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Chapter 1

EARLIER RESEARCH ON THE RECONCILIATION

INSCRIPTIONS AND AIMS OF THE STUDY

A. Introduction

The so-called ‘confession inscriptions’ of ancient Asia Minor have challenged scholars
for nearly a century following Franz S. Steinleitner’s famous thesis on confession and
religious justice published in 1913. Since then the distinctiveness and peculiarity of
these texts have been emphasised and they have been viewed as detached from other
forms of ancient religiosity, especially traditional Greek religion. Instead these texts
have been interpreted as expressions of Oriental beliefs and notions - based on the claim
that the inscriptions record the confessions of sinners, a practice unknown to ancient
Greek religion - but often without specifying what the terms ‘Oriental’ or ‘Greek’
imply.

There can be no doubt that these inscriptions represent a form of religious
expression not found anywhere else than in certain parts of Asia Minor for a limited
period of history (ca. AD 80 — 260)."! But the fact that the texts are formulated in an
unusual way does not prove that the beliefs and notions they express are completely
alien to the ancient religious landscape and do not overlap with religious practices we
find in cults which usually fall under the traditional category ‘Greek religion’. After all,
few if any religious and cultural expressions can be understood in isolation from a wider
context of beliefs and rituals. In this study it is argued that what I shall henceforth call
the ‘reconciliation’ inscriptions can be understood as part of a general religiosity, which
may be referred to as Greek religion, or, since the inscriptions occurred only during
Roman imperial times, Greco-Roman religion.

The reconciliation inscriptions tell stories of unacceptable actions. As a
consequence, they refer to the fact that ancient societies, like any other society, defined

certain beliefs and actions as unacceptable. Boundaries were thereby created which

! For an introduction to the genre, see Ch. 4, 142-153.
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defined people who were accepted as members of the order of society and those who
were not. A useful distinction in this respect is internal and external boundaries (see Ch.
2). External boundaries relate to ‘the other’; i.e. those who per se were defined as
outside the society and who could never become full members of it. Our concern is
however the internal boundaries, which defined actions that were to be avoided by those
who were members of the community. Those who transgressed these boundaries were
placed outside the social order but often with some possibility of regaining their former
status.

The cultic and religious sphere is an aspect of ancient society where the
distinction between acceptable and unacceptable behaviour is especially evident. It is
also an area where this distinction is often formally defined by laws and regulations.
Areas specifically set aside for the gods were found in different forms, the most obvious
being the sacred precinct of Greek temples. The common Greek word for this area was
téuevog, a word derived from the same stem as the verb téuve, meaning to ‘cut’ or
‘divide’.? The ancient Greeks themselves accordingly understood the sacred precinct as
‘cut off” from ordinary life in the everyday world which implies that a special code of
conduct and behaviour was maintained there. Behaviour within sacred spaces was often
regulated by laws that have been passed down to us through the epigraphic genre
usually referred to as ‘sacred laws’, or ‘cultic regulations’ as they will be called in the
present study (see Ch. 3). It is possible to follow the development of the Greek
understanding of sacred space at least back to the 5" century BC.’

While the reconciliation inscriptions tell stories of people who have failed to
observe the religious behavioural code and must face the consequences of their actions,
the cultic regulations give insight in which actions were regarded as unacceptable in
cultic contexts, why they were regarded as unacceptable and which sanctions a
perpetrator would face. In the present study, these two epigraphic genres will be
analysed and compared in order to establish which notions concerning acceptable and
unacceptable behaviour they express.

The present study seeks to contribute to a further understanding of the

reconciliation inscriptions as a Greco-Roman phenomenon and thereby to extend the

2 LSJ s.v. pvo.
PE.g. LSCG 111; 150A; LSS 49; 128.
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perspective beyond the one-sided claim of Oriental origin. It is therefore the conception
of religious transgression found in the reconciliation inscriptions that is the object of
this study and not their origin. The reasons for this will be clarified below. First, the
questions asked about the ideology, cult and purpose of the genre will be presented,
followed by a thesis proposal for the present comparative study of reconciliation

inscriptions and Greek cultic regulations.

2. What are the reconciliation inscriptions?

The function of the reconciliation inscriptions was no doubt complex and they may be
interpreted on several levels. Here three levels of interpretation are offered: a) The
ideological level includes notions concerning the relationship between god and man; b)
the cultic level concerns the kind of cult the reconciliation inscriptions were parts of;
and c) the sociological level establishes the reasons why men and women in ancient

Anatolia found it important to raise these inscriptions.

a. The ideological level

It is obvious that diseases and violent death could be interpreted as divine punishments
in ancient Lydia and Phrygia. What does this idea tell us about the relationship between
men and gods, and what were the dedicators of reconciliation inscriptions hoping to

achieve?

b. The cultic level
The reconciliation inscriptions are mostly frustratingly silent concerning how the cult to
which they belonged was conducted. Nowhere do we find a complete account of how
the perpetrators approached their gods in order to regain their status, health or well-
being. There are, however, a few hints in some of the inscriptions. First of all, these
texts are dedicatory inscriptions. They are written as tokens of gratitude for fulfilled
prayers of healing and propitiation. This means that in most cases they were raised after
healing was achieved. The process that would end with a reconciliation inscription
started with disease.

An important aspect of this process was therefore to praise the god and to make

his power publicly known. The question we must ask is whether the Lydians and
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Phrygians who raised these inscriptions believed that they were obliged to do so out of
the mere idea of omnipotent and punishing deities, or whether raising a reconciliation
inscription was done as a response to an extraordinary situation. If so, what was this
situation?

Furthermore, what role did the ideas and practices of the reconciliation
inscriptions play in Lydian-Phrygian religion? Is it correct to assume that the ideology
behind these texts tell us something fundamental about how Lydian and Phrygian
worshippers approached their gods, or did they have other means of communicating
with them? If so, how do the reconciliation inscriptions relate to other religious
expressions?

As will be shown below, it has long been discussed what part the priests played
in the process of raising a reconciliation inscription: on the one hand Zingerle claimed
that priests issued accusations, conducted trials and punished transgressors, whilst on
the other hand E. N. Lane suggested that the priests only had a ceremonial role in the
process.4 If we assume that Lydian and Phrygian religion was marked by beliefs in
divine supremacy, it is reasonable to assume that priests were considered intermediaries
of the gods. But were they? Priests are after all rarely mentioned in the reconciliation
inscriptions, and we would expect that if they had the prominent positions as assumed
they would not hesitate to display their power and competence, above all in the
reconciliation inscriptions, which allegedly were one of the most obvious signs of their
authority. How was the cult of which the reconciliation inscriptions were a part

conducted, and which role did the priests play in it?

c. The sociological level

It is not surprising that a society regarded some actions as unacceptable and that those
who committed them had to face a response or punishment. Nor is it surprising that
gods were imagined to punish those who violated the boundaries they were believed to
have created; this is a notion attested in most religions. It is more interesting to ask why

the reconciliation inscriptions were written and set up in public at all.

* Lane 1976 (CMRDM 111), 38.
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I have argued earlier that the syntactical structure of the reconciliation inscriptions
places an emphasis on divine power and reconciliation while details of transgressions
often are limited or left out entirely.5 In only a few of the texts do we find expressions
like 6poroyéw’ or £Eoporoyeopat,” meaning ‘admit’, most of them from the temple of
Apollo Lairbenos. These texts may indeed be called ‘confessions’ or ‘admissions of
guilt’. But in the corpus of the reconciliation inscriptions they are exceptions, and it is
even more important to note that only three inscriptions actually contain the positive
statement ‘I confess that ...” or ‘I admit that ...".* The structure of most reconciliation
inscriptions is based on three textual elements: an account of a) the transgression, b)
divine intervention or punishment and c) reconciliation. My analysis showed that
accounts of transgressions are introduced in the text either by dependent sentences
marked with the conjunctions €ret (often written £nt),” or by a participle construction, '
or in a principal clause.'' In addition, some inscriptions introduce the account of
transgression by the prepositions 816" or vnép" followed by an infinitive or a noun.
The dependent sentences, the participle constructions and the clauses introduced by the
prepositions €net, &0 and vrép must all be understood as causal clauses subordinated
to principal clauses in which the subject is either the deity inflicting punishment or the
transgressor performing propitiation. When the transgression is introduced in a principal
clause hypotaxis is replaced by parataxis, with the transgression and the intervention of
the deity or the attestation of reconciliation being given in coordinate sentences but with
a shift of subject. The principal clause governing the subordinated clauses recording

transgressions often describes the intervention of the deity using verbs like koAdlw® or

> See Rostad 2002.

® BWK *68; *100; 106.

" BWK *3;43; %109; *111; 112; 116.

¥ BWK *100; 106; 116.

O BWK #3; 4: 6:7: 9; *13; *17; 19; *37:% 44; 50; 55; *57; *58: *60; *62: 64; *69; 72; 76; *79; *111; 112:
114.

0 BWK #12; *15; #20; *27; *33; *35; 36; *45; *47; *49; *54; *59; *67; *68; *71; *78; *101; *103;
#105; *119; 120,

"W BWK *1; 5; *21; *34; *52; %65; *103; 115; 116; *117,

12 BWK 10; *18; 22; 43; *95; 98; 107; *109; 112; *113.

' BWK *2.
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KeAeVo, or the acts performed by the transgressor in order to achieve reconciliation.
This is often described by verbs like omAAoypodém, GmodidUL, EVXOPLOTE®,
iAaokopat, Gviomut or GvotiBnut.'* As we can see, some of these verbs are explicitly
referring to the raising of the inscriptions and they often form the principal verb of the
text. The dedicator is thus not telling us that he or she confesses his transgressions but
that the stele was raised because a transgression was committed and propitiation has
now been achieved. Consequently, the term ‘confession inscription’ should be replaced
by a more appropriate one, such as ‘reconciliation inscription’."

If, as hinted above, reconciliation inscriptions were only used on special
occasions, is there not reason to believe that the people who raised a reconciliation
inscription wanted to communicate a special message to an audience? What was this

message, apart from the fact that the deity was appeased, why was it so important to

communicate it, and who was the audience?

B. Earlier research on the reconciliation inscriptions

1. Introduction
The research on reconciliation inscriptions has gained renewed interest following Georg
Petzl’s collection of 124 inscriptions published in 1994 (Petzl 1994 = BWK), and recent
years have seen several new articles on the subject. This study is thus written in
dialogue with earlier theories on the purpose and origin of the genre. Consequently, this
chapter will first give an introduction to the most important perspectives of earlier
research on reconciliation inscriptions and then introduce my own theories and the
scope of my study.

Throughout the 20" century, these inscriptions turned up from time to time in

articles and books, sometimes as curious examples of ancient religiosity and piety,16 but

"* See Rostad 2002, 158-159.

> C. E. Arnold has recently criticized my suggestion (Arnold 2005, 433, n. 11) arguing that
‘reconciliation’ implies that the god and the worshipper were reconciled as friends; the most accurate
term, according to him, would be ‘propitiatory’ or ‘appeasement inscriptions’. Whichever term is chosen
(each has both its merits and its intended connotations), we agree that the purpose of these texts is to stop
the god from punishing the dedicator.

'® E.g. MacMullen 1981, 32.
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basically they have been in isolation from Greek religion. However, there have been no
systematic, contrastive studies which define the Greek and non-Greek elements of the
genre. In my study of earlier research I will only refer to general studies of the
reconciliation inscriptions, and not to editions of individual texts. On the basis of this
criterion, we may establish the following bibliography: Steinleitner (1913), Zingerle
(1926 & 1928), Pettazzoni (1936 & 1967), Varmlioglu (1983), Petzl (1988, 1991, 1994
& 1997), Versnel (1991, 1994, 1999 & 2002), Mitchell (1993), Chaniotis (1995, 1997 &
2004), Ricl (1995 & 1997), Klauck (1996), Schuler (1998), Sima (1999), Rostad (2002),
Schnabel (2003), Graf (2004), Gordon (2004a & b), Arnold (2005).

2. Perspectives in research on the reconciliation inscriptions

The research on reconciliation inscriptions has been discontinuous, and has until
recently followed the lines sketched out in Steinleitner’s thesis. There are especially
three closely related perspectives which can be traced back to him that have determined
the understanding of the reconciliation inscriptions: a) they are confessions of sins; b)
they are expressions of an Oriental religiosity that was characteristic of certain parts of
Asia Minor and marked by divine interventions in human lives; and c) they are
testimonies to a religious legal system alleged to have existed in Asia Minor with priests

exercising considerable power over the population.

a. Confession of sin

With his thesis Die Beicht im Zusammenhange mit der sakralen Rechtspflege in der
Antike, published in Munich in 1913, Franz Seraph Steinleitner was the first scholar to
study the reconciliation inscriptions as a genre of their own. Notably, he introduced
Beicht, ‘confession’, to describe the content of the texts. Steinleitner’s introduction of
this term and his claims that there is a coherence of vocabulary in the reconciliation
inscriptions and curse tablets from Cnidos have had a decisive impact on later studies.

He analysed all the 33 reconciliation inscriptions'’ known at that time, and compared

17 Steinleitner’s selection of reconciliation inscriptions corresponds to BWK *14; *34; *35; *39; *40; 43;
*44; *53; *54; *60; *70; *73; 76, *77; 78; *95; *96; *97; *100; *109; 110; *111; 112; *113; *117; *118;
*119; 120; *121; *122; 123. In addition, he lists two inscriptions (Steinleitner 2 & 17 = TAM V 1, *463
and TAM V 1, *329) which are not included in Petzl 1994.
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them with 14 curse tablets from Cnidos. From these sources, Steinleitner developed the
theory of a sacred judicial system, die sakrale Rechtspflege (see below).

There is no doubt that Steinleitner made many observations that are still relevant
for the study of the reconciliation inscriptions. His most important contribution, in
addition to establishing the crucial link between reconciliation inscriptions and judicial
prayers (below), is his recognition of transgressions described in the inscriptions as
primarily being violations against cultic rules and duties. ‘Apaptia as it is expressed in
the reconciliation inscriptions must according to Steinleitner be understood as violations
of cultic regulations, and the conception of sin as it is expressed in the inscriptions

cannot be detached from the action itself:

Sie berichten demnach als Siinde Verfehlungen, die sich keineswegs gegen die leibliche
oder geistige Wohlfahrt des Néchsten, sondern sdmtlich gegen kultische Pflichten und
Regeln richten, die ihre ndchste Parallele in den Tabubestimmungen anderer

kleinasiatischer oder doch von orientalischem Denken beeinfluBter Kulte haben.'®

At the same time it is important for Steinleitner to emphasise the difference between the

conception of sin in the reconciliation inscriptions and the Christian notion of sin:

Der Form nach gleicht dieser Gebrauch von auoptdve, auoptia und auopterog ginzlich
dem Gebrauch dieser Termini im Neuen Testamente, in ihrem inneren Sinne aber besteht
ein wesentlicher Unterschied. [...] Und nirgends tritt [der] Kontrast zwischen Heidentum

und Christentum schirfer zutage, als in der Auffassung von auoptic.'

The demand for confession found in some of the Cnidian tablets made Steinleitner
conclude that reconciliation inscriptions were products of a sacred legal system.
According to Steinleitner, these tablets were the first step in the legal process that would
end with the recording of a confession. Curse tablets such as those found at Cnidus are
in Steinleitner’s opinion impeachments directed at the transgressor. The ritual is

described as mittdkiov 8186vor™ and its purpose is to force an offender to seek

18 Steinleitner 1913, 91-92.
1% Steinleitner 1913, 85:
20 Steinleitner 1913, 100-104.
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reconciliation.”’ According to Steinleitner a pirtakion would be displayed in a shrine,
and its mere presence would cause the offender to contact the priest who would
sentence him or her to confess guilt and conduct propitiatory rituals.

