cerfaux
and Tondriau, Le culte des souverains, 313ff.




CONCLUSION

Two general interrelated facts have emerged, I think, from my
investigation: flexibility in the use of mythological and
religious terms, and fluency and mobility of concepts and ideas
about the after-life in Rome of the first century B.C. In this
sense my thesis confirms what was already known, although soﬁe
may think that the presentation has done something to show these
facts in relief. The poets record and amplify this syncretism
of 0ld and new concepts, Greek and Roman ideas, religion and
philosophy. Rome is a Hellenistic c¢ity with a Roman background,.

.The conclusions which emerge from the indiyidual chapters
are as follows:

First, the idea of Manes or Di Manes, "the good spirits",
is invested, in the first century B.C., with new meanings and more
powerful expression under the influence of Greek religion and of
native developments, and seems to be a favourite one with the
poets. On the other hand, while Di. Manes can designate the '
totality of the dead, the Chthonian gods, the underworld itself,
and an individual soul, it is only one of many terms suggesting
ghosts and spirits, The spirits of the dead are associated with
darkness, fear, sorrow and the like, are thought to be
unsubstantial, free from the limitations of the body, and capable
of guiding or terrorizing the living. The belief in ghosts

inspires dream-scenes in poetry which illustrate the common notions

261
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about ghosts and at the same time enhances dramatically the poems
in which it is found. Vergil has made excellent use of this
motif in the Aeneid.

Second, the ferm Di Inferi alludes mostly to the concrete
figures of the Greek Chthonian divinities; but like Di Manes it
can also mean "spirits of the dead" and "lower world". It is
doubtful whether we can speak of native Roman deities of the
underworld, with the exception perhaps of Orcus whose nature is,
however, vague and hard to define. Veiovis has been said by
somé to be a Chthonian divinity and has been connected with
Jupiter, Apollo, Saturn and other gods, but his true character
remains a mystery. Libitina, meaning by metonymy fdeath", was
pfobably the nymph of the grove named after her and was associated
with death due to the establishment of a public funeral office in
that grove. Tarpeia is believed by some to be an 0ld Chthonian
divinity, by others an example of nafive Roman hero-worship, but
the evidénce'which we have does not &arrant‘any definite
conciusions; There may have been two different Tarpeias. %ith
Dis Pater and Proserpina we tread on firmer ground. They are
the king and queen of Greek Hades introduced to Rome at a known
date, 249 B.C. Like Orcus they are not nonoured in private or
"~ public Roman cult; they receive sacrifices only at the Secular
Games. Dis Pater is found associated with various Italic
figures of a rea; or believed Chthonian nature. In poetry Dis

Pater and Proserpina are found in their proper mythological
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context and also as personifications of death. Hecate is
prominent in the Latin poets obviously due to her connection
with magic. In Aeneid 6 she represents the ancient Chthonian
-deity whose cult preceded that of Apollo at Cumae. Vergil
records the fusion of the two cults in the figure of the Cumaean
Sibyl. The poets present ghost-ralsing scenes (which were
officially under the protection of Hecate) but they seem to do
this for parody or for decorative reasons.

Third, Vergil's account of the demons and monsters of
Hades in Aeneid 6 is, broadly speaking, Hellenistic. The
mythological figures keep more or less their traditional
characteristics, but they are described with a vividness and
empathy which are Hellenistic. The inclusion of the personified
evils in the antechamber of the underworld has philosophical
overtones. Especially interesting is the role which Vergil
assigns to the Puries in the uppervwbrld. The other Latin poets
show a similar freedom in their treatment of the underworld
demons and monsters; metaphorical uses alternate with orname%tal
ones. |

Foﬁrth, Vergil's underworld is fairly well mapped but not
overly. The concepts ¢f Hades as a land and asva house are
blended together and appropriately colourgd by references to
- darkness, spaciousness, etc. The entrance to the underworld is

aptly placed at Lake Avernus in the area of Cumae which had

plenty of associations with the dead, one of which was the
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existence there of an ancient oracle of the dead. Vergil has
divided his underworld into different regions separated by
forests and rivers. Tartarus is a castle or a walled city.

- The rulers of Hades live in a palace. Elysium is a pleasant
area with scenic beauties, Vergil gives it an underworid
setting, although some hints in his description point to the
concept of‘a lunar or heavenly Elysium. Mystery is also added
to the topography of Hades by the motif of the Gate of Drea@s.

Fifth, Vergil's sources for Aeneid 6 were undoubtedly
many and varied but present several problems. fhe catabasis of
Aenéas is a skillfully composed version of a traditional
catabasis and can be interpreted in more than one way. Vergil
has interrelated it with the rest of his epic and displays much
originality in the handling of borrowed material and in the Roman
touches he imparté. Aeneas 1s the prototype of the hero who
finds illumination in Hades and is allowed to return to earth to
create new and better forms of life.

Si#th, the emotional commitment of man to an expectation
of future life is evident in the preoccupations of ancient poétry
with death and after-life. The Romans gave expression to their
feelings by means of forms which they borrowe& from the Greeks
and which superseded their own primitive concept of survival in
the tomb and in a mass of undifferentiated spirits. In Roman
poetry we find the concept of post-mortem life in a mythological

underworld, the idea of metempsychosis, the notion of complete
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annihilation at death, the concept of celestial immortality for
the chosen few, etec. Vergil records most of these concepts, but
with an eye to their ethical values. He makes his after-life a
corrected replica of this world. On the other hand what he
presen£s about the fate of the dead can be interpreted in'
symbolic terms, and this applies alsb»to what the other pcets,
especially Horace, have to say on the subject. Vergil's
classification of souls in Hades follows traditional lines but it
is also motivated by the moral and national feelings of the Romans.
The combination of Greek and Roman elements is particularly
felicitous in the treatment of reincarnation, a theme which gives
Vergil an opportunity to present his pageant of Roman heroces.
Seven, the sacredness of the Rﬁman family-dead, a concept
involving feelings of both reverence and fear, was fertilizéd and
expanded by the Greek notion of hero-worship and the Hellenistic
concept of the deified ruler. The Roman festival of the
Parentalia presents several problems of structure and
interpretation but on the whole it seems to preserve the old
Roman belief in the holiness of the Di Parentes. This belief'is
deliberately combined with notions of hero-worship and apotheosis
in Vergil's account of Aeneas' ceremonies in honour of Anchises in
Aeneid 5. The concepts of the hero and of the deified ruler can
be traced back to Greek and Hellenistic religions. Of the two
concepts the second was virtuallj thrust upon the Romans and was
adopted as an effective means of government. Both concepts

inspire notable scenes in Vergil.

r



APPENDIX 1
LEMURES AND LARVAE
It has feen observed that, according to the evidence we have from
Roman literature and epigraphy, the ordinary appellation for the-
dead in late Republican and early Imperial times was Manes or
Di Mgggg,’ although frequent use was also made of such terms as

umbrae, imagines, species etc‘2 We find, however, two other,

" probably generic, terms designating ghosts, especially the noxious
ghosts, which, though notoccurring in epitaphs or higher poetry,
3

need some investigation. These are Lemures and Larvae.