Even though Steinleitner stresses the importance of confession it is interesting to
note that he himself never uses the term Beicht Inschriften, ‘confession inscriptions’,
preferring instead ‘Siihne Inschriften’, i.e. reconciliation or atonement inscriptions.
Nevertheless, the term ‘confession inscriptions’ has determined the understanding of the
purpose of this genre. The recognition of reconciliation inscriptions as confessions has
rarely been questioned and has prevailed as the explanation of the purpose of these
texts.”* Petzl remarks however in the introduction to his collection of reconciliation
inscriptions that the term ‘confession inscriptions’ is somewhat ambiguous and does not
apply to all the texts.” He also remarks that if one assumes that the inscriptions are
products of a tradition stretching over several centuries it is surprising that these
inscriptions were only written at a rather late period in history.** E. J. Schnabel has also
pointed out that some of the inscriptions do not contain any details of the transgressions
because their main purpose was to prove the gods’ power to punish transgressors.
Despite these objections, the interpretation of these texts as confessions has prevailed
and been the basis for the next main perspective associated with the reconciliation

inscriptions, namely their presumed Oriental origin and nature.

b. Oriental religiosity

The main argument for claiming that the reconciliation inscriptions are expressions of
Oriental religiosity has been that they are confessions, a form of religious expression
which allegedly was not part of ancient Greek religion. The interpretation of the genre

as confessions is probably primarily a result of the lack of comprehensive editions of

*! Steinleitner 1923, 103: “[D]urch den Fluch soll ja der Missetiiter zur Sithne gezwungen werden”.

2 Zingerle argues that Steinleitner is wrong in his assumption of 6poloyelv as primarily a word with
religious connotations, and claims that the word must be understood as a legal term; Zingerle 1926, 32.
For other definitions of these inscriptions as confessions see Pettazzoni 1936, 54-162; 1967, 57,
Varmlioglu 1983, 85; Frisch 1983, 41-42; Ricl 1995, 68; Schnabel 2003, 166.

* Petzl 1994, VIL.

* Petzl 1994, XVII-XVIIL.
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the inscriptions, but we may also find some of the reason in a conventional conception
of traditional Greek religion. There has always been a tendency to draw absolute
dividing lines between Greek and other cultures in the Eastern Mediterranean because
Western culture has regarded the former as its origin and ancestor. Greek culture and
thought thus represented rationality and reason, while aspects regarded as irrational
were explained as Oriental influences.

Among the first scholars who studied the genre there is a clear tendency to
disparage the religious sentiments that these texts express. Steinleitner, for instance,

describes the notions found in the reconciliation inscriptions as part of a slave mentality:

In der Auffassung seiner Gotter stand der schlichte lydische und phrygische Mann nicht
hoher wie seine orientalisch-semitischen oder halbsemitischen Nachbarn. Der Orientale
iibertrug von jeher seine Stellung zum Herrscher, die dem Verhiltnis des Sklaven zu
seinem Herrn nahe kam, auch in die Religion und das religiose Leben. Diese Auffassung
von der Gottheit als absolute Gebieterin iiber ihre Verehrer zieht sich durch alle alten
orientalischen Religionen. Sie bildet die Grundstimmung der religiosen Vorstellung der

Volksstimme vom Tigris bis zum Mittelmeere.”

Steinleitner shows clear antipathy towards Lydian religion and claims that the
inscriptions must be products of a Lydian-Phrygian Volksreligion®® where the
relationship between gods and men is modelled on the relationship between master and
slave. The gods are perceived as rulers, worshippers as subjects. Oriental religion, as
Steinleitner understands it, is a religion of suppression and theocracy. This explains,
according to Steinleitner, why the gods have epithets like PBaciietc, TOpovvog or
kVproc. He emphasises that the epithets must have had real consequences and were not

a purely conventional way of addressing the gods:

Eine Folge dieser Anschauung von dem Verhiltnisse des Menschen zur Gottheit als dem
eines Sklaven oder Untertanen zu seinem Herrn und Koénig war, dafl das ganze private und

offentliche Leben unter dem religivsen Gesichtspunkte stand.”’

2 Steinleitner 1913, 76.
% Steinleitner 1913, 76.
27 Steinleitner 1913, 77.
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These notions, Steinleitner argues, are completely foreign to Greek religion.”® It is quite
clear that he creates a hierarchy where Greek notions and thought are ranked higher than
Oriental, but nowhere does he define what he means by ‘Greek’ and ‘Oriental’, except
the vague references to ‘Semitic’ religion.

Between 1929 and 1936 Raffaele Pettazzoni issued his work La Confessione dei
Peccati in three volumes, in which he analyses confession of sin as a phenomenon and
its history, based on material from various religions. He devoted an entire chapter to the
confessional practice of Asia Minor.? In an article published in 1953, he summarises
his results and traces the practice of confession as described by classical Greek and
Latin authors. By referring to the reconciliation inscriptions and the myth of king
Midas, he argues that the practice originates from Lydia and Phrygia. Confession,
Pettazzoni claims, is particularly important in cults of Oriental goddesses such as Isis,
Magna Mater and Dea Syria. He concludes that all evidence from classical authors

shows that confession of sins cannot be an original Greek practice:

To sum up, my detailed researches rather incline me to think that confession of sins, in the
Greek world as well as among the other Indo-European peoples, did not belong originally

to the Indo-European element.*

Recently, Marijana Ricl has argued that the practice of confession is a reminiscence of
Hittite religion — thus Indo-European indeed, but still firmly non-Greek. According to
Ricl, the entire temple culture of Lydia and Phrygia is a legacy of the Hittite period,
when temples ruled larger areas and the people living there.’’ Ricl admits that her
theory poses some problems, but maintains the perspectives of Steinleitner and

Pettazzoni:

[...]1 I regard confessional practice in late-Hellenistic and Roman Anatolia as descended

from the analogous beliefs and practices of Hittite Anatolia. [...] It is true that we have to

28 Steinleitner 1913, 80: “Diese orientalische Auffassung iiber das Verhiltnis von Gott und Mensch, [ist]
[...] griechischem Denken und Empfinden ganz fremd [...]".

* Pettazzoni 1936, 54-162.

30 pettazzoni 1967, 67.

*! Ricl 2003.
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wait almost 1000 years to get texts in Greek, but this fact does not compromise the theory
of continuity [...]. [IJt is conceivable that for a long period these rituals were performed
orally, in the epichoric languages of Karia, Lydia and Phrygia, before they were finally
consigned to stone when the epigraphic habit took root even in remote Anatolian villages.
[...] In any case, the whole complex has an undeniably Eastern, non-Greek character:

Greek religion had no institutional framework for confessional rituals.”

Now, however, some scholars have questioned the definition of the reconciliation
inscriptions as an isolated Oriental phenomenon. Stephen Mitchell, in his work on
Anatolian history, shows that these texts were written in a larger religious context which
does not differ significantly from religion performed elsewhere in Anatolia.”> Angelos
Chaniotis too points out that the issues and motives described in the reconciliation
inscriptions, such as binding magic, divine punishment, honour and shame were typical
beliefs in the ancient world. Chaniotis does not, however, overlook the fact that
indigenous traditions must also have played a crucial role in the creation of this practice,
for instance the institutional frameworks provided by the Lydian and Phrygian
temples.34 Fritz Graf offers new insights in his article “Confession, Secrecy, and
Ancient Societies”, arguing that the reconciliation inscriptions are part of a larger pagan
complex of beliefs. He points out that divine intervention was commonly used as an
explanation for misfortunes,35 and draws a connection to the first book of the Iliad and
the propitiation performed by Agamemnon. Recently, Richard Gordon has shown that

reconciliation inscriptions follow a narrative pattern widely used in antiquity (below).

c. Theocracy and a religious legal system
The interpretation of the reconciliation inscriptions as confessions and Oriental

expressions is closely related to the assumption that they were products of a theocracy

 Ricl 1999, 36, n. 16.

33 Mitchell 1995, 194: “[T]he other inscriptions relating to cult activities in these areas [...] are essentially
identical to those found all over inland Anatolia [...]. Given these important broad similarities it is
implausible to imagine that the gods of northern Lydia or Apollo Lairbenos played a radically different
part in men’s life than the gods elsewhere”.

** Chaniotis 2004, 39-40.

% Graf 2004, 262.
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with extensive power over the population of Lydia and Phrygia. This view is not
unjustifiable given the fact that these texts describe incidents which would be expected
to be dealt with in a court and the extensive use of legal vocabulary. Steinleitner
claimed that there existed a system of religiously administered courts of law possessing
authority to pass sentences in cases of religious offence. Steinleitner assumed that the
gods were regarded as judicial authorities passing sentences through their priesthoods,
who functioned as intermediaries between gods and humans, and as judges. Steinleitner

describes it as

[...] ein Rechtswesen, in dem die Trennung zwischen Recht und Religion sich noch nicht
vollzogen hatte. Hier bei einem wenig entwickelten Gerichtswesen gewinnt die oben in
kurzen Ziigen dargelegte Auffassung des Verhiltnisses zwischen Gott und Mensch, bei
welchem die Gottheit noch ihre Geltung als oberste Rechtsinstanz und Herrin iiber Leben
und Tod inne hat, durch Heranziehung der Goétter in den Rechtsstreit ihre praktische
Bedeutung. [...] Die Gottheit bzw. ihre Priesterschaft war hier in Glaube und Praxis
Tréagerin der Rechtssatzungen und der Mittel, Hader und Streit schlichten und Genugtuung

verschaffen zu konnen.*

This theory accordingly claims that the inscriptions are records of trials held at the local
shrines, where priests acted as representatives of the gods, and passed verdicts in their
name. According to Steinleitner, the extensive power of the priests was a consequence
of the Oriental ideology expressed in the reconciliation inscriptions where men are

portrayed as the gods’ subjects or servants (see above, B 1b):

Ist der Gott der einzige Gebieter und Herrscher auf jedem Lebensgebiete, so ist der Priester
nicht mehr bloB der Hiiter heiliger Uberlieferungen, auch nicht bloB der berufsmiBige
Mittler zwischen dem Menschen und der Gottheit, sondern er ist ihr Stellvertreter, der in

ihrem Namen befiehlt und alle LebensiuBerungen der Gliubigen beherrscht [...].%

Steinleitner’s theories of a judicial system controlled by priests were supported by the

Austrian archaeologist Josef Zingerle in his article “Heiliges Recht” published in 1926.

3 Steinleitner 1913, 100.
37 Steinleitner 1913, 82.
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In this article Zingerle analyses eight of the inscriptions later included in Petzl (1994).%
Zingerle claims that there are two types of reconciliation inscriptions:** The first type
are those analysed by Steinleitner, i.e. inscriptions describing violations of cultic
regulations. But Zingerle criticises Steinleitner for focusing only on the cultic aspects
and claims that the second type of reconciliation inscriptions refers to civic conflicts.*
In Zingerle’s opinion these inscriptions are evidence of the existence of a real and
formal legal system, often in opposition to the Roman legal system, controlled by
priests who passed sentences not only in religious matters, but also in civil conflicts and

criminal cases:

[...] nicht nur einen rein ideell wirksamen Ausflul orientalischer Mentalitidt zu erblicken
haben [...], sondern vielmehr einen greifbaren Niederschlag hochst realer primitiver
Rechtsbeziehungen von Gott zu Mensch. [...] Als unmittelbare Auswirkung einer nicht nur

fiktiven, sondern real betitigten und empfundenen Hoheitsgewalt der Gottheit tiber ihre
14

Horigen wird auch ihre Geltung als oberste Rechtsinstanz verstindlich [...].
Zingerle denies that this judicial system in reality had a civil and profane organisation,
and that the divine passing of sentences was only a formality. The divine judicial

authority was regarded as real. This system, Zingerle claims, had deep historical roots:

Kein Zweifel, daf sie in die Zeit zuriickreicht, da die kleinasiatischen Tempel noch richtige
Lehensherrschaften waren, in denen der Gott als unbeschriankter Eigner von Land und

Leuten auch oberster Gerichtsherr war.*

By Roman times, this judicial system had become less important, but Zingerle claims
that the Roman administration allowed local courts to have jurisdiction over their
immediate vicinities. The emperor and his representatives in Asia Minor, meanwhile,

were regarded as distant and unable to handle judicial issues.

B BWK *34; *35; #44; *54; *68;* 69; *70; 72; *74.

% Zingerle refers to the inscriptions as Siihneinschriften. See Zingerle 1926, 29-33.
40 Zingerle 1926, 31: irdische Rechtshdndel.

*! Zingerle 1926, 9-10.

** Zingerle 1926, 47,
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Like Steinleitner, Zingerle claims that the legal process was initiated by a formal
indictment addressed to the deity. This was done by writing a pittakion with a curse
formula. The opening of the legal process was marked by raising a sceptre (cKknmtpov),
which according to Zingerle was a symbol of the divine judicial power.* He finds the
relation between sacred and civilian judicial system to be so close that the language
used in the reconciliation inscriptions is drawn from civic court proceedings.* As an
example Zingerle claims that the verb opoAoyelv, which occurs frequently in legal
protocols from Hellenistic and Roman times, is only used in a judicial and not in a
religious sense.*

It is evident that Zingerle’s main aim is to rationalise the stories of divine
punishment found in the inscriptions. He regards the punishments attested in the
reconciliation inscriptions as constructed stories intended to support the priests’ right to
pass sentences. Zingerle even goes so far as to claim that the stories of the deaths of
transgressors can be explained as death penalties executed by these priests.*®

Zingerle’s theories have not gained much support among scholars,”” while
Steinleitner’s perspectives still instruct much of the research on the reconciliation
inscriptions. The research has therefore often concentrated on the relations between
these inscriptions and judicial prayers and on the element of confession. Today this
view has it most prominent defender in H. S. Versnel who in several articles has
compared the reconciliation inscriptions to the special genre he categorises as ‘judicial
prayers’. In judicial prayers arguments as to why the gods should act and punish the
offender are presented (see Ch. 4, 146-149). Versnel draws a distinction between these
tablets and other ancient curse texts, because they do not instruct the deity what to do in
a mechanical way, but ask for justice through a humble prayer.48 This prayer asks the

deity to punish an offender, and means that the plaintiff hands over the entire lawsuit to

3 Zingerle 1926, 13.

“ Zingerle 1926, 31-32.

# Zingerle 1926, 32.

46 Zingerle 1926, 46.

7 Versnel 1991, 80-81: “Zingerle has gone very far — certainly too far — in his views about a
Priestergericht, in which priests not only had control of the lawsuit but also carried out punishment”.

8 Versnel 2002, 48-50.
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the god, including not only the punishment, but also the reconciliation. The person who
is being punished must therefore achieve reconciliation with the deity, and not the
person who originally was wronged. This practice may be concentrated in the
expression mopoywpén 1t Oed.”’ Versnel therefore agrees with Steinleitner’s

observation that the reconciliation inscriptions are responses to accusations or curses:

We could say that the Cnidian tablets form the opening to a legal proceeding, just like the
dpoi, the mittdxiov, and the mivaxidiov in the confession inscriptions, while the
confession inscriptions themselves describe the course and the conclusion of the whole

.50
lawsuit.

Nevertheless, Versnel rejects Steinleitner’s and Zingerle’s theories of a formally
organised judicial system under the control of priests.

The first person to formulate a critique of Steinleitner’s and Zingerle’s theories
was Otto Eger who published his article in 1939. Eger concentrates on the issues of
perjury and curse magic, and the claims that every reconciliation inscription is a result
of a formal accusation. Eger draws a distinction between the use of a pittakion and a
sképtron, and claims that a pittakion was used only when the name of the offender was
known, while a sképtron was used when the offender was unknown. In addition, Eger
points out that the formula mittdkiov d186vor is only found in one of the reconciliation
inscriptions (BWK >"60),51 and that there is no evidence that there were actual trials
conducted by priests. Eger claims that if an offender or transgressor became ill or died,
this was later interpreted as a divine punishment, maybe without any involvement of
priests. Eger therefore draws the conclusion that there is no evidence for the existence

of a sacred legal system:

Soweit das geringe Material ein Urteil zuldBt, werden wir sonach nicht anzunehmen haben,
dal ein formelles Verfahren vor dem — weder als ausschliefSliches noch neben dem

ordentlichen, weltlichen Gericht fungierenden — Priestergericht stattgefunden hat. >

¥ Versnel 1991, 79.
30 Versnel 1991, 77.
1 Eger 1939, 290.
2 Eger 1939, 239,
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As a consequence of Eger’s observations, the role of priests in the process of raising a
reconciliation inscription has been one of the main areas of research. Between 1971 and
1978, Eugene N. Lane published all the known sources of the cult of Mén in four
volumes under the title Corpus monumentorum religionis dei Menis (CMRDM). 20
reconciliation inscriptions related to the cult of Mén later found in Petzl (1994) are
included in this work.” Like his predecessors, Lane emphasises the relationship
between reconciliation inscriptions and judicial prayers, and focuses also on the ritual of
raising the sképtron.>* This ritual was, according to Lane, a sign of divine intervention
in human conflicts, but he also stresses perjury as one of the most important reasons
why secular issues are mentioned in the inscriptions. He claims that it is important to
note how quickly the punishment occurs and how severe it can be.”” Lane does not
accept the theories of a sacred legal system because there are no sources to sustain this.
On the contrary, he suggests there are reasons to believe that the punishment occurred

more or less automatically:

Nowhere [...] do we find the slightest hint of the priest serving as a real intermediary
between god and man. [...] All [...] seems to happen by itself, in a direct relationship
between worshipper and deity. The priest’s role still seems to be very restricted, and his

. . 56
functions, perhaps, purely ceremonial.

There is, according to Lane, no evidence whatsoever in the reconciliation inscriptions or
in any other source that this sacred legal system ever existed.”’

The idea of a religious legal system is today rejected by most scholars. I have
already mentioned Ricl’s theory of a Hittite origin of the reconciliation inscriptions.

Even though Ricl develops the theory put forward by Pettazzoni she rejects the idea that

3 BWK #3; #35; *39; #40; #49: 50; *51; *53; *54; *57; *60; *61; *68; *69; *70; 76; *77; *80; *100;
*101.

3 CMRDM 111, 27: €ne61d0n okAmTpOV.

> CMRDM 111, 29-30.

°° CMRDM 111, 38.

37 For a similar view, see Mitchell 1995, 194: “Iepeilg commonly appear in the village inscriptions of
Anatolia but never as figures of great importance and their presence was by no means essential for

regulating men’s relations with the gods”.
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actual trials against transgressors took place in Maionian temples, suggesting that
priests were only consulted after the punishment had occurred, and that the legal
terminology found in some of these inscriptions58 must be regarded as metaphorical. A

similar position is taken by Chaniotis (below).

d. Trails in recent research
Following Georg Petzl’s collection of reconciliation inscriptions issued in 1994 several
scholars have taken an interest in the genre. Some of them have already been
mentioned, such as M. Ricl. Many of the articles published after Petzl’s collection seem
to seek a key to explain the origin of these texts. This is a trail often followed by
theologians who analyse the genre in relation to early Christianity. Hans-Josef Klauck,
for instance, draws parallels between the reconciliation inscriptions and tales of miracles
in the New Testament. He does not pretend to prove direct influence in any direction,
but argues that there may have been a common understanding of penance. He rejects
however the possibilities of Christian influence, even though possible Jewish elements
may have led to some common terms in the two traditions.” Klauck analyses various
motives in the reconciliation inscriptions such as transgression, punishment, confession
and atonement, and compares them to corresponding motives in the New Testament. He
concludes that the reconciliation inscriptions differ from the healing inscriptions found
at Epidauros, while there are reasons to assume that the concept of dvvoutg is used in a
similar way in the reconciliation inscriptions and in the New Testament. Klauck thus
suggests that further enquiries should focus on this concept, but argues that in the New
Testament it i1s used metaphorically, while it is used in a concrete manner in the
reconciliation inscriptions.

An example of a scholar who pursues a single explanation of the reconciliation
inscriptions is Eckhard J. Schnabel who in his article “Divine tyranny and public
humiliation: a suggestion for the interpretation of the Lydian and Phrygian confession

5960

inscriptions suggests a new approach to the relatively short history of the

% Ricl 1995, 72. Ricl is her referring to BWK 5. For her rejection of trials supervised by priests, see Ricl
2003, 101.

* Klauck 1996, 69.

% Schnabel 2003.

30



reconciliation inscriptions. Schnabel, who also assumes that the inscriptions must be
read as confessions,’' points out that the theory that these inscriptions are products of a
long confessional practice is in conflict with the sudden appearance of written
confessions. He suggests that they should rather be explained by the local priests’ need
to strengthen and reconsolidate their authority. Schnabel assumes that this authority was
threatened by the rise of Christianity in Asia Minor which coincided historically with
the reconciliation inscriptions.62 By changing the perspective from continuity to
historical processes and changes Schnabel represents a new turn in the research on
reconciliation inscriptions which might prove fruitful and deserves recognition, even
though he himself admits that his theory cannot be proven.®’

An opposite view is taken by Clinton E. Arnold who uses the reconciliation
inscriptions to explain why Paul so quickly was able to gain adherents in Galatia and
why they so soon turned away from him and joined the Jewish-Christian movement.
Arnold’s answer is that the harsh religious ideology of Asia Minor provided an attentive
audience to Paul’s message of a merciful God and forgiveness of sin which would
guarantee freedom from strict ritual requirements and propitiation.”* When Jewish-
Christian missionaries later came to Galatia and claimed that observation of the Torah
was a requirement for salvation, this would have been quite comprehensible to the
Galatians who were accustomed to similar ritual rules.®> Arnold bases his hypothesis on
the assumption that the reconciliation inscriptions represent a form of piety common to
most of Anatolia,’® but admits that no such inscriptions are located in Galatia.®’ Several
objections may be made against Arnold’s theories. For instance, he assumes, like many
scholars before him, that the reconciliation inscriptions are at the core of Lydian and

Phrygian religion, and thereby fails to see that they probably were used for a specific

°' Schnabel 2003, 165-169.

% Schnabel 2003, 182-188.

% Schnabel 2003, 187.

% Arnold 2005, 444: “For all the people converted from a background in the central Anatolian cults, the
Pauline gospel must have provided an exhilarating experience of freedom”.

% Arnold 2005, 446.

% Arnold 2005, 430.

%7 Arnold 2005, 436.
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purpose, namely desperate illness. There are also too many poorly based assumption to
make his theories convincing.

Angelos Chaniotis has discussed the reconciliation inscriptions in several articles
and has among other aspects analysed their extensive use of judicial vocalbulary.68
Chaniotis lists and analyses the more than 50 judicial terms found in the reconciliation

inscriptions:

Die Verwendung eines derartigen Vokabulars 1dBt keinen Zweifel, dal die Priester des
Wortschatzes und der Institutionen des griechischen und z.T. des romischen Rechtes
kundig waren, die Siihneinschriften mit Angelegenheiten des profanen Rechtes eng
zusammenhingen und folglich die Heiligtiimer eine gewisse Rolle in Rechtsgeschiften

spielten.”’

Chaniotis claims that this is not, however, evidence that actual court sessions were held
in Lydian temples. Judicial vocabulary is, for instance, widely attested in curse texts
where it is clearly to be taken in a metaphorical sense. Chaniotis also points out that the
even though some of the references to negotiations and claims of ignorance from the
transgressor bear resemblances to legal procedures, such as speeches of defence, there
are no indication that these were given as part of a real trials.”’ Chaniotis admits that the
Lydian temples played a significant part in the lives of the village citizens,”' but rejects
the belief held by many scholars that they replaced the profane judicial system
altogether. According to him, this practice must have supplemented regular courts, and
not replaced them. Chaniotis points out that the Roman administration was also present
in remote areas of the Empire, and that serious crimes such as murder are never
mentioned in the reconciliation inscriptions, probably because these would have been
handled by Roman courts. The use of judicial and legal vocabulary, Chaniotis claims,

indicates that profane authorities were taken very seriously.

% Chaniotis 1997.

% Chaniotis 1997, 357.

7 Chaniotis 1997, 362.

I Chaniotis 1997, 370: “Die Tempel waren fiir sie Banken, Arbeitgeber, Krankenhiuser, ganz natiirlich

auch Ansprechpartner in Fragen des tdglichen Rechtes”.
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In his article “Divine justice”, Chaniotis points out that if there were formally
indictments of religious transgressions, it is just as probable that these came from the
community as from the priests.72 Reconciliation inscriptions are, according to Chaniotis,
a way of making the annulments of binding spells or appeasements of divine wrath
publicly known. He gives a highly convincing picture of how and why this cult was
conducted. In his view, even though it is correct that Lydian and Phrygian temples and
priests played a role in legal disputes and that the vocabulary of the reconciliation
inscriptions demonstrates knowledge of legal terms, this practice was not a competitor
of or substitutes for the secular judicial system.” The entire complex of transgressions,
judicial prayers, and reconciliation must, according to Chaniotis, be analysed within a
larger context of ancient piety, in which worshippers were expected to address their
gods in order to attain benefits.”* Chaniotis shows how the process leading to the
erection of a reconciliation inscription was very much a matter of financial transactions.
Those who believed they were being punished by the gods could pay priests, who would
then conduct rituals, give advice concerning propitiation, or annul oaths or judicial
prayers.” This analysis is more sound and reasonable than some of those offered by
other scholars, but Chaniotis probably overestimates the importance and frequency of
the rites of propitiation when he claims that every misfortune of daily life was
interpreted as divine punishment.76

In two recent articles, Richard Gordon rejects the notion of tracing the origins of
reconciliation inscriptions,”” and instead analyses their narrative structure and function
in Lydian society. Due to the lack of sources, Gordon also rejects the idea of theocracy

and explains the descriptions of gods as rulers or owners of villages as primarily

72 Chaniotis 2004, 13.

7 Chaniotis 2004, 40: “The relationship between secular and divine justice resembles the relationship
between divine healing and secular medicine. That many sick persons made vows in the sanctuaries
begging for divine cure does not mean that they did not visit medical doctors; in many cases we know for
sure that they did both”.

7 Chaniotis 2004, 32.

7 Chaniotis 2004, 34-38.

76 Chaniotis 2004, 42. See Ch. 4 for other aspects of Lydian religion.

77 Gordon 2004a, 198.
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metaphorical.”® According to Gordon, the reconciliation inscriptions offered a means of
maintaining social and moral order, but also of ending conflicts and become
reintegrated as a respectable member of society after committing wrongful acts. For
Gordon, ‘social control’ is not necessarily a suppressive mechanism but “the totality of
means, formal and informal, by which functional social norms are locally legitimated
and instilled”.” The reconciliation inscriptions must, Gordon argues, be seen as answers
to a ‘social script’” where illness might be interpreted as a result of wrongdoing and
where the oikos is seen as a ‘socio-moral’ unity.*” As a consequence, one ran the risk of
harming one’s own family and household by committing wrongful acts.

Gordon’s analysis of the narrative structure of the reconciliation inscriptions is in
my view one of the most important contributions to the research on these texts. The
stories of transgressions are, according to Gordon, multilayered and will in general
contain the following elements: 1) the provocation; 2) the punishment; 3) the
anagnorisis, i.e. realisation of why the punishment has been inflicted; and 4) the lysis,

81

which is the re-establishment of the moral order.” Gordon draws the following

conclusion on this narrative pattern:

As my choice of the term anagnorisis acknowledges, the first three moments in this
narrative pattern are widespread in religious contexts in antiquity, not merely in Greek
tragedy but in patterns of divine anger in Homer and Hesiod; in Herodotus, and in the
‘historical’ narratives designed to reinforce notions of Greek piety. Its function is to
integrate the natural and the moral orders in such a way that the latter appears not a social

construction but as itself part of ‘the fabric of things”.*

On the one hand, these narratives must be read as warnings against committing faults.
This is what Gordon terms a ‘social script’. When temples adopted the ‘social script’
and offered oracular services and rituals of propitiation they created a ‘temple script’.

By applying to the temple script the author could regain his or her position within the

8 Gordon 2004a, 195.
" Gordon 2004a, 193.
% Gordon 2004a, 197.
$! Gordon 2004b, 189-190.
%2 Gordon 2004b, 190.
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moral order. On the other hand, they must also be seen, at least partly, as the
transgressors own version of the incidents. The temple script was open to negotiation
and alteration in order to serve the transgressor’s interests. Gordon shows by using
several examples that the reconciliation inscriptions do not merely express acceptances
of the temple script but often create a balance between the temple script and the authors
own self-justification. Accordingly, the transgressions may be presented as involuntary
or the author shows that he or she was forced to commit them due to special

circumstances:

The institution of the confession-stela thus afforded a means of negotiation, not indeed with
the god, who has only one grand thought: the re-equilibration of the moral order, but at
least with the implied reader, and thus indirectly with the real community, where actual
readers are to be found. The most obvious form of this negotiation is the suggestion that

one was acting out of ignorance.®

Gordon argues that due to the epigraphic habit of Asia Minor in the first three centuries

AD, a ‘quasi-public realm’ was created where gossip and conflicts between human

beings, households or within households were transformed into a religious issue. By

explaining incidents of illness as consequences of ritual transgressions the focus shifts

from human controversies to “the level of ritual offence which affected no one directly
» 84

(but perhaps everyone potentially)”,”" as well as identifying the cause of disease and a

cure.

3. Conclusions

We have followed the research on the reconciliation inscriptions from Steinleitner’s
thesis to Gordon’s narrative analysis. Following G. Petzl’s edition there has been a
marked shift in the approaches and aspects applied on the study of these texts. Whereas
earlier scholars have emphasised the distinctiveness and peculiarity of the genre,
modern research attempts to analyse it as part of ancient religiosity. Gradually, the focus
has shifted from a question of origin to a question of function. As modern research has

questioned or deconstructed categories like ‘Greek’, ‘Oriental’, ‘pagan’, ‘Jewish’ and

8 Gordon 2004b, 193.
8 Gordon 2004b, 194.
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‘Christian’,85 combined with a higher awareness of how religious traditions interact, it is
today better equipped to understand how and why ancient religious practices were
performed. Some modern scholars are still, however, searching for the origin of the
reconciliation inscriptions. There are, as will be pointed out below, serious difficulties
with this pursuit, in particular the lack of relevant sources. As a consequence, the

present study seeks to analyse the notions expressed in these texts.

C. Aims of the study

1. General remarks

As we have seen from the survey in Ch. 1, research on the reconciliation inscriptions
has only recently begun to focus on their relationship with broader patterns in ancient
religious mentality or sought to establish the narrative patterns behind these texts.
Reconciliation inscriptions provide an insight into a religious ideology in which actions
had consequences. Most of the transgressions described in the reconciliation
inscriptions are actions deemed unacceptable in a cultic context, or more precisely on
cultic land or inside a shrine.*® An explicit or implied code of behaviour within
sanctuaries is a feature of most cultures, both ancient and modern. In Greek cults proper
behaviour was regulated through laws which have come down to us in the form of
inscriptions usually referred to by the somewhat imprecise term ‘sacred laws’ (see Ch.
3). Reconciliation inscriptions, on the other hand, contain stories of violations against a
code of proper behaviour in cultic contexts. As a consequence of this, these epigraphic
genres may be analysed as two aspects of an ancient code of proper cultic behaviour,
which I have termed ‘cultic morality’ (see Ch. 2). The main question is therefore how
the transgressions recorded in the reconciliation inscriptions relate to prohibitions found
in Greek cultic regulations. Which acts were forbidden, and what were the

consequences of breaking the rules of conduct within a shrine?

8 See for instance Smith 1978, 1982, 1990.

% Chaniotis 2004, 4: “The offences recorded are primarily of a religious nature: disregard of purity
regulations (e.g. consumption of forbidden food, entering the sanctuary with unclean clothes or
unwashed, sexual intercourse), insult of the god by ignoring their commands, offences against sacred

property and perjury”.

36



A relatively large portion of the reconciliation inscriptions refer to so-called
judicial prayers. In these texts the theme is human conflicts (see below). Why were both
religious transgressions and human conflicts treated by the obviously same institutions
and recorded in the same type of inscriptions? Below I will discuss two issues important
in the approach to reconciliation inscriptions, namely the distinction between Greek and
Oriental religiosity which is recurrent topic of the earlier debate and the question of
judicial prayers and perjury which directly concerns the contents of the reconciliation

inscriptions.

a. Greek or Oriental religiosity

In my study, the ideology of proper ritual conduct expressed by the reconciliation
inscriptions will be compared to the corresponding attitude found in Greek cultic
regulations in order to question the common notion that reconciliation inscriptions
represent an Oriental kind of religiosity. Do for instance Greek cultic regulations claim
that transgressions against the gods will invoke their wrath and cause the transgressor to
suffer, and if they do, how are these notions expressed?