The first recorded occurrernce of Lemures in Horace

(Epistles 2.2.209: nocturnos lemures portentaqpé Thessala rides?)
does not make ciearjwhat the Lemures were exactly, although it

is evident that they were thought to be fearful spirits. Porphyrio,
commenting on the passage, states that the Lemures were the night-
wandering shades of the prematurely dead,to be dreaded since, as

it is implied, they were angered at having to leave their bodies

4

against their will. Acrots scholion on the same passage iaentifies

1See pp} 13ff.

2See PP. 24ff.

3Theﬂwords are of obscure etymology. See Walde-Hofmann;
Radke, Die Gotter, s.v.

QCf. Verg. Aen. 11.831 (=12.952): vitaque cum gemitu fugit
indignata sub umbras. See pp. 26, 203.
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the Lemures with the shades of those who died violently.1

The spirits of the dead whom the Roman house-father
tries to eject from his house by means of ﬁarious gestures and
formulas of a magic character at ﬁhe annual festival of the
Lemuria described by Ovid (Fasti 5.421ff.)2 seem to be of
a definitely hostile nature. This suits the Horatian passage

and its scholia as well as Persius 5.185: nigri lemures, and we

seenm to have a basis on which to distinguish sharply between
two different concepts of ghosts: the concept of the Di Manes,
 "the good ones", who were honoured under the official title of

3 and the

the Di Parentes in the festival of the Parentalia,
concept of the Lemures, "the noxious ones" who were propitiated
in the festival of the Lemuria in Méy.

The matter is not so simple, however. In his description

of the Lemuria Ovid appears to think of the Manes and the Lemures

as synonymous (Fasti 5.422), and the magic formula in the ritual

by which the ghosts are exorcized is Manes exite paterni (Fasti
5.#45).4 The problem is not made clearer by our later sources.

The scholiast of the Persius passage refers to the black Lemures

1See pp. 203ff.

®See Latte, Romische Rel., 437.

3See Pp. 220ff.

4

See Frazer, Ovid. Fasti, IV, 37-38,
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as the Dii Manes and to the Lemuria as the days when the Manes
are propitiated. Nonius Marcellus (p. 197 L.) defines the
Lemures as ''night larvae and terrors of shades and of beasts'".

Apuleius (On the God of Socrates 15) complicates things further

by taking Lemures to mean the souls of the dead in genefal, of

whom the placated ones are called Lares familiares, the unsatisfied

ghosts are called Larvae, while Manes is reserved for those souls
about whom there is doubt.

The problem of identification and range of reference of
the Lemures is closely associated with the origin of the term and
of the festival 5? the Lemuria. Ovid (Fasti 5.449ff.) derives
Lemuria from Remuria arguing that the festival was originally
established by Romulus in order to placate the angry spirit of
his slain»brother Remus,1 but this explanation which is also
found in Porphyrio's scholion on Horacea is untenable on both
linguistic¢c and historical grounds.B‘ On the other hand it has
been suggested that Lemures may have been coined from Lemuria

and made available to poets in the meaning "ghostxs“.’+ This is

»

“Cf. Serv. Aen. 1.276, 292.

ESee‘p, 266.

3See Theodor Mommsén, "Die Remuslegende”, in Gesammelte
Schriften (Berlin, 1965), 4A, 6-7; Frazer, Ovid. Fasti, 1V; Bomer,
P. Ovidius Naso. Die Fasten (Heidelberg, 1957), II, notes ad loc.

“see RE, 12, 1932, s.v.
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probable, although I am inclined to think that the term Lemures
had been, like the other words in Horace's passage, in common
use long before its occurrence in Horace. On the whole we must
éonfess that we do not know much about the origin of either the
Lemures or the Lemuria. |

We are left with the problém of what exactly Lemures
meant to the Romans of Ovid's time. The literary evidence
cited s0 far establishes, I think, that the Lemures were seen
as noxious spirits. Porphyrio and Nonius may well reproducé
learning of the Augustan period and seem in general to be more
trustworthy than Apuleius;1 but they ﬁay be narrowing the meaning
of the Lemures or committing an anachronism in defining them as
the souls of the prematurely or violently dead.2 One wonders
whether these noxious spirits represented for the ordinary Roman
only some classes of the dead and not the whole range of them.
To put it in another way, the question before us is whether
the primitive fear of the dead was still so strong in Augustan
Rome that the dreadful Lemures could include in the minds of '
many also the family-~dead.

Ovidt's mixing of the Lemures with the Manes and especially

3

with the Di Parentes”™ can be explained either as a result

lSee Fowler, Roman Festivals, 108.

. 25ee Bomer, Ovid. Die Fasten, II, note on 5.419; Latte,
Romische Rel., 99, n. 1. .

3

See p. 267.
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of poetic licence or as evidencs of fact, namely that the
Lemuria was indeed a festival for the propitiatioh of all dead,
including the family-dead who could be thought capable of doing
harm to their descendants.

The crux of the problem is the interpretation of the

formula Manes exite paterni. Scholars are divided on this.

Fowler considers the formula to be either a loose use by Ovid
or a euphemistic appellation of the hostile spirits by the
Roman house-father, and suggests that the Lemures were probably
the unbﬁried dead thought to return to their former homes
seeking burial.1 Frazer, on the contrary, accepts the fdrmula
as authentic and ©believes that for Ovid the Lemures were the
family—dead.2 Not so Eomer, who thinks that the Lemures cannot
be the Roman family-dead and that Ovid's formula was modelled on
the Greek 8voal) & nfipec, odnét’’Avoeotfipia, or that it is simply
:’anorrect.3 Latte seems to agree in general with those who
distinguish the Lemures from the Di Parentes and thinks that

it was Ovid who first confused the two by using the formula in

1Roman Festivals, 109, n. 3.

2Ovid. Fasti, IV, 38; see also Banti, "Il culto dei morti...",
184, n. 3.

30vid. Die Fasten, II, note on 5.443; see also id.,
Ahnenkult, 39. See Harrison, Prolegomena, 35-36. See p. 232.
Rose, "Manes exite paterni", CPCPh, 12, 6 (1941), 89ff., takes
the formula to be a blunder of Ovid and criticizes Frazer for
accepting its authenticity. See also Dumézil, Religion archdioqus,

361.
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question.1

It is obvious that Ovid's Manes exite paterni poses a

problem, but this problem is not made easier by blaming the poet
for confusion of two different concepts, that of the good spirits .
with that of the hostile ghosts. Thé confusion is found |
elsewhere, in the pronouncements of ancient scholars on the matter
of spirits and in literature and epigraphy.2 The Di Parentes

¥ Provided that

were thought capable of being nasty occasionally.
the Lemures were the hostile ghosts, the term could be applied to
all dead if they were thought of as hostile or at least

4

unwelcome. In'turn, such a genéral application pf the term

might be taken to mean that the Lemures was a generic term indicat-
ing ghosts, not necessarily friendly or inimical. If is bossible
that such loo¢ose or distorted uses of the term were more frequent

in poetry, but we do not have a wide range of examples by which to
Judge. In confusing the géod and the bad spirits in his
description of the Lemuria Ovid may have worked as a poet

rather than as a scholarly éntiquarian; still, as observed,

such a confusion of concepts and ideas which are related

1See Latte, Romische Rel., 99; Schilling, "Roman

Festivals...", 47; Toynbee, Death and Burial, 296, n. 263.

2See pp. 13fF,

5See p. 227.

bce. cIL 1.818.
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to the dead is found elsewhere and testifies to the fluency
of religious ideas in the first century B.C. Finally, the
plural form Lemures may be taken to preserve, like the plural
Manes, the primitive Roman belief in the collective dead.

The Larvae are usually grouped by modern scholars with
the Lemures as the bad or noxious spirits of the Roman dead.]
The idea is not, in fact, new, but found in many ancient authors.2
There are two places, however, where the Larvae seem to be

distinguished from the dead. In both (Seneca Apocolocyntosis

of Claudius 9.3; Pliny Natural History, Preface 31) the Larvae

appear to be the tormentors of souls.in Bell, or at least demonic
figures hostile to them. One wonders whether we have here the
preservation of an earlier meaning of ggizg, especially as we
do not have any evidence of a class of ghosts who harassed the
souls in the underworld, and thus the Larvae of Seneca and Pliny
could not be easily explained as ghosts.

In Plautus Larva is used as a term of abuse, while
Larvae seems to demote bad spirits of some sort which ‘affect
men with insanity. > In view of the later literary evidence which

couples larvae with Lemures in the meéning "ghosts" the Larvae

Tsee Fowler, Roman Festivals, 108; Wissowa, Religion und
Kultus, 235; Bailey, Religion in Virgil, 241.

2ce. Apul. Met. 6.30; 9.29; Paul. Festus p. 77.24ff. L.; |
Varro in Arn. 3.41; “¢r. also Petron. 62; Sen. Ep. 24.8.

3Cf. Cas. 592; Merc. 981; Aul. 642 Capt. 598. The insane
man is called Tarvatus: Plaut. Men. 1. 890; cf. Non. p. 64 L.



are conveniently interpreted as mischievous ghosts; yet, for
Plautus and his audience the LarQae may have been something more
or less differeﬁt,.perhaps spirits of a demoni¢ nature equivalent
to the Greek demons and the Furies, not spirits of the dead.

On the other hand, the singular. Larva in the méaning "ghost"
would seem to contradict the often‘repeated.statement that the
early Roman concept of the dead recognized an undifferentiated
plurality., It is true that the only example of Larva which we

have from the Augustan age (Horace Satires 1.5.64: nil 1114

larva aut tragicis opus esse cothurnis) and which is taken to
mean a "ghostly" theatre mask1 pointé to an original meaning
"ghost" for Larva; but we cannot say when exactly this type of
grisly theatre mask was called Larva or whether it was called
so from the very beginning.2 |

In any case, assuming that at least during the Augustan
period both Larvae and Lemures indicated the noxious spirits of
the dead we must question their absence from literature and
especially the poetry of the same age. Oné argument in answer
to this could point cut the taboo aspect of the words which made
them unsuitable for higher péetry, whéreas Manes being a

euphemistic word was acceptable and frequently used.3 The fact that

1A popuoiuvnctov. See A. Kiessling and R. Heinze, Q. Horatius
Flaccus (Berlin, 1957), II, note ad loc.

ZSee pp. 280-281.

’see p. 18.
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the words are found in Horace's lighter poetry, the Satires and

the Epistles, but not in the more serious Qdes, seems to support

the hypothesis.1

‘On the subject of noxious ghosts see also E. Jobbé;Duval,
Les morts malfaisants d'apfbs le droit et les croyances populaires
des Romains (Paris, 1924).




APPENDIX 2 .

THE ETRUSCAN UNDERWORLD AND THE ROMANS
Many ancient Roman authors including Cicero; Varro, Livy and
Macrobius testify to the great influence which the Etruscans
were believed in antiquity tb have exerted on Rome, her political
institutions and her religious concepis and cults.1 The
Etruscans were reputed to be a very religious race.2 Modern
scholarship on the whole appears to support the idea that Etruria

was the producer and mother of superstition (Arn. 7.26: genetrix

et mater superstitionum), and that the Etruscan religion was

3

mostly one of fear and of punctiliousness generated by fear.