The entire concept of ‘Oriental’ cults has been proven to be misleading, in the
sense that it is no longer possible to draw absolute demarcations between Greek and
Oriental culture. Several gods and cults have been placed in the very broad and usually
very vague category of ‘Oriental religion’, but scholars have recently challenged the
notion of a clear distinction between cults of Greek and of ‘Oriental’ origin;*’ it is clear
that the term must be used with caution. It is sufficient to mention the examples of
Dionysos and the mystery cults, which both have been explained as results of Oriental
influences. We now know that the name of Dionysos has been attested in the Linear B
tablets from Pylos dated to ca. 1250 BC,*® and mystery cults seem to have been
integrated into mainstream religiosity to a larger extent than previously assumed.
Another example with direct reference to the reconciliation inscriptions is the tendency

to regard certain beliefs or practices, such as kneeling, portrayal of the believer as a

¥ Lane Fox 1988, 35: “[C]lear oppositions between “Eastern” and “traditional” cult are no longer
convincing, and the very category of Oriental religion has been severely reduced in significance”. See
also Martin 2004, 38, n. 4.

% See Burkert 1985, 162; Faraone 1993, 1.
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servant of the god, or prayers for mercy as late influences from Oriental cultures. H. W.
Pleket has shown that such rituals and beliefs were part of Greek religion at a much
earlier point in history than hitherto assumed.* He points out that humiliating acts
became more widespread during Roman rule, partly due to political centralization. Such
acts were used in classical Greek religion, but primarily in situations of crisis, such as
serious disease. Yet Pleket makes an exception for the confession of sins, which he
claims has no equivalent in Greek religion, and concludes that the reconciliation

inscriptions must be a local Oriental phenomenon:

Despite the increasing verticality in the relationship between deity and worshipper in the
Greek religiosity of the votive inscriptions we hardly ever encounter references to a strong
awareness of sin which leads the sinner to ‘confession of sins’ and thus to reconciliation
with the wrathful, powerful deity. This last group of emotions (sin-divine wrath-
punishment-confession-atonement) is to be found exclusively in the so-called Lydian-
Phrygian ‘confession-inscriptions’ and can be regarded as a contribution of Oriental

religiosity.”

I disagree with Pleket on this point. This quotation shows the influence that concepts
like ‘Beicht’ or ‘confession’ have had on the interpretation of the genre. As argued
above, these texts are not primarily confessions, but rather recordings of achieved
reconciliation and redefinition of the transgressor within the context of morality and
piety. Consequently, this argument for the Oriental nature of the reconciliation
inscriptions is no longer convincing.

The classification of phenomena as either ‘Greek’ or ‘Oriental’ mainly tells us, I
suspect, about how scholars imagined, or how they wanted, ancient Greece to be. A
common argument is that Greek authors, who are regarded as authorities, reject certain
practices or cults.”’ This view implies that certain things are genuinely Greek, while
others are not. But Oriental influences were not something that occurred only after the

conquests of Alexander the Great; Greek culture had always been interacting with

* Pleket 1981.

% Pleket 1981, 156.

! On asceticism rejected by Plutarch and Epictetos, see Dodds 1965, 27-36. On confession, see
Pettazzoni 1967.
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neighbouring cultures. Some scholars even claim that Oriental influences were a
decisive element in the creation of archaic Greek culture.” According to Dale Martin, in
his article on deisidaimonia, the view that the ancient Greek world was marked by a
scientific and rational rejection of superstitious irrationality must be understood as a
defence of the scholars’ own constructions.”” We can view the classification of certain
elements of ancient culture as ‘Oriental’ in the same way: it is an attempt to safeguard
one’s own picture and construction of ancient Greek culture; a construction that plays
an important part in modern Western culture’s conception of itself. In addition, a mere
identification of the genre of reconciliation inscriptions as ‘Oriental’ does not provide a
satisfactory explanation for the role of these texts in the culture in which they were
written.

On the other hand, a rejection of the claim that reconciliation inscriptions are
‘Oriental’ must not lead us to the simplistic conclusion that they are ‘Greek’ without
asking what this implies. If the demarcation between Greek and Oriental religion is
questioned it means that neither of the categories can be regarded as absolute. As a
consequence, it would be equally meaningless to shift the focus and claim that the
reconciliation inscriptions must be ‘Greek’. We should therefore avoid using the
categories ‘Oriental’ and ‘Greek’. My purpose is not to claim an identity in this respect
between the reconciliation inscriptions and Greek cultic regulations, but rather to define

both differences and similarities.

b. Judicial prayers and perjury

Curse magic and judicial prayers have been the point of departure for most scholars who
have studied the reconciliation inscriptions. This is highly justified, because such
practices are a major theme of the inscriptions.”* As I have shown in my survey of
research, the punishment as a result of curses or perjury has been comprehensively

studied by scholars such as Steinleitner, Zingerle and Versnel.”” In Petzl’s collection of

°2 Burkert1992.

 Martin 1997, 124.

% See Ch. 4, 146-153 for an introduction to this theme.
 Versnel 1991, 1994, 1998, 1999.
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® almost

reconciliation inscriptions, binding magic is the theme of 14 inscriptions,’
exclusively related to what a modern person would identify as a secular conflict, such as
theft or disputes over property.

Perjury is closely related to binding and curse magic. As ancient society was
primarily based on oral communication, it was crucial to ensure the reliability of an
agreement. An oath would precede most important transactions or decisions in order to
ensure that promises were kept. It would usually contain invocations of one or several
gods as witnesses and a prayer of punishment for those who did not fulfil the oath. As
was the case with incidents of religious transgressions and binding magic, reconciliation
inscriptions were used to record annulments of unfulfilled oaths. The theme of perjury
in the reconciliation inscriptions has not been sufficiently looked at, and needs to be the
object of further research. This topic is however only peripheral to the present study.

The issue of judicial prayers being used in cases of human conflicts as it appears
in reconciliation inscriptions has proved to be a fruitful approach for many previous
studies of the genre. Still, it is a fact that binding spells are only one of several reasons
given for the punishment of the transgressor (see note 96) and in all these cases it is
clear that the judicial prayer had human causes. How are we to explain the incidents
where the transgression is of a religious nature and where there is no mention of any
binding spell or skeptron? Why are these two categories of transgressions treated in the
same genre? Were the gods thought to punish violators of purity rules automatically?
This would imply that gods were envisaged as overseeing human beings and their
behaviour. If not, how were the risks of being punished by the gods expressed and what

does this tell us about the religious ideology of the reconciliation inscriptions.

2. Notes on method

a. The structure of the study

This study intends to compare notions of unacceptable behaviour in cultic contexts as
they appear in Greek cultic regulations and Lydian-Phrygian reconciliation inscriptions.
In order to establish a general framework for the interpretation and comparison, Ch. 2

will present the main motives, beliefs and notions of how worshippers were expected to

% BWK *3; #13; *17; *20; *21; *28; *35; *#44; *47; *59; *60; *68; *69; *79.
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behave when taking part in ritual activities, and propose the term ‘cultic morality’ to
designate this behavioural code. The chapter will focus particularly on transgression of
boundaries, ritual pollution and cleansing, and protection of sacred property as the main
contents of cultic morality. Following this general introduction to the topic, Ch. 3 will
trace these motives and notions in a selection of Greek cultic regulations. This chapter
gives detailed accounts of prohibited acts or conditions in cults, how these are expressed
and what reactions a violator of these rules could expect. Thereafter, the study turns to
the reconciliation inscriptions by first introducing the genre, the structure and contents
of the inscriptions, and then establishing the religious context in which they were
written. This is done in Ch. 4, which studies other religious inscriptions from
Catacecaumene, the central area for the production of reconciliation inscriptions. Ch. 5
picks up the thread from Ch. 3, seeking to establish how the religious transgressions
accounted for in the reconciliation inscriptions are perceived and described. The final
chapter will sum up the main similarities and differences between Greek cultic
regulations and Lydian-Phrygian reconciliation inscriptions, and offer a possible
explanation as to why the latter texts emphasise divine punishment as the main way of

enforcing cultic morality.

b. Time, geography and context

As shown, scholars have tried to establish the origin of the reconciliation inscriptions.
The latest contribution to this pursuit is M. Ricl’s postulation of a Hittite origin.”” But
even if this genre had a Hittite origin, this would not have helped us to understand why
Lydians and Phrygians of the first three centuries AD felt the need to raise these
inscriptions. However, a comparison looking for both similarities and differences
between the Hittite texts Ricl referrs to and the reconciliation inscriptions would have
some merit. There are in some cases reasons to maintain a genealogical perspective, but
there must be reasonable nearness in time and space if such claims are to be put
forward. A comparison of reconciliation inscriptions and Greek cultic regulations is
therefore more justifiable because many of them are nearer in time than the Hittite texts,

they are written in the same language and because it is possible to trace a long

7 See p. 23-24 (above).
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continuity in Greek cultic regulations. Also the fact that both genres deal with religious
transgressions, ritual purity and protection of sacred property makes a comparison
justifiable. To establish direct continuity between Classical Greek and o century AD
Lydian religion is, as we will see, highly problematic, not at least due to a lack of
relevant sources. The comparison conducted in this thesis will accordingly basically be
analogous, leaving the possibility of cultural influences and borrowings on a formal
level open.

The earliest dateable reconciliation inscription was written in 57/8 AD and the
latest in 263/4 AD. To compare these inscriptions with cultic regulations from the 5" or
4™ centuries BC is far from unproblematic, and cannot be done without reflecting on the
gap of 600 years between these texts. It would also be unreasonable to claim a direct
tradition between 5" century BC Athens and 3™ century AD Asia Minor, even though
notions and practices found at different historical times and different geographical areas
may have some similarities.

On the other hand, it is not unreasonable to suggest that something survives
through the centuries. They were of course subject to changes and developments, but
both the cultic regulations of classical Greece and the reconciliation inscriptions of
Roman Asia Minor were responses to a fundamental question in ancient Greek religion
irrespective of historical époque, namely the protection of sacred space and the
definition of a code of behaviour accepted in ritual contexts. By comparing the
reconciliation inscriptions with cultic regulations from various periods, I believe it is

possible to show how this problem was met at different times.

c. Sources

This is not an epigraphic study; rather it is a study of ancient religious notions based on
epigraphic sources found in various epigraphic editions. No new evidence or offer of
any new readings or restorations of inscriptions already published will be presented in
this study. The majority of reconciliation inscriptions selected come from the edition of
Georg Petzl issued in 1994 (= BWK). The cultic regulations selected for this thesis are
all, with one exception (NGSL 7), taken from the three volumes by Franciszek

Sokolowski: LSAM, LSS and LSCG (see Ch. 3, 87-89). These are still the most
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comprehensive editions of Greek cultic regulations. The selected texts with translations
are are presented in two appendices.

In order to limit the perspective of my study it was necessary to choose a selection
of both cultic regulations and reconciliation inscriptions based on three principles.
Firstly, the texts must contain rules of proper behaviour in cultic contexts. I have
therefore searched for texts which contain words for ritual purity or pollution and sacred
property such as ayvog, kobapog, dAcog etc. Secondly, the selected texts, in particular
the cultic regulations, had to be as representative possible. This does not mean that |
have only chosen texts which fit one perspective, but that texts which alone pose too
many problems of interpretation have been left out. An example of this is the long (137
lines) and complicated regulation from Kyrene,98 which differs radically from other
Greek cultic regulations and contain regulations which are hard to interpret.g9 The
selection is also intended to reflect historical and geographical diffusion and the texts
are thus taken from a variety of places and historical periods. Thirdly, texts which are
very fragmented have been avoided. As stated, I am looking at the inscriptions as
sources for the understanding of religious notions. Consequently, the purpose is not to
establish the most accurate text possible. This means that the texts must contain a
sufficient amount of preserved and legible text to make them suitable as sources. There
should not be too much doubt about the main contents of the text.'” The following 40
cultic regulations have been selected:

LSAM: 12; 16; 17; 18; 19; 20; 29; 35; 74; 75; 83; 84.
LSS: 33 A;49; 54; 59; 81; 82; 91; 108; 119; 128.
LSCG: 37; 53; 54; 55; 84; 91; 111; 116; 121; 124; 130; 136; 139; 148; 150 A & B;
152, 171.
NGSL: 7.
These inscriptions are presented with translations in Appendix A.

The reconciliation inscriptions analysed in this study have been selected on the

basis of their contents. Basically, all reconciliation inscriptions are subject to analysis in

this thesis, but the main focus will be on those texts which describe religious

% 1SS 115 (4™ century BC).
% For an analysis of LSS 115, see Parker 1983, 332-351.
100 E.g. LSS *7; *18; #28; *31; *106; *114. LSCG *95; *154; *176. SEG XXXVI *376.
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transgressions. Reconciliation inscriptions containing stories with explicit references to
human conflicts, curse magic or judicial prayers have not been included in Appendix B.
The same applies to those texts which do not contain any detailed account of the
transgression. Apart from this, the same principles used for the selection of Greek cultic
regulations apply here. Based on these principles the following 29 reconciliation
inscriptions have been included in Appendix B:
BWK: 4; 5; 6;7;9; 10; 19; 22; 25; 29; 36; 43; 50; 55; 64; 72; 76; 78; 98; 106;
107; 110; 112; 1145 115; 116; 120; 123; 124.
These inscriptions are presented in Appendix B.

Few inscriptions from Antiquity have come down to us unharmed. Consequently,
these texts will in most cases contain lacunas or other damages impairing our
understanding of their contents. In addition, there may be other severe obstacles for
proper interpretation, such as orthography, omissions, or inaccurately carved letters.
Lacunas filled out or passages corrected by epigraphers may be correct, but they may
also be wrong. As a consequence, restorations cannot function as sources without
critical consideration. If a cited passage from an inscription contains lacunas or
restorations made by modern editors, references to these are provided in the footnotes.
The texts included in the appendices do not come with an apparatus criticus. For further
information the reader is referred to Sokolowski’s and Petzl’s editions.

If reference is given to texts not included in one of the appendices, they are
marked with an asterisk (*). All the texts included in the appendices are provided with
translations. They are, unless otherwise indicated, my own. For the formulas of legal
terms I have consulted Rhodes and Osborne’s Greek Historical Inscriptions 404 — 323
BC. !

3. Concluding remarks

The key to the understanding of the reconciliation inscriptions is not sought in this
thesis. There is not one single element explaining why these inscriptions were written in
a limited geographical area for a limited period of history. The genre is local, there can

be no doubt about that, but if these texts are to be understood better we must compare

101 Rhodes & Osborne 2003.
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them to aspects of ancient religiosity which deal with the same issues. It is possible to
analyse the reconciliation inscriptions within a wider context of ancient religion.
Chaniotis has correctly remarked with reference to the reconciliation inscriptions and

judicial prayers, the latter widely attested:

Studies dedicated to a phenomenon in a particular region sometimes tend to overestimate
its singularity; these texts remind us that, despite some particular features of the inscriptions

of Asia Minor, the ideas concerning divine justice circulated widely in the ancient

Mediterranean (and beyond).102

Here it will be argued that this also applies to the religious transgressions recorded in
some reconciliation inscriptions.

The reconciliation inscriptions are pagan and thus belong to a large complex of
notions, beliefs and practices that existed prior to and simultaneously with the Christian
religion. ‘Paganism’ was never a homogeneous entity as the ancient Mediterranean
world never was a homogenous cultural entity, but consisted of cultures with a wide
range of different languages, political systems and religious beliefs. By focusing on the
peculiarity of the reconciliation inscriptions and refusing any form of comparison with
other pagan beliefs and cults scholars have failed to analyse these texts within the
frameworks of ancient religiosity. On account of a strict distinction being drawn
between ‘Greek’ and ‘Oriental’ religion and pervasive neglect of contextualization, the
reconciliation inscriptions have become no more than a curious example of ancient
beliefs. The present study intends to contribute to a broader understanding of these

texts.

192 Chaniotis 2004, 9.
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Chapter 2

GREEK CULTIC MORALITY

A. Definition

1. Introduction

a. Definition

As Robin Lane Fox points out, pagan religion has been regarded as being marked by
irrationality and anxiety,' especially in Hellenistic and Roman times. According to this
view the post-classical era was characterized by superstition and magic, and a
widespread fear of causing divine wrath. The most prominent spokesman for this view
was E. R. Dodds, who introduced the term ‘age of anxiety’ for the period between the
reign of Marcus Aurelius (161-180 AD) and the conversion of Constantine (312 AD).2
Religious thought, Dodds claimd, emphasised the division between the mundane and
the heavenly world. As a result, estrangement and salvation from the hardship,
emptiness, and illusions of human life and the physical world became important issues
in religions of this period. This explains, according to Dodds, the rise of philosophical
schools like Neo-Platonism, the Pythagoreans and Stoicism, and cults like Orphism,
Gnosticism, and ultimately Christianity. Dodds attributes these changes in religious
thought to changes and uncertainties in the political and economical realities, but he
also describes the most radical changes, such as the notion of a radical dualism between
the human and the divine world, as being Oriental influences.’