This assertion, however, is not entirely justified since
our knowledge of Etruscan religion is very incomplete. Etruscan
epigraphy is intelligible onlj in part, and our literary evidence
is very scanty and df a late period. We have, it is true, a

wealth of archaeological remains from the Etruscan cemeteries,

1See Heurgon, Daily Life of the Etruscans, 165-166, 223ff.
and passim; H. HB. Scullard, The Etruscan Cities and Rome (London,
1967), 218ff., 243ff.; G. A. Mansuelli, Ztruria and Early Rome
(London, 1966); McKay, Vergil's Italy, 78ff. See also Galinsky,
Aeneasg, Sicily, and Rome, 103ff. -

26f. Livy 5.1.6; D.H. 1.30.3. See in general Bouche-

e [ et e iy

3See Conway, Ancient Italy and Modern Religion (Cambridge,
--1933), 50; Latte, Rbmische Rel., 155; M. Pallottino, The
Etruscans (Penguin, 1955), 154ff.
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but their interpretation is not always easy.1 In fact, we cannot
say that we have a clear picture of Etruscan ideas about death
and after-life as yet,a and consequently it is hard to determine
what exactly Rome borrowed from Etruria in this area, especially
as the influence of Greek mythology and religion was notably
vast on both Etruria and Rome.

Like the Jews and fhe Christians and unlike the Greeks
and the Romans, the Etruscans had a revealed religion. The
revealed truths and facts of this religion were denoted by the

general term disciplina Etrusca. We hear of wvarious books which

treated different aspects of the Etruscan religious 1life and cult

among which were the Libri Acheruntici, guide-books outlining

the dangers that awaited the dead on their way to Hades and the

5 According

ways in which these dangers should be countered,
to Arnobius (2.62) these writings also indicated that the
sacrifice of certain animals to certain gods was effective in

raising the soul of the dead to divinity.J+ It has been suggested

1See Grenier, lLes religions, 55.

2Pallottino, The Etruscans, 169.

_ 3See Conway, Ancient Italy, 59-60; Bloch, Les prodiges,
S56f.; in general, Heurgon, Daily Life of the Etruscans, 230-231,

kcr. also cic. Div. 1.72; serv. Aem. 3.168, 321; 8.398;
..Mart, Cap. 2.142. Prescriptions as to sacrifices to infernal
deities are allegedly preserved also in the Etruscan text of the
Capua tile dating from the fourth century B.C. See Pallottino,
The Etruscans, 171.
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that the very title of these books betrays a Greek tradition and
the probable influence of Orphism and Pythagoreanism.1 This may
be so0, although the title may have been given to the books by the
Romans ;n later times.

It has been observed that the Romans did not‘have
originally the concept of a common abode of the dead, of an
organized urlderworld.2 The primitive Roman belief was that the
dead continued to live in the grave, and this was probably the
early notion of the Etruscans themselves, if we Jjudge by the, so
to speak, '"earthly® scenes of banguets, dances and sports which
adorn the archaic Etruscan tombs, and the construction of the
interiors of tombs, as in Caere, in such a way as to resemble the
interiors of houses. The banguet motif is, in fact, the main
feature of the generally happy paintings of Etruscan tomb art of
the sixth and fifth centuries B.C. It is an optimistic art of
people who love life and want to preserve its joys beyond death;
realism and sensuality prevail. The image of death is rarely
evoked, or if it is, the artist idealizes it in the fashion of
the Greek funerary monuments.3

Then, with the beginning of the fourth century B.C. the

happy scenes give way to representations of a gloomy underworld,

lSee Cumont, Lux Perpetua, 277.

2See pp. 71, 190-191.

3See de Ruyt, Charun, 182; Heurgon, Daily Life of the
Etruscans, 189.-191, and passim; Toynbee, Death and Bur Burial, 12.
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where scenes of slaughter‘and violence prevail. The comparatively
sharp change in the outlook of the Etruscan funerary paintings1
may have,beén caused by more than one reason. ZEarlier aristo-
cratic ideas were probably pushed aside by folk beliefs which
viewed death as cruel and implacable. The decline of Etruscan
political power may have been another reason, and the intrusion
of Orphic-Pythagorean eschatological ideas from South Italy still
another.2 On the whole it may have been that a native Etruscan
.belief in some primitive kind of underworld developed gradually
under Greek influence and established itself with the arrival of
the fourth century B.C.3

At that time the rulers of the underworld depicted in
Etruscan paintings seem to be Eita (Greek Hades) and Phersipnai
(Greek Persephone).4 Both divinities usually hold scepters and
wear crowns. A snake is sometimes found entwined around Eita's
scepter, while a number of snakes oécésionally adorn Phersipnai's
hair. 1In the tomb of Orcus from Tarquinii the divine couple is

shown presiding in Hades with the triple-headed Geryon standing

1Sibylle von Cles-Reden, The Buried People: A study of the
Etruscan World (London, 1355), 80, reports that a similar sharp
change of ideas about death occurred in Egypt, in the Middle
kingdom under the twelfth dynasty.

2See de Ruyt, Charun, 182; Toynbee, Death and Burial, 13.

3See Pallottino, The Etruscams, 170.

the rape of the goddess by Pluto is represented on
several funerary urns. See de Ruyt, Charun, 711ff.
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by.I Eita has a wolf—skin cap on his head. This feature is also
#ound in the tomb of Velii from.Orvieto and the'sarcophagus of
‘Torre San Severo. The tradition which associated the wolf with
the underworld was probably, as noted, widespread in Italy,2 and
seens to have persisted down to medieval times as Dante's
reference to Hades (Inferno 7.8: maledetto lupo) sugges’cs.3 The
figure of Hermes conductoerf souls is also found in numerous

4

Etruscan paintings. Turms, as Hermes' Etruscan name is, carries a

staff (caduceus) and wears a travelling mantle and a winged
hat and sandals.s.

The question arises whether there were any original

Etruscan divinities of the underworld. Our evidence is very-

"see pp. 97-98, 256.

2See p. 23 . Serv. Aen. 11.785 reports the existence of
the Hirpi Sorani, priests of Dis Pater on Mount Soracte living
- like wolves (hirpus meaning "wolf" in the Sabine language) with
the purpose of expiating a prodigy involving wolves that
presumably came out from the underworld. See Radke, Die GUtter,

. 8.V. "Soranus"; Michels, "The Topography...of the Lupercalia, 55.

' 3Pluto with a wolf-head is also found in a drawing of
Michelangelo. See de Ruyt, Charun, 153.

: 40n a crater of the fourth century B.C. from Vulci TFurms
is represented entrusting a soul to Charun who, in a kind of
.syncretism with the Hermes figure, appears to be carrying a staff
himself. See de Ruyt, ibid., 81. On Etruscan mirrors of the
later period the figure of Hermes assumes the name of Roman
Mercury. See Bloch, Les Prodiges, 154.

’See p. 82, n. k.
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obscure. The name Vetisl found on the bronze liver of Piacenza
is taken by Grenier to refer to an Etruscan god of the underworld
parallel to the Latin Veiovis,] but this is too bold a
hypothesis, especially since Vetisl does not figure in Etruscan
funerary inscriptions, which is odd if he were indeed a Chthonian
divinity, nor is the Roman Veiovis safely established as an

2 The case of Mantus is similar. On the basis

underworld god.
of Servius (Aen. 10.198) that the Etruscan Dis Pater was called
Mantus some scholars have taken Mantus to be the early Etruscan
king of fhe dead and have associated the name with Latin Manes

3

and Mania.” Servius' testimony, however, is not enough to make
Mantus an infernal éod. The etymological connection of his name
with the Latin words is not easy to prove. Mantus, moreover,

does not figure in Etruscan paintings, unless we apply the name

N

to the figure of Charun. Further, Manducus is not to be taken

as another Hermes conductor of souls (maniducus=manium dux)5

1Les religions, 34, 43; see also Blumenthal, “Zur romischen
Religion...", 313. .

2See p. 55.

3see Muller-Descke, Die Etrusker, II, 97f., 104.

4See de Ruyt, Charﬁn, 234. See in general Altheim, Roman
Religion, 102, 118, 16L; Radke, Die Gotter, s.v.

5Mﬁller-Deecke, Die Etrusker, II, 103.
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but simply for what it seems to have been, the mask of a glutton
with large jaws and gnashing teeth paraded, as Festus
(p. 115.96ff. L.) reports, among other effigies of a grotesque
charactef at the circus procession.1

Besides Eita, Phersipnai and Tﬁrms, as well as Charun,
the most characteristic figure of the Etruscan underworld with
whom we will deal later, the Etruscan tomb frescoes represent a
great variety of demonic figures, some of them familiar from
Greek art, moanstrous animals, Tritons, hippocampé, and even a
Sphinx and Silenus. The feminine demonic figures who are -
usually called Furies are found helping Charun in his various
tasks and even replacing him sometimes. Some Furies have large
wings, others winglets on their heads, and they are usually
depicted with snakes in their hands, and on their heads instead of
hair. Their most prominent attribute is the torch. The
general type of Etruscan Fury waé probably taken from Greek art,
but on the whole the graceful demonic figures whom we see on Greek

vases look different from the ugly Furies of Etruscan paintings.2

1Manducus seems to derive from mandere, "to chew", like
caducus from cadere. See Walde- Hofmann, II, s.v. Cf Plaut Rud.
" 535f. :~--quid si aliguo ad ludos me pro manduco “locem ?
-- quapropter? -- guia pol clare ¢ crepito dentlbus. See de Ruyt,

Charun, 244; J. G. Preaux, 'Manducus", in M. Ren
Honnazes a Albert Grenier (Collection ’Latomus 58), 1282 1291,

2See de Ruyt, ibid., 208-209; Banti, Il mondo degli
- —Btruschi (Rome, 1960), 129. 1In-scenes from the Oresteia the
Etruscan Furies play the part of the Greek Erinyes.
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O0f the names designating the Etruscan Furies in
inscriptions on paintings frequent use is made in-books
of Lasa.1 Etruscologists tend to call all Furies whose names
are not indicated Lasae, although the term figures only once in
a funerary context on an engraved mirror preserved at the
British Museum. On the other hand Lasa seems to indicate on
several Etruscan mirrors a divinity of an essentially erotic
nature who assists the goddess Turan—Aphrodite.2 Lasa, which has
been etymologically associated with Lares (lLases was the old

3

form), Lara, and Larenta, may be a generic term meaning

"nymph'.

The Fury most often found with Charun is called Vanth.
She figuresin the Fran;ois tomb from Vulci attending the
execution of twelve Trojan prisoners to the shade of Patroclus
administered by Achilles (cf. Iliad 23.175-176). Vanth may
represent a sort of messenger of death, or she may simply

personify death.4 It is significant for the great importance

1See Banti, Il nondo degli Etruschi, 129; Pallottino,
The Etruscans, 158; de Ruyt, Charun, 210f.; R. Enking, "Lasa",
RM, 57 (1942), 1-15. » L

2See Richardson, The Etruscans, 243ff.; Galinsky,
Aeneas, Sicily, and Rome, 117, on the goddess Turan.
3

See Grenier, Les religions, 54. See p. 248, n. 3, and Radke,
Die Gotter, 5.V, "Lara'.

See de Ruyt, Charun, 211ff.; Pallottino, The Etruscans,
170; Enking, "Culsu and Vant ", RM, 58 (1943), 48-69.
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of Charun in Etruscan funerary art that the Etrusqan Furies
tend to assume, as time goes on, a more and more sinister,
Charunian, so to speak, appearance.1 Occasionally the role of the
Furies is played by male demons carrying torches.

The most remarkable figure of Etruscan demonology is
Charun. De Ruyt's detailed examination of a great number of
representations of Charun suggests that, although some of Charun's
attributes and even his name seem to have been borrowed from the
Greek‘C,haron,2 the Etruscan demonrepresents a national tradition
and is handled by the artists .as the main male expression of
death in the Etruscan iconography of the underworld.3 In what
may be his earliest appearance in Etruscan painting, the fresco
of the tomb of Orcus dating from the fourth century B.C., Charun
1s pictured as a monster of a man, dressed inm a shorf sleeveless
tunic, with dluish flesh and yellowish wings, a long hooked nose,

snakes for hair, and animal ears.4 In the painting of the

1See de Ruyt, Charun, 216f.

2Charun, or rather Xaru(n), as the name appears in
the inscriptions, seems to derive fromi&pwv , like Aplu(n) from
Andirov , Tritu(n) from Tpi{twv etc. To recall  the Greek ferryman
of Hades,Charun is presented sometimes carrying an oar.

Jsee de Ruyt, Charun, 208. See pp. 99ff.