Accordingly, research on Greek religion in Hellenistic and Roman time tends to
focus on religious innovations and the introduction of new cults. This is entirely
reasonable, but an exclusive focus on new aspects may lead us to neglect the fact that
traditional rituals, values, and notions were still very much alive long after the fall of the
classical Greek city-state, and that traditional cults represented the religiosity of the
majority of the ancient population. These cults were basically centred on the sacrificial

ritual; every religious event in the ancient world contained one or more sacrifices

! Lane Fox 1988, 66.
2 Dodds 1965. See also Dodds 1951.
3 Dodds 1965, 13.
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regardless of what purpose the ritual was meant to fulfil.* The healing rituals of the
shrines of Asclepius, the mysteries of Eleusis, and the Panathenian festival of Athens,
just to mention a few examples, were all centred on a sacrifice. Sacrifice therefore
remained at the core of pagan religions until and after Christianity was declared the only
tolerated religion. In fact the decree issued by emperor Theodosius in 392 AD was a
decree against sacrificial rites.” This ritual, first described by Homer,6 was banned more
than a thousand years later. We are therefore dealing with a high degree of continuity in
these matters. The structure, meaning and purpose of sacrificial rituals have been
comprehensively studied by several scholars. In this chapter I will not focus on the
sacrifice itself, but rather on what kind of behaviour was allowed or prohibited within
the cultic context in which the sacrificial ritual took place. By analysing vocabulary and
motives of acceptable cultic behaviour this chapter seeks to establish an interpretative
tool for religious transgressions in Greek religion.

To describe the mode of correct mode of behaviour in cultic contexts, and more
specifically inside a sacred precinct, I propose the term ‘cultic morality’. This term is

intended as an interpretative tool, and not as a description or translation of an ancient

* See Burkert 1983 & 1985, 54-73. Detienne 1989.

> C. Th. 16.10.12. The law forbids the sacrifice of animals, wine and incense to idols or lares as a crime
equal to high treason. The law also forbids the erection of altars, fortune telling and curse magic. The law
was repeated and extended in the following years. In 395 Theodosius prohibited any kind of pagan rites
and ordered a more severe enforcement of the law (C. Th. 16.10.13). The privileges of the pagan priests
were abolished in 396 (C. Th. 16.10.14), and in 408 the emperor ordered the destruction of idols and
altars, and prohibited banquets held at cemeteries. The law also ordered that pagan buildings should be
claimed for public use (C. Th. 16.10.19). The income and property of pagan temples was confiscated to
the benefit of the emperor and the church in 415 (C. Th. 16.10.21). In the following year, persons who
still followed the pagan religion were denied access to imperial services (C. Th. 16.10.21). In 423, two
laws were passed demanding that every pagan should be exiled or sentenced to death if they performed
sacrificial rites (C. Th. 16.10.22-23). The emperor was for a long time reluctant to order the destruction of
temples, and in fact issued a law in 399 (C. Th. 16.10.18) prohibiting this. In 435, the prohibition of
sacrifice was repeated and the emperor ordered all temples to be destroyed and replaced by Christian
buildings or monuments (C. Th. 16.10.25). See Pharr 1969. Cf. also Lane Fox 1986, 72 and Trombley
1993, 1-97.

® There are several descriptions of sacrifice in the Homeric poems. The most famous are /. 1. 436-74 and

Od. 3. 430-463.
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concept. By ‘cultic morality’ I mean a code of accepted and unaccepted behaviour and
conduct in a cultic context imposed on the individual worshipper in order to make him
or her fit for participation in the cult, and to protect and mark cultic and ritual space as
secluded from profane space. Acceptance of this moral code was a prerequisite for
partaking in religious activity, something so vital to ancient societies that exclusion
from this activity was synonymous with exclusion from society. Exclusion from sacred
space meant that it was impossible to take part in the ritual that defined the unity of the
society. The individual or group denied access to or voluntarily shunning the sacrificial
ritual was also shut out of society. Examples of this are the Orphic and Pythagorean
groups who, even if they did not shun sacrifice all together, at least made their own
rules for how this ritual was to be performed. They rejected the common sacrificial meal
of society, and created their own alternative communities, and therefore remained
marginal phenomena.’

Cultic morality may be understood by using the distinction which Kenneth Dover
draws in his book on Greek popular morality between ‘morality’ and ‘moral
philosophy’ or ‘ethics’.® By ‘morality’” Dover means a society’s or a culture’s
unconscious system of values. ‘Moral philosophy’, on the other hand, is a rational and
systematic reflection on the same issues. Values do not necessarily govern behaviour,
but values are used to judge and evaluate behaviour.” We always have the possibility of
acting contrary to the system of values, but we will then run the risk of being
condemned as immoral, unless we are able to justify our actions within the same system
of values. Cultic morality is a subcategory of this unconscious code of values. It creates
rules of behaviour within cultic contexts which may or may not be observed.

Because of its unconscious character, cultic morality was never strictly uniform.
Different cults emphasized different aspects and demanded different types of behaviour,
and issued prohibitions against different forms of conduct. As Dover shows, the system

of values provides an ideal pattern of behaviour. This means that cultic morality did not

7 Burkert 1985, 301-304.

¥ Dover 1974, 1.

° Dover 1974, 3: “Favourable valuations are in large measure expressions of what we would like to see
existing; they implicitly contrast a hypothetical world with the actual world, and wishes can easily

accommodate contradiction”.
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describe what the ancient worshippers actually did, but regulated what they were
expected to do and gave them a tool for evaluating piety. Even if cultic regulations
required the participants of a cult to conduct a purification ritual before entering the
sacred precinct, this is not evidence that they necessarily did so on every occasion.
Indeed, the very existence of reconciliation inscriptions and cultic regulations and
particularly the reactions to violations of the rules are indications that people sometimes
did not do what was demanded of them. My final definition of cultic morality is
therefore an ideal code of behaviour that the worshipper was expected to submit to

when he or she took part in ritual and cultic activities.

b. Demarcations
Cultic morality was not the general morality or system of values of the society. For
instance, even if sexual activity was prohibited within the cultic context, and temporary
abstinence from sexual activity prior to a ritual was required in some cases,'’ this did
not mean that the morality of everyday life recommended sexual abstinence. The same
is true of diet regulations. A 2" century AD cultic regulation from the temple of Mén at
Sounion'' instructs those who enter the shrine to purify themselves if they have eaten
pork. This does not, however, provide evidence that the participants of this cult were
forbidden from eating pork outside the sacred precinct. The notion of cultic morality
being something restricted to the cult is further strengthened by Versnel’s observation
that Greek and classical Athenian religion rarely made explicit moralistic demands.'*
Ancient Greek cultic morality was intended for special occasions, and marked a
distance from everyday life. As Susan Guettel Cole points out: Dirty hands are not
themselves forbidden, but dirty hands in the service of a god are out of place. 13

A problem with the use of the term ‘morality’ is that it is often associated with
our understanding of intentionality and conscience. These are motives that are crucial to
Christian morality. Cultic morality as understood here is not a question of conscience;

instead it is aimed at protecting certain limits and boundaries, and defining right and

19 As Susan Guettel Cole points out, permanent celibacy was rare in the pagan cults; Cole 2004, 133.
" LSCG 55, 3.

" Versnel 2002, 42.

"% Cole 2004, 34.
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wrong actions. Cultic morality does not demand a change in attitude or repentance when
a boundary is transgressed, but it may require a propitionary sacrifice to be performed
or a certain amount of money to be paid. In the eyes of the modern Christian beholder,
this appears to be a mechanistic view, and to some extent that is true. From an ancient
pagan point of view however it is the valuation of acts which counts.

It is also necessary to distinguish between ‘cultic morality’ and ‘piety’, even
though these concepts are intimately related. ‘Piety’ is too broad a concept and would
include most aspects of ancient Greek religion. To be pious or evcefng was for the
ancient Greeks something that involved all parts of life, and was not just confined to
behaviour inside a sacred precinct. Without doubt, the actions that we might call
‘cultically immoral’ would also have been ‘impious’, but as was the case with ‘piety’,
‘impiety’ covered more than what I mean by ‘cultic immorality’. The major concern of
ancient Greek religion at all stages of its history was to maintain and preserve what was
claimed to be the ancestral tradition (10, matpia), which primarily involved sacrificial
rituals.'* The observance of these duties was therefore regarded as a pious act, while the
neglect of them was regarded as impiety. Jon D. Mikalson points out that in the classical
Athenian society piety was to a large extent seen as the maintenance of ritual tradition,
e.g. sacrifice and burial.”” But the question of piety is broader than this. For instance,
perjury or treason would have qualifyed as forms of impiety, but will not be classified
as crimes against cultic morality because they did not necessarily take place in a cultic
context. Although perjury was an impious crime, perjury does not fall within the
concept of ‘cultic morality’. Perjury was not accepted, but this was a universal demand
that applied not only when rituals were performed. A traitor acted against his ancestral
gods and was deemed impious, but conspiring with the enemy cannot be regarded as
morally wrong in a strictly cultic meaning. It is therefore right to say that cultic morality
is one aspect of ancient Greek piety. The issue of piety and impiety will be treated more
thoroughly below.

It might be objected that ‘cultic legislation’ is a better term than ‘cultic morality’,
since my sources are basically cultic regulations and laws. I can see this problem, but

will argue that Greek cultic legislation is a very large and complex topic. Greek cultic

4 Mikalson 1983, 96.
15 Mikalson 1983, 98.
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regulations contain rules for several aspects of cults and religion. We find regulations
defining the duties and rights of the priests and priestesses, the conduct of the sacrificial
rituals, and the distribution of the sacrificial meat. There are also regulations governing
the celebration of large city festivals, or the symposia of small cultic associations.
Often, a single regulation can contain several different rules concerning various aspect
of the same cult, many of which are irrelevant to the study of accepted behaviour within
a sacred precinct. At the same time, cultic morality would cover aspects that not
necessarlily would fall under cultic legislation. Morality and legislation are not identical
entities but exist in a dialectic relationship to each other. Moral values may be codified
in laws but this is not necessarily the case. On the other hand, laws may create moral
values. The opposite may also be true; a law can be in conflict with dominant moral
values. In the ancient world too, this distinction between the illegal and the immoral
was not clear. This was partly due to the fact that ancient legislation consisted of more
or less related rules designed to meet particular ends, and was rarely a result of general
programs of codification in law.'® As we will see in the survey of Greek cultic
regulations many of the inscriptions contain very specific rules, for instance for
purification but no clear definition of what ritual impurity is and of what consequences

it has.

c. The structure of this chapter
In this chapter the most important aspects of Greek cultic morality in general will be
dealt with. My intention is to establish the basic language and function of Greek cultic
morality, i.e. the more lasting structures of accepted cultic behaviour, ritual purity, and
protection of ritual space. The survey is general and is not confined to any particular
period of history. The perspective I hope to establish will serve as a generalisation that
is neither normative nor identical with a particular expression of cultic morality, but that
hopefully will provide a framework for the understanding of Greek cultic morality.
Cultic morality was formed part of the boundaries for human behaviour in ancient
societies. But it was only one of several aspects of these boundaries, which covered

political, legal and religious aspects of life. Section 2 presents an analysis of how cultic

'® For the creation of archaic Greek law as answers to particular problems and cases, see Holkeskamp

1992 and Thomas 1995.
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morality should be understood in terms of the limitations of behaviour that ancient
societies imposed on its members. The focus here is how these boundaries were defined
religiously and how cultic morality, which is one aspect of the religious boundaries, fits
into this picture. I will also consider to what extent these boundaries were means of
social control.

In the following sections I will analyse the two most important aspects of cultic
morality, namely the definition and protection of sacred land, and maintenance of the
code of ritual purity. This aspect will be dealt with in section 3. The meaning and
purpose of a purity code is analysed in section 4. Many of the scholars referred to in this
chapter draw their conclusions using archaic and classical Greek sources, and the
majority of these sources were written in the context of the Athenian polis state. Few
scholars have actually studied the development of these notions in the Hellenistic and
Roman eras comprehensively.'” Research on Greek religion after 338 BC seems to
focus on the introduction of new cults, while the continuation of the existing Greek
religion is often regarded as a given fact.'® Still, it is possible to discern certain common
features and structures in the demands for acceptable conduct. Robert Parker argues that
the Greek notion of cultic pollution and purity remained on the whole constant.' Cultic
morality undoubtedly underwent changes, and was entwined with other cults and

beliefs, but the central motives and structures remained throughout the centuries.

' The most comprehensive survey of the Greek notion of ritual purity and impurity is still Robert
Parker’s Miasma issued in 1983. Parker’s sources are primarily from the archaic and classical period.

'® For continuity and development in ancient religion in the Roman Empire, see MacMullen 1981 and
Lane Fox 1988. Also see Trombley 1993, 3-10 for an account of the sacrificial ritual in late Antiquity.
Scholars tend to base their conclusions concerning Greek religion in the Roman Empire on older sources.
A good example of this is Klauck 2000, which is intended as an introduction to the religious context of
Christianity, but bases many of its descriptions on older sources, such as Homer.

' Parker 1983, 322: “[T]he evidence for significant change in attitudes to pollution is too sparse. If we
look forward briefly beyond the forth century, we still find more evidence for continuity than

transformation”.

52



2. Boundaries and social control

It is often assumed that ancient religions displayed a high level of tolerance.” This
notion implies that ancient pagan religions were not ‘ethical’, both in the sense that they
did not demand certain behaviour from the believers, and that they accepted other cults
and beliefs. This is only partly true. There is not doubt that pagan culture defined certain
behaviour as unacceptable. This created boundaries which separated those who could
claim to be members of the proper order from those who could not. Boundaries of this
kind existed on several levels and served various functions of exclusion and inclusion
but in general it may be useful to distinguish between external and internal boundaries,
although they to some extent overlap each other. These boundaries did not solely define
cultic behaviour as acceptable or unacceptable but also the political system and general
way of life. This study is however limited to the definition of evc€Bela, which we may

translate as ‘piety’, and what is 0¥ 8€u1g, or unlawful.

a. The external boundaries
The external boundaries are the definitions of ‘the other’, meaning the people who did
not belong in the political, social and religious community and who never could.
Ancient Greek societies could have several identities that overlapped and to some extent
were contradictory to each other. On the one hand Greeks defined themselves in
contrast to the barbarians; on the other hand they defined themselves in contrast to other
Greeks. The Athenians of classical Athens saw themselves as different from the
Spartans, and later on from the Macedonians.

Ancient religions did not accept everything. But the main difference from

Christian thinking is that they lacked a concept of ‘false religion’.*! Gods were real as

Y E.g. MacMullen 1982, 2: “Rome’s Empire [...] was complete, and completely tolerant, in heaven as on
earth. Perhaps not quite completely: Jews off and on, Christians off and on, Druids for good and all, fell
under ban, in the first century of the era. So did human sacrifice. [...] But humanitarian views were the
cause, not bigotry. For laws against soothsayers, the cause was fear of popular unrest, not any hostility to
preaching in itself”.

2! The early Christian strategy of defining pagan gods as demons is in accordance with the ancient view
of supernatural beings as real. The church did not claim these gods to be non-existant; on the contrary

they represented a real danger. The difference between the pagan Greek and the Christian view lies in the
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long as they were honoured in worship. The fact that the Greeks often identified foreign
gods with their own ones indicates that the gods were respected; it was never a question
of whether a god was a true god or not. On the other hand, how the gods were
worshipped was a more important question. When the Greeks saw the Egyptians portray
their gods with animal features, for example, they regarded it as silly and disgraceful. It
is on this level we must seek the Greek concept of the religious ‘other’.

Two concepts are important for the definition of the ‘other’ in religious term,
namely the Greek deiocidoipovio and the Latin superstitio. The former of must be
understood in opposition to eusebeia, the latter to religio, i.e. the officially accepted
religion of the Roman elite. Although these two terms did not mean exactly the same
thing, they were both crucial to the definition of ‘the other’. It has for instance been
argued that the reconciliation inscriptions are expressions of what authors like
Theophrastus and Plutarch would call deisidaimonia.”> 1 think this is a correct
observation, but it is not unproblematic, because the term is often used in a pejorative
sense; in Hellenistic and Roman times, no one would define themselves as deto1daipumv
or an adherent of superstitio. Superstitio and deisidaimonia must consequently be seen
as a means of setting the external borders of the cults that were acceptable in the eyes of
the intellectual and political elite.