“Similar in appearance is another male demon from the tomb
af Orcus, Tuchulcha, pictured guarding the prisoners of Hell
Theseus and Peirithous. Tuchulcha is wearing a sleeveless tunic
and has large wings, two huge ears, two small snakes on the
forehead and two large ones in the hands, and a vulture's beak for
face, which, like the wolf-skin on Eita's head, represents the
rapacity of death. See pp. 210, 231.
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execution of the Trojan prisoners mentioned above, Charun, who is
depicted "brandishing a mallet, his most typical attribute,
fulfils one of his many functions: he attends and at the same
time personifies death. In this capacity he also figures

on a crater from Vulci which represents the sacrifice of a Trojan
prisoner by Ajax.

In other Etruscan paintings Charun announces death,
separates the dead from their family, guards the tomb, attends the
journey of the dead to BHades (made on foot, on horseback; or in
a chariot), is present at the arrival of the dead at-the under-
world, and plays the part of gate-keeper there.1 In most cases
Charun does not seem to use his mallet.2 The tradition of Charon
as conductor of the dead persists down to the Etrusco-Roman
period. In the tomb of Typhon from Tarquinii,which has both
Latin and Etruscan inscriptions, the fearfﬁl figure of Charun
dominates the scene of a funeral processiom. On the whole, the
uniqueness of Charun may derive from the concentration in his
figure of multiple features taken from the Greek demonic spirits:
Thanatos, the Harpies, the Keres, the deities Hermes and Hecate,

3

and others. On the other hand, Charun anticipates the type of

Tsee de Ruyt, Charun, 31ff., 44ff., 48ff., 52ff., 68ff.,
73ff-' 79ffo

ZSee ivid., 89ff., for examples where Charun seems to use

his mallet. )

3On the theory that Charun is 6f Asian provenance see
ibid., 237ff.; von Cles~Reden, The Buried People, 82.
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medieval devil.1

Charun relates to the problem of whether the Etruscan
underworld involved morg or less elaborate punishments for the
souls of fhe wicked. In his article "The Etruscan Influence on
Roman Beliefs" Conway has made a case fbrthis.2 He believes
that the Etruscans borrowed from the Orphic-Pythagoreans the
doctrine of rewards and punishments in the after-li_fe,3 but
that they emphasized in their funerary art sceﬁes and episodes of
punishments. He cites some examples of paintings like the one
from the tomb of Typhon from Tarquinii where souls seem to be
marched off to torments and another painting from Targuinii
which presents Teiresias and Memnon and an asphodel tree with
little souls suspended by their limbs. He connects this
evidence with passages in Plautus which refer to penalties
inflicted on slaves (Asinaria 301, 549) and to underwqud tortures

% Conway also mentions the cruelty

5

presented in paintings.

reportedly displayed by some Etruscan historical figures,

1See Pascal, Le credenze, II, 67.

2See Ancient Italy, 59ff. See also Bailey, Phases, 196,
219; id., Religion in Virgil, 263; Mansuelli, Etruria and Early

Rome, 183-135,
3

See pp. 207ff.
4
See p. 132, n. 4.

5Cf. Verg. Aen. 8.483ff. on the cruelty of Mezentius,
mythical king of Caere; see Heurgon, Daily Life of the Etruscans,
33.
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the bloody gladiatorial games believed to have originated in
Etruria, the dreadful force expresséd by the statue of Apollo of
Veii, etc.

Louisa Banti agrees with Conway that the Etruscans held a
belief in punishments in the after-life and makes a distinction
between the frightful Etruscan paintings and those on South
Italian and Sicilian ceramics which mostly illustrate the joys of
, fhe Blest, and the traditional penalties of the Danaids, Sisyphus,
Tantalus étc. A graphic passage of Lucretius (3.1016-1017):

carcer et horribilis de saxo iactu' deorsunm,
verbera carnifices robur pix lammina taedae

reflects, according to Banti, things believed to take place in
the Etruscan underworld and probably depicted in Etruscan
paintings.1 We do not have, h§wevef, enough evidence in order
to assume a general or widespread concept of after-iife penalties
among the Etruscans. Scenes like that of Orpheus surrounded by
demons in Hades and of Tuchulcha menacing Theseus and Peirithous2
may be traditional essays and may represent the aesthetic

influences of particular Greek myths upon the Etruscan artists.

Plautus probably refers to Greek funerary paintings,3 and the

l"Il culto dei morti...", 109ff.

2See_p. 283, n. 4.

3Cf. Plaut. Men. 143.

s -
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tortures to which Lucretius refers were those inflicted on

living people (3.1014: metus in vita poenarum pro male factis),

not those traditionally assigned td the underworld.1 According
to de Ruyt, whatever appears to represent infernal vyunishments in
Etruscan paintings should be simply interpreted as an imaginative
attempt on the part of the artists to represent the inexorability

of death.2

New discoveries of Etruscan paintings may shed more
.light on‘this‘problem.

The realism, serene first and later morbid, of Etruscan
funerary art may have expressed the Italic temperamenf in general
and may have inspired more than we can estimate in Roman poetry
and art. It is probable that the Romans knew the Etruscan

---tomb paintings and that they were acquainted with Etruscan beliefs
and sentiments in regard to the underworld by means of the oral

tradition and above all the theatre.3 Tertullian's statement

(o the Nations 1.10): Dis pater...gladiatorum exsequias cum

malleo deducit indicates, one is tempted to assume, an early

TCf. Pascal, Le credenze, II, 102-103.

2See Charun, 41f., 224£f.; see also Banti's revised view
in I1 mondo degli Etruschi, 129.

3According to Livy (7.2) scenic games were introduced
to Rome from Etruria, and the Etruscans used to represent their
infernal demons in mimes (7.3-5). See Heurgon, Daily Life of
the Etruscans, 241ff. A. Piganiol, Recherches sur les jeux
romains (New York, 1923), 32-42, thinks that much of what the
‘cemeteries of the Etruscans show may have been enacted on stage.

~
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identification of Charun with Latin Dis Patef.] The siatement
of Tertullian, however, may denote the common name used for
the figure of Charun in Roman Imperial times and may not point
to an 0ld syncretism of the Roman ruler of Hades with the
Etruscan demon armed with the mallet.2
Like his patron Maecenas Vergil may have had Etruscan
blood. Mantua, a city reportedly founded by Mén;us, was his

native place.3

The background of Aeneid 6 is, as we saw, over-
whelmingly Greek, but the description of the underworld
attempted there looks at times as strikingly fealistic as the
Etruscan paintings.“ Such an observant artist as Vergil cannot
have missed the vivid and suggestive forms of those paintings,
provided of course that they were accessible to the Romans.
Vergil's Harpies, Scylla, the Furies (especially Allecto)}, and
Charon may have been inspired by the Etruscan demonic figures

painted or made in sculpture; bdut it is impossible to measure this

‘inspiration. Vergil's references to human sacrifice in the

-1See Wissowa, Religion und Kultus, 312, n. 7; Pascal,
Le credenze, I, 80f.

aSee de Ruyt, Charun, 246. Salmon, Samnium, 174, reports
that, although a demon is occasionally shown to accompany the dead
on their last journey in Sabellian paintings, the influence of
gruesome Etruscan eschatology on the Samnites was not very strong.

ZSee Scullard, The Etruscan Cities, 215f.; McKay, Vergil's
Italy, 58, 78.

4Von Cles-Reden, The Buried People, 188.
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Aeneid (10.518-520, 11.81-82) awre obviously meant to recall

Homer (Iliad 23.175f.). The custom of human sacfifice, however,
seems to have been popular with the Etruscans,‘ and the
Etruscans may have suggested it to the Romans who practised it

on certain special occasions.2 On the whole, the influence of
Etruria on Rome's eschatological preoccupations appears to have
been greater in the area of ritual (funeral‘procession, funeral
games) than in the area of religious concepts and theological

3

speculation.

1See Heurgon, Daily Life of the Etruscans, 242, 252, 262f.

25ee in general Cichorius, Romische Studien, 7ff.
A form of human sacrifice is also the custom of devotio, the )
self-consecration of a man to the infernal gods on behalf of his
country, which Salmon, Samnium, 146f., considers an Italic
institution rather than strictly Roman. See pp. 14-15, 53, 76, and
Grant, Roman Religion, 23.

5See Latte, 155ff. See pp. 240, 247.
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THE MUNDUS
Macrobius reports that the Mundus was sacred to Dis Pater and
Proserpina and that it served as a sort of gate for the spirits
of the underworld (1.16.17-;18).1 This and other evidence
suggesting the Chthonian connections of the Mundus would have
normally warranted its treatment within my investigation of the
topography of Roman Hades.2 The problem is s0 obscure and
uncertain, however, that I have preferred to examine it separately.

The ancient literary evidence in regard to the Mundus was

rightly divided by S. Weinstock into two grdups: those testimonia
which associate it with the foundation of Rome, and ﬁhose which
connect it with the underworld, or at least with the earth.3 In
the first group we may distinguish two passages, one of Ovid
(Fasti 4.821£f.), and one of Plutarch (Life of Romulus 11).
According to the more detailed passage of Plutarch, at the time
of Rome's foundation Romulus invited Etruscan priests to help

4

him with the ceremony. A pit called Mundus was dug at the

1See p. 26.
2
See pp. 122ff,

3”Mundus patet™, RM, 45 (1930), 111£f.

' th. Varro Ling. 5.143. See Héurgon, Daily Life of the
Etruscans, 165-166. :

290
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site of the later Comitium, the assembly place of the Romans near
the Forum, and ig@o -this they threw first-fruits and earth
which the Roman colonists had brought from their respective
homelands. Ovid seems to be concerned with the same ritual,
although neither the name Mundus nor the location of the pit
are mentioned in his account:

Fossa fit ad solidum, fruges iaciuntur in ima

et de vicino terra petita solo.
Fossa repletur humo, plenaeque imponitur ara,
et novus accenso fungitur igne focus.

Plutarch's first-fruits (dnapye{) are here simply fruges, and
the first lump of earth thrown into the pit comes from Rome.
The pit is filled with earth and topped with an altar. This
type of ritual seems to be old,‘ and the accounts of Ovid and
Plutarch should not be dismissed as fanciful. They concern
an essentially symbolic act associated with the beginnings of
a city; the earth and the fruits thrown into the pit represent
the new settlers and whatever they are carrying with them from
their old homes. The association, or rather confusion.of this
ritual with the sacrificial pit Mundus sacred to the Di Inferi
was probably introduced by some antiquarian, and is not original.2

Similarly the identification of the Chthonian Mundus with

the sacred spot on the Palatine which is called Roma guadrata

(Festus p.258 L.) is not proven, although it has been accepted

1See Weinstock, '"Mundus patet', 117-118,

ESee Latte, Romische Rel., 141f,
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as a fact by many scholars.1 There is no archaeological
evidence of a Mundus~-type pit from the Palatine,2 and it seems
that the alleged associations of the Mundus with the foundation
of Rome are on the whole pseudo-history.

The other group of evidence concerns, as oObserved, a
Chthonian type of Mundus. Drawing his information from Ateius
Capito and Cato, Festus reports that the Mundus stood open three
days every year, that is, on the twenty-fourth of August, fifth
of October, and eighth of November, that it had received its name
from the dome-shaped Mundus (=Universe) which it resémbled, and
that its lower part was sacred to the Di Manes and was kept shut
at all times.except the three days mentioned. The openihg of the
Mundus made the three days unsuitable for public business
(p. W44.14ff.; cf. Paul. Festus .p. 145.12ff. L.).3

Another piece of evidence is found in the scholia on
a riddle which Vergil puts on the lips of one of his shepherds

(Eclogues 3.104-105): Dic quibus in terris.../ tris pateat Caeli

spatium non amplius ulnas, "Tell, where in the world is the sky

no more than three yards wide?". The Bernese Commentary on the

Eclogues records several answers to this riddle, of which the

two following are notable (p. 104 H.): Alii specum in Sicilia

1

See Weinstock, "Mundus patet", 118ff.

®See Latte, Romische Rel., 142, n. 1.

3T-he unholy character of the days during which the Mundus
stood open is also mentioned by Macrob. 1.16.17.
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1

angusto ore, profunda zltitudine, per quam rapta est Proserpina

a2 Dite patre, alii ‘mundum' in sacro Cereris, et caelum pro

‘mundum' positum dicunt. The first explanation is also found

in the Scholia of Junius Philargyrius and the Explanatio

(pp. 68;69 H.) with the extra piece of informaﬁion that the
cavern in question (specus) was at Aetna. TheAreference to the
Sicilian cavern becomes meaningful only if we assume that it
was called Mundus,1 and it is interesting to note that the

Brevis Expositio on Vergil Georgics 1.38 (p. 213 H.) states that

the Sicilian cave through which Ceres descended to Hades to
recover her daughter was called Mundus.