The Latin concept of superstitio defines better the external boundaries than the
Greek deisidaimonia because the latter may also mean an excessive observance of
religious duties. This means that deisidaimonia also defines internal boundaries, while
superstitio primarily denotes those cults that do not belong in the officially accepted
religion. Deisidaimonia is usually translated as ‘superstition’, but literally it means ‘fear
of the divine’. It is an old term, but the first authors to define the concept are
Xenophon® and Aristotle.** Interestingly, neither of them regards the term as negative,
but quite on the contrary as a positive virtue, and they use it more or less in the same

sense as ‘piety’ or eusebeia. Aristotle even regards it as a requirement for a ruler to be

assignment of value given to the gods of the opponent. Defining gods or religious beliefs as illusions was,
apart from in certain philosophical schools, in general unknown in antiquity. See Burkert 1985, 313-317.
* Versnel 2002, 65-66.

3 Cyr. 3.3.58.6; Ages. 11.8.4.

* Pol. 1315a.1.
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deisidaimon, because people fear a pious ruler less. The negative definition of
deisidaimonia goes back to Aristotle’s pupil Theophrastus. In his book on Characters
the deisidaimon is described as a man who exaggerates his religious duties.” He is
excessively concerned with ritual purity, and seeks to avoid any kind of contamination,
and most importantly in our context, he fears divine punishment. He interprets every
sign and omen, and never misses a chance to worship the gods.

400 years later Plutarch wrote his essay on superstition,27 where he compares the
deisidaimon to an atheist in order to assess who is worst. The atheist does not believe in
the gods, and has therefore, according to Plutarch, no notion of what is good. The
deisidaimon fears the gods, and interprets every illness, misery and misfortune as the
gods’ punishment. The superstitious man thus becomes afraid of everything and cannot
be free. Plutarch describes various rituals that the superstitious man performs, and they
are all related to purification and atonement. In Plutarch’s opinion deisidaimonia must
be regarded as impiety because it identifies good as evil.?® It is interesting to note that
Plutarch mentions several peoples, Jews, Gauls, Scythians and Syrians, that he regards
as superstitious, but he does not say that superstition is a purely foreign element. It also

occurs among Greeks.

» Thphr. Char. 16. Theophratus’ essay is primarily descriptive and not explicitly condemning or
normative.

% Martin 1997, 114-115: “What does Theophrastus label as superstitious? Washing one’s hands too often,
sprinkling oneself with water from a shrine, walking around with a piece of laurel in one’s mouth all day.
If a weasel crosses the path, the superstitious man won’t walk on until someone else goes by or he has
thrown three stones across the road. Seeing a snake in his house, he invokes the god Sabazios; if it is a
holy snake, he builds a hero-shrine on the spot, right there in his living room if necessary. It is
superstitious to drench every pile of anointed stones one sees with more oil and prostrate oneself before
them. If a mouse gnaws a hole in a sack of barley, the superstitious man performs an expiation instead of
simply repairing the sack. He repeatedly purifies his house in case Hekate has possessed it. When he
hears an owl hoot he invokes Athena. He is afraid of becoming polluted by stepping on a gravestone,
viewing a corpse, or visiting a woman in childbirth. The list goes on: purifying houses with boiled wine
and spices on prescribed days; consulting dream interpreters, manteis, or bird-omen readers; being
initiated often in mysteries; sprinkling oneself with seawater; avoiding polluted persons; avoiding a
madman (or epileptic), and spitting down one’s chest for protection against catching the madness”.

2 Plu. De Superstitione; Mor. 164e-171f.

* De sup. 167e.
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The negative attitude Greek intellectuals express towards deisidaimonia has led
many scholars to the conclusion that it represented a religion and involved notions alien
to ‘proper’ Greek culture. The problem is that neither superstition in general, nor
deisidaimonia in particular, has been properly defined as an interpretative category.

Often, deisidaimonia is identified as Oriental religion™

and as an expression of
irrational, religious fears as if this is an objective category.” Reiss’s famous article on
Aberglaube from 1894 illustrates this clearly.31 Reiss first defines superstition as fear of
higher beings, spirits or gods.”> Later on, however, the author includes any kind of
belief in divine or supernatural intervention, and gives a long range of example of what
he regards as superstition. The list includes magic, curses, various forms of therapy,
belief in the sympathy of elements, interpretations of omens and fortunetelling, healing
by herbs and beliefs concerning the human body and processes of life. The result is not
a definition of Aberglaube, but a long list of what Reiss regarded as examples of
superstition.

Dale Martin provides a far better analysis of Greek superstition. He argues that the
descriptions of deisidaimonia found in Greek authors are expressions of upper-class
intellectuals’ contempt for popular religion and beliefs.” Deisidaimonia as
Theophrastus portrays it, Martin argues, is not something that he regards as alien to
traditional Athenian cults, but is an exaggeration of the religious duties of a pious
Athenian citizen.”* The superstitious man’s problem is not that he does not believe in
the gods; quite on the contrary he takes the worship of gods seriously, too seriously.
Theophrastus does not question the deisidaimon’s beliefs or piety, but focuses on his
exaggerated piety. The deisidaimon is not a false believer. Theophrastus does not reject
religion and cultic activities, but he recommends, or rather suggests, balance and
modesty in the conduct of religion. Martin demonstrates that the views of Theophrastus

tie in logicallt with an understanding of the universe as being in equilibrium between

* Pettazzoni 1967, 60-62; Versnel 2002, 68-69.

30 See Martin 1997 for analysis and criticism of this view.

' RET,29-93.

32 Reiss 1894, 29: “die Frucht vor hoheren Wesen, Geistern oder Gottern”.

33 Martin 1997. Martin refers to Theophrastus and Diodorus Siculus. Cf. also Martin 2004.
** Martin 1997, 118-119.
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opposites, with everything having its place and the balance needing to be maintained.
Martin’s analysis also explains why Plutarch claims that deisidaimonia exists among
several ethnic groups, even Greeks. Deisidaimonia is not necessarily something alien or
foreign, but out of balance with proper religious conduct. It is a mode of religiosity.
What is important is that deisidaimonia is not something that existed in its own right,
but was a label that someone gave to someone else. We cannot, therefore, say what
deisidaimonia was, only what someone, e.g. Greek intellectuals, thought it was.
Accordingly, deisidaimonia denoted both internal and external boundaries. The ancient
Greek definition of ethnic groups was not necessarily based on religion, and certainly
not on ‘true’ and ‘false’ religion. The Roman elites, however, gradually developed this
notion. But the ancient Greek societies had other ways of excluding those who were not
defined as Greek. Language, customs, political systems and general behaviour were
aspects that Greeks authors described when they emphasised the difference between
Greece and other countries.™

Like the Greek concept of deisidaimonia, the Latin term superstitio was not
originally used exclusively about the religions of others, but was a way of describing a
type of worship.*® Superstitio had a wider meaning than the Greek deisidaimonia, in the
sense that it not only included an exaggerated and perverted piety, but was a concept
that gradually came to include false or vain religious beliefs, including the beliefs of
other ethnic groups. According to Mary Beard, John North and Simon Price religio was
part of the Roman elite’s self-understanding; they represented a ‘proper’ religion, while
superstitio was used to describe the religion of others.”” During the late Republic and
the subsequent centuries, Beard, North and Price argue, superstitio came to denote
religious practices of ethnic groups in the Roman provinces. The term was nevertheless

not necessarily applied to every foreign type of worship; Greek worship was for

5 The most well known example is probably the second book of the Histories of Herodotus, where he
describes the Egyptians as doing everything the opposite way, compared to the Greeks. The question of
ancient racism is discussed in a recent book by Benjamin Isaac (Isaac 2004).

% Beard, North & Price 1998, 216-217.

7 Beard, North & Price 1998, 215.
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instance usually tolerated and respected by the Romans. Like the Greeks, the Romans
focused on the way gods were worshipped, and not which gods were worshiped.™

We may conclude that the ‘other’ in the religious sense as it was understood by
the Greco-Roman elite was not irreligious or a false believer, but a person who
performed worship in an improper way. He or she was subject to irrational fears and

failed to achieve the proper balance.

b. The internal boundaries

By ‘internal boundaries’ I mean strategies of defining acceptable conduct and behaviour
among the members of a cultic context. We may classify the internal boundaries of
ancient society according to their various functions. On the one hand there are the
boundaries defined by physical means such as walls surrounding a city or a temple. On
the other hand there are the culturally defined boundaries which determine how people
were expected to behave; cultural boundaries include both ritual and legal boundaries.
Physical and cultural defined boundaries were to a large extent overlapping. A city wall
was of course a physical boundary but it was also a legal and a ritual boundary which
marked the division between citizens and non-citizens and between the living and the
dead since the necropolis was always located outside the city-walls. In addition, we may
identify informal boundaries which also defined proper behaviour, such as boundaries
between social classes, genders, or various out-groups. The boundaries of the society
find their parallels in cultic contexts. There is a clear parallel between the walls
surrounding the city and the walls surrounding a temenos, and as in the society at large
there were limitation on behaviour. Different rules were imposed on different people,
for instance on women who were required to follow other and often stricter rules of
behaviour than men, or on slaves who would be punished differently from free men if
they violated certain rules. One of the functions of these boundaries was to define
evoéfera and acePeta, piety and impiety. As I have pointed out above, my concept of
cultic morality is not congruent with piety, but must be regarded as an important aspect
of the Greek notion of piety. There remains, however, an important question: how

should we define piety and impiety?

38 Beard, North & Price 1998, 221-227.
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Eusebeia is the ideal form of religious worship. Here, as in most aspects of Greek
religion, piety meant participation in sacrificial rituals performed according to the
supposed tradition of the ancestors. This form of worship, Walter Burkert points out,
was expected to be reasonable and balanced;” humans were obliged to pay the gods due
respect but not in an excessive manner. Eusebeia was never a fixed code of piety but it
was the common term for describing what was regarded as the correct form of worship.
As ancient societies were religious in a far more fundamental way than modern ones, to
be a eusebées was a sign of membership of society. Eusebeia is therefore the means by
which humans could define themselves as members of the divine order of which the
human society was a part.

Like eusebeia, asebeia is notoriously difficult to define. The word was used to
describe a wide range of acts, in fact, any kind of wrongdoing. Acts, notions, and
thoughts considered contradictory to a supposed divine order may serve as a
preliminary and imprecise definition. This is a very vague definition, because it does not
clarify what was regarded as ‘the divine order’. But the definition is no vaguer than the
ancient notion of asebeia. The only attempt to define impiety from Antiquity is made by
Aristotle, who claims that impiety is transgression with regard to gods and spirits, or
even with regard to the departed and to parents and country.** Aristotle’s definition
includes the gods, the polis and oikos, as well as the ancestors. In other words, it seeks
to encompass acts which contradict the entire world order. But apart from this
observation it is clear that a wide range of improper acts fall under the category of
Asebeia. This is also indicated in David Cohen’s examples of acts associated with

impiety:

[P]rofaning the mysteries, offences against cults or temples such as improper sacrifices, or
violation of ritual prohibition; entering a temple or participating in a festival or ritual or
holding a sacred office from which one is debarred; violating a temple by sacking it,
murdering someone within its boundaries, or dragging a suppliant from its altar; and

violating or destroying sacred objects like the Herms. Likewise clearly within the central

* Burkert 1985, 273.
0 Arist. VV, GoéPela pev 1 mept Oeodg mAnupélela kol mepl daipovog f kol mept Tovg

KOTOLYOUEVOLGS, KOL TEPL YOVELG KOl TEPL TaTpidor

59



conception of asebeia fall the more intangible offences of not honouring or believing in the

gods of the polis, or introducing new gods [...]."!

In addition, Cohen shows that various violations of oath were regarded as asebeia.**

According to Cohen, the vagueness of the term is related to the fact that the legal system
of classical Athens, like most other pre-modern legal systems, lacked precise definitions
of crimes. The definition was what Cohen calls the unarticulated social norm.* One of
Cohen’s most interesting observations in his survey of impiety in classical Athenian law
is that it was not merely confined to ritual acts, even though this too was a central issue.
Asebeia was also a matter of beliefs and opinions.44 Cohen concludes his survey by
saying that ancient societies were fundamentally intolerant when it came to religion:
ideas, notions, and beliefs considered contradictory to the general consensus were met
with suspicion, and in some case persecuted as impiety.*

Against this view, Robert Garland classifies behaviour regarded as unacceptable

in classical Athens into two groups:

[Flirstly, offences against the gods, such as oath-breaking, blasphemy, sacrilege and other
insults; and secondly, crimes against human beings or the state, such as murder, treason,
tomb-violation and felonies of a sexual nature. Irreligiosity, in other words, was

fundamentally a type of behaviour rather than an attitude of mind.*®

Asebeia 1is, according to Garland, primarily a matter of offences against correct
behaviour, and he claims that there is no evidence that beliefs were important
constituents of Athenian piety.47 It seems that Garland has misunderstood Cohen’s

observation, maybe because neither Cohen nor Garland defines ‘belief’. If Garland

I Cohen 1991, 205-206. See also O’ Sullivan 1997 and Parker 2005, 63-68.

> Cohen 1991, 206: “This includes various kinds of violations, such as perjury, or judges violating their
oath of office by convicting a man innocent of homicide, or acquitting one guilty of homicide, or
deliberately forswearing oneself”.

** Cohen 1991, 208.

* Cohen 1991, 211f.

4 Cohen’s example is the trial of Socrates, where the issue of his beliefs was the central question.

* Garland 1996, 92.

*’ Garland 1996, 92 n. 7.
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understands ‘beliefs’ as meaning ‘dogma’ then he is absolutely right. Dogmas, i.e.
statements formulated by religious or political authorities and regarded as
unquestionable, have always been part of the elite’s religion, but it is improbable that
every society possesses dogmas or that they play the decisive role we think they do.
‘Belief’, as understood here, is a much wider category covering both articulated and
unarticulated notions. In other words, it may be described as the ‘world view’ of a given
society. This is quite clear from Aristotle’s definition of asebeia, which seeks to include
every level of the divine order of the world. In my opinion, Cohen has shown that
ancient societies regarded ‘correct’ beliefs as aspects of piety, but not in the sense

complying with a set of dogmas.

B. Creating sacred space

1. Definition and protection of sacred space
a. Sacred space in ancient Greek religion
As cultic morality has been defined as an ideal code of proper conduct in cultic
contexts, we must now ask how cultic contexts were created and how they were
distinguished from profane contexts. Ancient Greeks themselves recognized a division
between cult and everyday life, even though this division was often in practice rather
unclear. But one strategy stands out as particularly important, namely the creation of
sacred or ritual space. In her book Landscapes, Gender, and Ritual Space: The Ancient
Greek Experience, Susan Guettel Cole analyses the ancient Greek system of ritual
space. Even though Cole’s sources are mainly taken from the archaic and classical
periods, her views and theoretical framework are relevant to the understanding of both
Greek cultic regulations and the reconciliation inscriptions of 2" and 3" century AD
Asia Minor.

Cole lists three situations in which a ritual space was created: 1) when a new
community was established,48 2) when a new ritual was introduced, and 3) when a
secular space temporarily was converted into a ritual space.49 According to Cole, the

ancient landscape was divided between the land for agriculture on the one hand, and

* See also Parker 1983, 160.
¥ Cole 2004, 39.
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land reserved for rituals on the other. The agricultural land is the land of humans; the
ritual land is the land of the gods. When a new city was founded, it required a space
with clearly defined borders that could be defended,” in order to protect cultivated land.
Parallel to the definition of agricultural and human territory was the demarcation of
ritual land. The importance of ritual space rested on the fact that ancient communities to
a large extent based their identities on participation in and membership of cults and
rituals. This principle existed on every level of society from the official cult of the city
or the state to the private cults of oikos or various religious associations.