One wonders how a Roman cult place like the Mundus could
exist on the Greek island of Sicily.2 It may be that the
Vergilian commentators confused two different answers to Vergil's
riddle, that is, the answer which involves the Siciiian cavern
and the other which has to do with the pit Mundus in sacra
Cereris, the association being based on the fact that the words
caelum and mundus may be taken as synonyms. The statement
"in the sanctuary of Ceres" reminds one of Festus p. 126.4 L.

Cereris mundus, and seéms to be associated with the inscription

‘Weinstock, "Mundus patet', 114, n. 1,

2There is no other mention of a Mundus in Sicily. Cic.
Verr. 4.48.107 describes the infernal chasm (spelunca) through
which Dis Pater was reputed to have seized Proserpina but he
gives it no special name. '
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from Capua (CIL 10.3926): sacerdos Cerialis Mundialis.

The association of the Mundus with Ceres is intriguing
as the goddess is, on theAOne hand, the Italian counterpart of
Demeter, the mother of Persephone, but also the Italian corn-
goddess, an essentially agricultural divinity. TFowler tried
to explain the opening of the Mundus three times a year with
reference to the latter aspect of Ceres. He noted that in the
Roman calendar the twenty~fourth of August falls three days after
the festival of the harvest (Consualia) and is the eve of the
storing away of the grain (Opiconsiva). In view of this and
also on the assumption that the fifth of October was the day when
the Romans used to clear out from the stored grain the unsuitable
spelt (far), while theeighth of November was the day when they
would draw grain for sowing, he concluded that the Mundus was
the sacred ﬁiace where the Romans used to store grain for
sowing.1 |

The hypothesis rests vaguely on the evidence which names
Ceres in association with the Mundus, and also on Plutarch's
and Ovid's statements of the throwing of first-fruits into the
pit of Romulus. Plutarch and Ovid, however, refer torsingle
events, not customary openiﬁgs of the pit. On the other hand,

the three days mentioned are marked as open to public business

1See Roman Festivals, 212; Religious Experience, 101-102;
"Mundus patet", JRS, 2 (1912), 25ff. See also N. Turchi, La
religione di Roma antica (Bologna, 1939}, 29.
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in the Roman calendar.‘ Be that as it may, we have no explicit
evidence that the Mundus was used as a public storeroom for grain.
We are left with a lot of questions: "What éxactly is the

sacrum Cereris? Is it a small temple built arocund or above

the pit Mundus or is it a sacred area, some kind of grove sacred
to Ceres in which the Mundus was? Is the Mundus Cereris the same
pit as that‘in the Comitium, and was there a custom of making
sacrificial offerings at the Mundus on fixed occasions? Was |
there more than one Mundus? In other-words, was Mundus a generic
term designating some sort of subterranean altar like the one at the
Tarenﬁum on the Campus Martius?2 Does the inscription from
Capua suggest the existence of a Mundus there? ",

The problem is further complicated by the etymological

3

‘obscurity of the word Mundus, and by its association with

the lapis Manalis. Festus (p. 128 L.) refers, indeed, to the

so~called lapis Manalis as 2 sort of "mouth of Orcus" through which

the spirits of the dead poured out from Hades, adding that such

was also the name of a stone kept outside the Porta Capena and

1see Latte, Romische Rel., BLL4O-4L3.

Zsee pp. 71ff. Serv. Aen. 5.134: quidam-aras superorum
deorum volunt esse, medioximorum, id est marinorum focos,
inferorum vero mundos seems to he a construction on a Greek model.
See Weinstock, '"Mundus patet", 115; RE, 164, 561, s.v. "Mundus"
(Kroll). .

3See Walde -Hofmann, II; Ernout-Meillet, s.v.; RE, ibdkid.,
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used as a rain-charm in periods of.drought...1 The first connection,
however, may not be valid as it seems to rest on an erroneous
derivation of Manalis from ggggg.a

‘The notion of Mundus serving as an opening for the under-
world has éttracted the attention of many scholars who did not
fail to make comparisons between the Mundus and other reputed

underworld openings like the Tullianum, that is, the subterranean

execution-cell of the prison at Rome, the Lacus Curtius in the

Roman Forum,3 the puteal-type openings seen in Etruscan
paintings, and others.4 We also have the hypothesis that the
Mundus was an artificial substitute for the cavern-type natural
entrances to Hell.’ On the whole, however, we lack definite
evidence which would seenm to'connect the Mundus with the other

places mentioned or show its real character beyond doubt.

1Capitalizing on Festus Cumont, After-life, 71, and
Grenier, Les religions, 57, take the lapis Manalis to be the 1lid
of the Mundus. See RE, 164, 562, s.v. "Mundus'" (Kroll).

2See Latte, ROmische Rel., 78 with n. 4.

3See Platner-Ashby, s.v.

4A. Piganiol, Recherches sur les jeux romains, 1ff,, notes
that there secems to be an analogy among such Etruscan "mouths of
Hell" and the underground altar to Consus at the Circus Maximus
in Rome, the altar at the Tarentum of the Campus Martius, the
Mundus etc. See also G. Rohde, Die Kultsatzungen der romischen
Pontifices (Berlin, 1936), 99, 122; Latte, Romische Rel., 142, n.
24 is critical of the so-called Mundi from Etruria. See also
Dumézil, Religion archa¥gue, 628, n. 1.

5Wagenvoort, Studies, 114ff. See pp. 118ff.



Even the association of the Mundus with the world of the Manes
is not beyond doubt, according to Létte. In view of the fact
that no ritual in relation to the dead is reported by arncient
tradition 6n the three days during which the Mundus is said to
have been opened,1 this kind of association may have been
introduced by sone anéient»scholar'who knew the part played
by a pit in Homer (Qdyssey 11) and wished to explain the

opening of a pit called Mundus on certain taboo days.2 We

still have the notice in the'Roman calendar: Mundus patet,
but what the Mundus was exactly and for what purpose it was

opened we have not found as yet.

1Whereas we have definite indications that ghosts used
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‘to wander in the upper world during the periods o0f the Parentalia

and the Lemuria. See pp. 227, 267.

2See Latte, Romische Rel., 142.
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