The world of the gods was seen as having qualities that the human world lacked
such as immortality and absence of hardship, and the presence of these qualities in the
divine world and the lack of them in the human world were the defining characteristics
of these two levels of existence. The gods were immortal, humans were mortal; the gods
were nurtured by the offerings of the humans, while the humans were forced to cultivate
the earth or eat meat. The most famous expression of this ideology is to be found in the
Theogony and Works and Days of Hesiod, where he tells the story of how Prometheus
established the sacrificial ritual.”' According to the French structuralist Jean-Pierre
Vernant’s interpretation, this is also a myth of the foundation of the human conditions
of life. In the golden age, gods and men dined together at the same table after the
victory over the titans. By establishing the distribution of the sacrificial animal,
Prometheus also determines the division between gods and humans.’* Prometheus cuts
up an ox and divides it into two portions. To men he gives the meat and the entrails, but
he covers them in an ox paunch. To Zeus he gives the bones covered in fat in order to
make them appear tempting. Zeus becomes angry and denies men the use of fire, but
Prometheus steals it back. Zeus then orders Hephaistos to create a woman who is sent to
man and causes all the misfortunes that man must suffer. By establishing this

distribution, the humans become mortal, while the gods remain immortal. Men and gods

%% Cole 2004, 13 points out that the definition of external borders often was as important as a central town.
See also de Polignac, 1995.

! Hes. Th. 535-616; Op. 45-105.

52 Vernant 1981, 59: “All through the struggle between Titan’s supple cunning and the unbending
intelligence of Zeus what is ultimately at issue is this: the rules which define man’s estate, the mode of

life appropriate for men now”.
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cease to dine together and men become subject to the hardships of life.”> According to
Vernant, the sacrificial ritual has a dual meaning. On the one hand it was a way of
holding the gods in honour by offering them food; on the other hand it confirmed the
unbridgeable gulf between gods and men.”* At the same time gods and men are
dependent on each other: men need the benevolence of gods and gods need the
sacrifices offered by men. Some form of communication must be maintained while
avoiding the basic contradictions between divine and human life. Therefore, activities
exclusively associated with human life, i.e. the activities that marked and defined the
human way of existence, such as birth, death, sex, cattle herding and agriculture, were
forbidden inside sacred areas in order to create the minimum of common conditions that
made communication between gods and humans possible.

For these rules to be recognized and maintained the sacred space had to be
identified with clear markers that left no doubt concerning the status of the land.” In the
case of the larger sanctuaries, it was usually no problem to identify the sacred area,
because of the temenos wall. If a human wanted admittance into the ritual space, he or
she had to submit him- or herself to certain rules of behaviour and thereby gain the
necessary qualities that were required for crossing the border between human and ritual
space.”

We must, however, bear in mind the distinction between public and private cult.
The maintenance of the code of accepted behaviour as we can reconstruct it is the code
of cults addressed to a public audience, but not necessarily confined to the official cults
of the state. We know much less about the cultic activity that took place inside private
homes. We know that ancient houses contained private shrines dedicated to ancestors or
gods, and that rituals were performed at these shrines. According to Béatrice Caseau,

violation of private shrines did not qualify as sacrilege, but they had to be respected.’’

>3 For an interpretation of the foundation-myth of sacrifice see Vernant 1981, 1989 & 1990b.

> Vernant 1981, 61: “In devouring what can be eaten, men simultaneously restore their failing strength
and acknowledge the baseness of their human condition — confirming their absolute submission to those
very Olympian gods whom the Titan Prometheus when he established the pattern in the first sacrifice
once thought to trick with impunity”.

> Burkert 1985, 85; Cole 2004, 40.

% For the institution of asylia, i.e. protection of persons who were prosecuted, see Sinn 1993.

57 Caseau 1999, 24-25.
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Private cults and cult places did not have the same protection as the official temples,
indicating that the division between ritual and profane space was not as sharp as one
may assume.

The dedication of space to deities remained crucial to pagan cults throughout their
history and beyond. As Béatrice Caseau points out, cultic buildings and places were
signs of a cult’s vitality and a way of making the cult known to a wider audience.” As a
consequence, the redefinition of pagan sacred space became an important aspect of the
Christianization of the Roman Empire. By redefining or destroying ritual space
belonging to pagan cults, the Church was able to gradually deprive pagan cults of their

legitimacy.

b. Greek terminology of sacred space
The Greek language has several different terms for either the sacred land itself or
particular aspects of the ritual space. Often, there is no obvious difference of meaning

between the terms.

iepdg

If an area was considered to be suitable for the gods, it was regarded as being 1epog,
which may be translated ‘holy’, i.e. the word denotes the status of the ritual space. As
Walter Burkert points out, the term signifies whatever belongs to a god or a sanctuary,
and is the opposite of profane, BépnAoc.” The word may also be used as a noun, 10
tepdv, denoting the sacred space itself, or even the temple building.60 This term is
dealth with in greater detail in paragraph C 3 (below).

’

TEUEVOQ

This term may be translated as ‘sacred precinct’. It is derived from the verb téuveuv,
which means ‘cut off’. More than any other term it stresses the seclusion of the ritual

space from the profane space. Often, this seclusion was marked by boundary stones,

* Caseau 1999, 23.
* Burkert 1985, 269.
% Cole 2004, 40: “A perirrhanterion conveyed a warning that entry to a sacred area was impossible for

anyone who could not demonstrate the necessary ritual purity”.
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opot, and a wall, mepiforoc. The temené of the main sanctuaries could be rather large
areas containing the temple and altar of the deity, in addition to buildings with various
functions for the administration of the sanctuary. The surrounding wall usually had only
one entrance where a water basin called a nepippavtiplov or éytotiplov was placed.®’
The presence of a water basin was also the mark of a ritual space and a boundary that no
one was allowed to overstep before undertaking the necessary purification rituals.®? The
earliest evidence of the use of perirrantéria dates from the 7 century, and in the 6™

century they were found all over the Greek world.”

onko

This word denotes an enclosed and usually walled area.®® It is less used than temenos,
but they seem to be more or less synonymous. The most important difference between
sékos and temenos is probably that sékos does not necessarily mean a sacred precinct,
but may denote any enclosed area, while femenos is used exclusively in the religious
sense. In Homer and Hesiod seékos means a sheepfold, and has no religious
connotation.”” Althoug sékos did not originally have a religious connotation, it is
important to note that the use of the word in a religious context emphasizes the secluded

character of the sacred precinct.

GBorov and ddvtov

These two terms literally mean ‘not to be trodden on’ and ‘not to be entered’. In
religious contexts they signify separate areas within a temple or a precinct that were
subject to special rules of ritual purity and restrictions of access.®® The terms were often
used for the rooms inside the temple building where the deity’s cult image was placed.
Adyta were a special feature of sanctuaries where divination, initiation into mystery

cults and incubation took place. Adyton is for instance the name the room inside the

°" Burkert 1985, 86.

52 Cole 2004, 44.

% Cole 2004, 43.

% Cole 2004, 40.

% 11, 18.589. Od. 9.219-20. Hes. Op. 785-7.
% Cole 2004, 40.
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temple of Apollo in Delphi where the Pythia received the oracles of the god.®’ In this
room, only the Pythia and the priest of Apollo were allowed access.”® The most
important characteristic of abata or adyta is that access was restricted to a narrowly
defined group or no one was given access,69 (see Ch. 3, 93-94 for cultic regulations
prohibiting entry) unlike the femené where anyone who fulfilled the minimum

requirements of ritual purity was given access.

dAco

The alsé or sacred groves are a special category of sacred space in Greek religion.”
Trees, stands of trees and groves were by no means uncommon features of Greek
religion, but sanctity was not associated with every tree or forest. This was a status
granted to particular trees or stands of trees. As Darice E. Birge points out in her
analysis of trees in Pausanias, he emphasises trees with a particular importance, for
instance trees associated with hero shrines or temples.”' Birge divides trees as they are
described by Pausanias, into three categories: single trees, stands of trees in hero
shrines, and groves (i.e. alsé) at the shrines of gods. Single trees were often associated
with important events from the mythological past,” e.g. the olive tree growing on the
Athenian Acropolis, which was Athena’s gift to Athens in her contest with Poseidon.
Pausanias also mentions other trees associated with the mythological past.73 The sacred
groves were part of several Greek shrines, they were dedicated to different deities, and

they had different statuses. Birge concludes that the word alsos is almost exclusively

% Burkert 1985, 116.

% Diod. Sic. 16.26. Diodoros is referring to the foundation myth of the Delphian oracle. According to this
myth, a goat discovered the chasm from which the divine inspiration came. This chasm was, according to
Diodoros built into the ‘forbidden’ part of the sanctuary where Pythia was sitting on a tripod when she
received the messages of Apollo. Cf. also Parker 1983, 167-168.

% Cole 2004, 200.

" For a full analysis of sacred grove in ancient Greek religion, see Birge 1982. For the role of groves in
the cult of Apollo, see Birge 1994b.

I Birge 1994a, 233-234.

> Birge 1994, 235.

3 Birge 1994, 234.

66



used in a religious context.”* In Pausanias, she notes, it is evident that groves were an
integrated part of Greek religion in the second century AD, regardless of which cult the
groves belonged to.

A sacred grove in ancient Greece was generally a simple structure: a group of
trees sometimes surrounded by a peribolos. Sometimes there was also an altar within
the grove. The temple of Zeus at Olympia was for instance originally a sacred grove
dedicated to the hero Pelops, which is indicated in the name given to the temenos of the

shrine, é’thg.75

C. Proper cultic behaviour

1. Introduction

We have so far analysed the physical conditions that were necessary for establishing of
cults. It remains to be considered what this code of proper cultic behaviour implied.
Cultic morality marks seclusion from everyday activities and thus represents an analogy
to the seclusion of ritual to sacred space (see above). It has several purposes. First, it is
intended to protect sacred property from a legal point of view, which means that
worshippers are expected not to harm objects or property belonging to a shrine.
Secondly, it is meant to create the necessary conditions for communication with the
gods. This requires that activities associated with the human way of life must be
avoided. On the one hand, this means prohibition against agriculture. A notable feature
of sacred land is that it is exempted from pasturage or cultivation, which is necessary to
maintain human lives. One the other hand, the seclusion is marked by prohibitions
against those aspects of life which are considered as characteristic for human beings, in
particular sex, birth, and death. These incidents, considered potentially dangerous, are in
Greek cultic regulations often regarded and described as ‘impure’. A prominent aspect

of cultic morality is thus the avoidance of ritual impurity.

™ Birge 1994, 238.
" According to Paus. 5.10.1 altis is synonymous with alsos, and they may indeed have a common

etymology. See Burkert 1985, 86.
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2. Purity and impurity as an interpretative tool

Acts that are considered dangerous and even forbidden in a cultic context in Greek
religion are often described in terms of impurity, pollution and defilement. In contrast,
those who are fit to enter a sacred precinct and approach the divine are regarded as
‘pure’. The study of purity notions has been an important field within social
anthropology, and theories of purity and impurity are used as an interpretative tool in
the study of many different cultures. The anthropological literature on the subject is
vast, and it lies far beyond the scope of this thesis to offer a synthesis. However, the
classic book Purity and Danger by Mary Douglas should be mentioned.”® Her thesis is
that defilement represents disorder, while purification is a way of structuring the world
and creating order. This notion is universal and is thus not to be understood as a

marginal activity in some religious traditions.

In chasing dirt, in papering, decorating, tidying we are not governed by anxiety to escape
disease, but are positively re-ordering our environment, making it conform to an idea.
There is nothing fearful or unreasoning in our dirt-avoidance: it is a creative movement, an
attempt to relate form to function, to make unity of experience. [...] So far from being
aberrations from the central project of religion, [rituals of purity and impurity] are positive

contributions to atonement.”’

Purity and impurity are not objective categories, but depend on how the viewer
perceives his world. Impurity occurs at borders of the ordered world and human life.
The great events of human life, such as births and deaths, always generate situations
that are described in terms of impurity.

Mary Douglas claims that impurity occurs when something cannot be included in
a culture’s categories of definition. Objects, animals, and humans that do not fit into a
particular category are regarded as impure. One of her most famous examples is taken
from the diet regulations of Leviticus, which states that edible animals are ruminants
and have hoofs. The animals that lack either or both of these characteristics cannot be
used as human food. A pig is impure because while it has hoofs, it is not a ruminant.

The hare, on the other hand, is a ruminant according to Leviticus, but has no hoofs, and

"® Douglas 1966.
" Douglas 1966, 2.
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is therefore impure. The same thing happens to humans who undergo some kind of
change, for instance a rite of passage. In the liminal stage of these rites, when the
candidate has lost his or her former status and not yet acquired a new one, i.e. no longer
belongs to a particular category of definition, defilement and impurity often occur. The
candidate must conduct purification rituals before gaining the new status and being
reintegrated into society. Liminality is therefore, according to Douglas, characterized by
impurity and impurity is liminality.

Robert Parker’s book Miasma published in 1983 does not primarily set out to
create a general theory of the notion of pollution, but to survey notions as they were
expressed in ancient Greece. For Parker, the notion of purity and impurity is a ‘science
of division’.” It makes it possible to make distinctions between objects, places, people,

occasions etc. by attributing the values of ‘clean’ and ‘unclean’ to them:

Purification is one way in which the metaphysical can be made palpable. Although it can
perhaps operate as a divider in a quite neutral sense, it more naturally separates higher from
lower and better from worse. It’s most obvious use of this kind in Greece is to mark off

sacred areas from profane.”

For Parker, purification is not reserved for worship alone, but is characteristic of any
kind of formalized behaviour. Although Parker agrees that rites of passage are often
associated with impurity, it is not plausible to claim that every form of pollution is the
result of a breach in the classificatory categories. Parker suggests a theory of impurity
that differs slightly from that of Douglas. Purification is not necessarily a process of
defining something into accepted categories, but simply a way of marking a special
occasion. The group taking part in this occasion creates a community by sharing the
same level of purity, and a distance from those who do not take part. Correspondingly, a
spatial level was created where ritual land was separated from profane land.*® Parker
also argues that even though ritual impurity may be a sign of liminality, as Douglas

claims, it may also be a way of treating the emotions surrounding a transition.”'

78 Parker 1983, 18.
" Parker 1983, 19.
% Parker 1983, 22-24.
8! Parker 1983, 62.
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Purification is not necessarily a classificatory process, but a part of the transition from
the old to the new status. Transition, especially if associated with the processes of life,
such as birth and death, is a breach of the normal order and, above all, it is
uncontrollable. Those who undergo transitions are not, according to Parker, hard to
classify, they are simply undergoing a change, and changes are always difficult
processes. Pollution and subsequent purification are consequently in Parker’s opinion a
method of coping with this change and violation of order. For instance, it is often
difficult to draw a clear distinction between death-pollution and grief. The purification
of the family of the deceased according to this view brings the social group together
again after a distortion.*

Cole adopts much of the same position as Parker, but her theories of ritual purity
are related more specifically to the division of genders.** Like Parker, she claims that a
certain level of purity was a requirement for participation in ritual activity.** But
according to Cole, the different levels of purity associated with male and female
correspond to the different levels of space, i.e. ritual and agricultural (see above).
Women were associated with reproduction and natural processes that lay beyond human

control and were excluded from ritual space:

Maintaining boundaries between humans and gods required separating those activities that
defined the human condition — birth, sexual intercourse, and death — from sacred spaces.
Because males and females were assumed to differ in their ability to control body
boundaries, and because some involuntary female conditions were treated as sources of

contagious pollution, females were subjects to more restrictions.”

Thus, purity does not only create a division between those who partake in the ritual and
those who do not, it also creates a division between males and females.

Ritual purity is not the same as physical cleanliness, even if we cannot separate
ritual purification from the physical sphere completely; but physical purification is not

necessarily a part of ritual cleansing rituals, and it is not justifiable to attribute a ritual

% Parker 1983, 64.

% Cole has treated the issue of gender in Greek religion in several articles. See e.g. Cole 1992 and 1995.
% Cole 2004, 93-94.

% Cole 2004, 113.
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value to every form of physical washing. On the other hand, the removal of physical dirt
often has a symbolic meaning, and is thus a part of ritual purification. But it is also
important to note that ritual cleansing may be distinct from any form of removal of
physical dirt. In fact, it may seem to be quite the opposite of purification. An example of
this is purification rituals where the pollution was removed by blood or mud.* It is
therefore better to analyse ritual and physical cleanliness and purification as two aspects
of a general understanding of purity that neither exclude, nor necessarily depend on
each other.

It follows from this that ritual impurity or pollution is not necessarily identical
with physical dirt, but, of course, physical dirt may be a source of ritual pollution. It is
in fact the most common source, while on other occasions things that are not dirty may
cause ritual pollution. There is also a clear difference regarding the way physical dirt
and ritual impurity are treated and how they affect people. Dirt may simply be removed
by washing, while ritual impurity often cannot be removed before a certain period has
passed.87

In relation to cultic morality, purification is primarily, as Parker points out, a way
of creating a special occasion of worship. Even though the entering of a sacred precinct
or a temple is a situation of transition, it is not a question of classifying the worshipper
or granting him or her new status. Sex, birth, and death are impure because they are
classified as unsuitable in cultic contexts, not necessarily because they are part of rites
of passage. Purity and impurity in this sense are rather categories of classification of

profane and cultic contexts.

% For a survey of the purificatory uses of substances like mud, blood, laurel, squill etc. see Parker 1983,
229-234. Parker interprets these as substances which have the ability to absorb the impurity and which
were then washed away. In Parker’s view there were no significant differences between these two
methods of purification. According to Parker, the unclean materials became regarded as powerful because
they were opposites to pure materials. Pollution acquires a positive sanctity. Susan Guettel Cole argues
that pure and impure materials had different purposes, the first allopathic, the other homeopathic. An
allopathic substance, e.g. water, creates an opposite to the pollution, while a homeopathic substance, e.g.
blood, creates an effect by imitating the pollution, and thereby absorbs it. See Cole 2004, 139-140.

¥ Parker 1983, 56.
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3. Greek terms relating to ritual pollution and purity

The basic Greek term for ‘ritually pure’ is ayvog. In addition the terms 6ctog and 1epdg,
both usually translated as ‘holy’, even though their meanings are not entirely
overlapping, are important for the understanding of ritual purity in Greek religion.

3 ’

aYyvog

When a person has achieved the required level of ritual purity, he or she is described as
ayvoc. The word is never used in a secular context, and seems to have different meaning
when used about gods and men. According to Parker, when the gods and their property
are described as hagnoi, this does not mean ‘pure’ but ‘demanding respect’.*® When a
worshipper is described as hagnos the word is used in the sense ‘ritually pure’ or ‘fit to
approach the sacred’.” The human dyveio is the state that the worshipper must achieve
if he or she is to take part in the cult. The words hagnos/hagios are etymological related
to the verb d{ecBot, which means ‘to feel or display respect’ 2 1t also has a parallel in
the word oceuvoc, ‘reverend’ or ‘demanding respect’, which is used about the gods in
much the same way as hagnos.”’ Crucial to the understanding of hagneia is the fact that
the concept usually is defined negatively. Hagneia means the absence of pollution and
the method of achieving hagneia is defined through prohibitions, something my survey
of Greek cultic regulations will show.”” Thus, we cannot define hagneia as anything
other than ‘fitness to worship’. In the same way that the adjective hagnos is defined
negatively, so is this verb, which more precisely can be translated as ‘not displaying
offence’.”” Hagios, according to Benveniste, indicates that an object or a place is

inviolable and protected.94

% Parker 1983, 147.

% Parker 1983, 148.

% Benveniste 1973, 465-469; Burkert 1985, 270f; Parker 1983, 147f.
! Parker 1983, 147-148.

%2 See chapter 3.

% Benveniste 1973, 465.

% Benveniste 1973, 467.
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lepog

Hieros may be translated as ‘belonging to the gods’, but is not necessarily associated
with something forbidden.” As noted above (p. 64) Walter Burkert argues that hieros
means anything that belongs to the gods as opposite to what is Béfnioc, i.e. what
belongs to the profane sphere.”® This is the meaning hieros eventually acquired in the
classical period, while it has a wider meaning in the Homeric epics. Here it means
‘sacred’, but not necessarily something secluded. Rather, it means anything influenced
by the divine, whether it is a cultic act, a town, or an army.”’ During the archaic age
hieros gradually came to designate the holy as something secluded and demarked,”® and
it is this meaning of the word we find in the cultic regulations and which is significant
for the interpretation of the reconciliation inscriptions.

Parker emphasises that the term itself does not mean ‘taboo’ or ‘forbidden’, and
like Burkert he defines hieros as a term used to designate that which is associated with
the gods.” Burkert agrees that ‘taboo’ is not a suitable translation of hieros because
Greek religion presumes contact and communication between humans and gods. But he
also points out that what is regarded as hieros is defined by negative regulations and
prohibition. Certain rules have to be observed for gaining access.'” What is hieros is
therefore not outside the reach of humans, even if it is secluded from the specific human
characteristics of life; but contact requires those who approach the sacred sphere to take
certain precautions. Hieros is not “forbidden”, but it denotes something restrained and
controlled, and this is done through hagneia.
0c10
Another aspect of the Greek notion of what is sacred is 6c1og, which is what Walter
Burkert calls ‘the recognition of the boundaries from the outside’.'”" A more precise

definition is formulated by Emile Benveniste, who states that hosios denotes what is

% Parker 1983, 151.

% Burkert 1985, 269-271.

7 Benveniste 1973, 456-461.
% Hooker 1980, 7.

% Parker 1983, 151.

19 Burkert 1985, 269.

" Burkert 1985, 270.
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prescribed or permitted to men by the gods.'” Actions and objects regarded as hosioi
are acceptable from a cultic point of view. To be hosios means to be given a religious
security clearance, and involves no risk of divine reactions. A tree regarded as hieros
belongs to the gods and no one can therefore cut it down without running the risk of
some form of response. The cutting down of a tree regarded as hosios, on the other
hand, does not result in any religious danger if it is cut down. Hosios is therefore the
divine equivalent of the human &ikatog, which designates the things that are permitted
from a human point of view. What is dikoiog kot 6otog is therefore something that, in
103 .

Benveniste’s words is fixed as a rule in human relations by men and by gods,  i.e. it is

sanctioned by both human and divine law.

4. The notion of impurity and purification in ancient Greek religion
a. Miasma and agos
The fear of ritual impurity was deeply rooted in the ancient way of thinking, and could
have powerful symbolic meanings. Accusations of impiety and violation of purity
regulations were a constant source of conflicts, and in some cases impiety could serve
as a justification for drastic actions. A military campaign could for instance be justified
by the enemy’s violation of a sacred precinct.'™ A common method of bringing a
political opponent into discredit was to accuse him of sacrilege, thereby claiming that he
was unfit to take on political responsibility. The most famous incident from Greek
history is the exile of the Athenian commander Alcibiades in 415 BC for mutilating the
herms and for allegedly parodying of the Eleusinian mysteries.'” These examples show
how strongly the concern for maintaining a proper ritual purity could be in ancient
society. People who were accused of impiety and thereby risked loosing their social
position had to find a way either to prove their innocence or to settle the conflict with
the human antagonist or the divine avenger.

The Greek word for ritual impurity is placuo. Parker gives the following

definition of Greek words starting with the syllable pio-:

12 Benveniste 1973, 461-465.
19 Benveniste 1973, 461.
1% See Parker 1983, 165-166 for the use of sacred land in political conflicts and warfare.

15 Th, 6.27-29.
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The basic sense of the mia- words is that of defilement, the impairment of a thing’s form or

. .1
integrity. 06

The defilement of an object or a person must be understood as a threatening situation
that brings this object or person ‘out of place’ or ‘out of order’. In Greek, ritual
defilement may be termed pioopa, but Parker points out that the term is not very

197 He therefore uses the word as a theoretical

commonly used to denote ritual pollution.
means of establishing a definition of the Greek understanding of ritual impurity. The
situations that may be described by miasma or the adjective piapoc, Parker claims, have
the following characteristics:

a)The person affected is subject to ritual impurity, and is therefore not allowed to

enter a shrine.

b)It is contagious, and may affect other persons.

c)It is a threatening and dangerous situation that should be avoided.

d)This threat does not have an ordinary secular cause.'”®
Following Parker, we may therefore say that ritual impurity must be understood as
‘religious danger’, or, more precisely, impurity and pollution are metaphors used to
denote situations, objects, and people that are to be avoided in religious and ritual
contexts. It is not a very precise definition, but it is still useful due to the fact that Greek
conceptions of pollution were very complex, and a too precise definition might exclude
some aspects that ought to be taken into consideration.

Vernant gives a similar but clearer definition of impurity in ancient Greek
thought. Against Louis Moulinier'” he argues that defilement is not identical with
physical dirt but must be understood in relation to its religious and symbolic value. A
theory claiming that purification is identical with hygiene does not explain why

cleanliness becomes significant in religion.''” Vernant remarks that something regarded

as impure in one context, such as blood, can be used for consecration in another. In

1% parker 1983, 3.

197 parker 1983, 12.

198 parker 1983, 4.

19 Moulinier 1952.

"% Vernant 1990a, 129.
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Vernant’s opinion defilement is an indication of a distortion or contradiction of the
order that forbids contacts between things that must be kept at a distance from each
other. Impurity occurs when something from the human sphere of life comes into
contact with something from the divine sphere.''! Defilement is therefore an indication
of disorder; the balance between the human and the divine has been disturbed.''?

The consequences of defilement and pollution are expressed through the concept
of dyoc. As was the case with the word miasma, this word must be treated as a
theoretical instrument. Agos is a difficult word to define, as is its adjective €voyng, ‘in
agos’. It is closely associated with miasma, but their meanings are not identical.
Miasma or ritual impurity was understood as unavoidable in certain situations, and
every human being would inevitably be subjected to this condition from time to time.
When a member of the household died, after the birth of a child, during women’s
menstrual period or after sexual activity, there followed a state of miasma. There are no
moral aspects connected with miasma, it was simply a part of human life, and it could
be removed by undertaking purification rituals. Miasma caused no problems or divine
intervention as long as it was dealt with in a proper manner.'"
Agos on the other hand, according to Parker, occurs when a limit is transgressed

and impurity is brought into contact with the divine and the sacred:

To create agos, the offence must probably be directed against the gods and their rules, as
simple murder seems not to do so, while murder at an altar certainly does. It sometimes

. . . . 114
seems as if what causes agos is simply contact between miasma and the sacred.

It is reasonable to say that agos is the moral aspect of impurity, because it occurs as a
result of human actions that could have been avoided, even if there was no intention of

bringing miasma into a sacred precinct. The intentions of the transgressor are irrelevant

"' Vernant 1990, 131-132.
"2 Vernant 1990, 134-135.
3 parker 1983, 8: “To miasma gods seem irrelevant; it is a dangerous dirtiness that individuals rub off on

one another like a physical taint”.

14 parker 1983, 8.
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in these cases. An exception, however, may be the case of murder where the intentions
of the murderer can sometimes determine whether defilement occurs or not.'"

A person who is affected by agos becomes enagés. Parker claims that being
enageés must be understood as a kind of negative and dangerous consecration to a god.
As he points out, the person who has been cursed or commits perjury becomes subject
to agos, i.e. he or she becomes consecrated to the god they have offended in the sense
that they will attract a divine reaction that may harm others than those who actually
committed the transgression.116 In fact, the word enagés can be used in the sense ‘to be
cursed’.""” Parker also points out that the verb évayilelv refers to a sacrifice where the
sacrificial animal was burnt whole without any meal following the ritual.''®

Scholars have debated whether there is an etymological connection between the
words agos and dayvog/dyiog, i.e. the Greek concepts for ‘ritually pure’. No clear
conclusion has been drawn, but most scholars today seem to agree that these words may
be traced back to a common origin. Vernant states that the semantic relation between
agos and hagnos/hagios 1s essential to the understanding of these concepts. According
to him these words express the dangerous aspects of the sacred.''” Both agos and
hagnos/hagios must be understood in connection with the notion of the sacred as
something forbidden and dangerous. When a boundary that is not to be transgressed is
created, it is often described in terms of hagnos and hagios. These concepts therefore
suggest the distance humans must keep from the sacred and the divine. Agos on the
other hand denotes the effect of these powers when the boundary between the human
and the divine is transgressed. It overtakes the transgressor and makes him or her
exposed to the wrath of the deity. Defilement is therefore, according to Vernant, ‘the

awful nature of the sacred’.'® Thus it is not correct to say that to be enages is the same

' Vernant 1990, 125-126.

1% Parker 1983, 7.

"7 1S s.v. évayne, under a curse.

"8 parker 1983, 8. LSJ s.v. évayilo, offer sacrifice to the dead. These sacrifices were normally
performed for chthonic beings. See Burkert 1985, 63-64 on holocaust in the cult of the dead.

"' Vernant 1990, 135-141.

0 Vernant 1990, 137.
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as to be defiled. A person who is enagés is subject to the powers of a god, as a
consequence of defilement.
Parker assumes a similar position, but draws no absolute conclusion concerning

the etymology of agos and hagnos/hagios."*'

He does not deny the possibility of an
etymological connection, but emphasises that irrespective of the nature of the actual
relation between the concepts it is reasonable to assume that the ancient Greeks
themselves acknowledged a relation. Parker suggests that the loss of the aspirate in agos
may be a way of separating the positive and negative aspects of consecration,'** and he
accordingly approaches Vernant’s conclusion.

At the other end of the discussion on the etymology of agos we find Walter
Burkert. He denies the possibility of there being a common root for agos and
hagnos/hagios, and explains the similarity as a phonetic coincidence. Nevertheless, he
admits that it probably had consequences for how the ancient Greeks understood the
sacred. There is definitely a dangerous side of the sacred, and the concepts cannot be
totally separated.123

The discussion of the etymology of agos will, as Burkert points out, ‘lead into
pre-history’.'** Etymology is a risky enterprise that may lead to quite irrelevant and
erroneous conclusions, even if the alleged etymology of a word should prove to be
correct. The origin of a word very often gives no indication of how the word was
actually used and understood at a later stage in history. The only conclusion we can
draw is that it is possible that these concepts were associated with each other because of
their formal similarity, that they were both used to describe the sacred as something

secluded, and that violation of this seclusion would result in a divine reaction.

b. Purification
Ritual purity could be gained through various rituals. In its simplest form this was

achieved by sprinkling oneself with water from the perrirhantérion, which was placed

12! Parker 1983, 6.

122 parker 1983, 12.

'2 Burkert 1985, 270-271.
124 Burkert 1985, 81.
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at the entrance of most temples and sacred precinct (see page 65).'%

Anyone entering a
temple had to undergo a simple and primarily symbolic act of cleansing, not unlike the
ritual performed when entering Catholic churches. Some incidents required longer
periods of purification (see Ch. 3). Greek cultic regulations often relate various types of
pollution to periods of exclusion during which the polluted person is debarred from
entering the shrine. The length of these exclusions varies according to the type of
pollution in question. Special occasions, such as initiation into a mystery cult, required
special forms of purificaltion.126 Purification at the entrance of a temple or before an
initiation was conducted by the worshipper him- or herself, while more elaborate rituals
probably were performed by members of the priesthood.

In Greece, purification in most cases seems to have been the responsibility of the
individual worshipper. We find, however, scraps of evidence for a practice highly
relevant to the study of the reconciliation inscriptions, namely the so-called purifiers or
udvteirc. The mantis remained a marginal character in Greek religion throughout its
history and little is known about the activities of a mantis. Research on the mantis-
tradition is further complicated by the fact that most of the stories about manteis are
mythological or semi-mythological. Still, there is no doubt that there existed a
subculture of purifiers and healers who claimed to have competence in purification.
These figures are often associated with the archaic period of Greek history, and many of
the names attached to this tradition must be regarded as mythical or literary figures.
Still, there is no doubt that the tradition of the mantis reflects a historical fact. The
mantis enters Greek literature at its very beginning, the 1% song of the Iliad. When
Cryses curses the Greek army in revenge for the abduction of his daughter, and Apollo
strikes the army with pestilence, the Achaeans seeks the advice of the prophet
(otwvomorog) named Calchas (/1. 1.69).127 The Achaeans are ignorant of the reason for

the wrath of Apollo, but Calchas possesses the ability to explain everything in the past,

123 RE XIX 856-857 s.v. meppipovtipto. DNP s.v. Perirrhanterion. For testimonies of the ritual of
besprinkling see

126 E.g. the Bpévootig ritual at the Eleusinian mysteries. See Burkert 1983, 266-268. The ceremony is
described by Pl. Euthd, 277d; Lg. 790d-e. D.Chr. Or. 12.33.

27 On the story of Calchas see Borgeaud 1999, 290-291; Ronen 1999, 275-277.
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128

the present, and the future. ™ He explains the reason for the pestilence and urges the

Achaeans to return the girl to her father and give a sacrifice to Apollo in order to
reconcile (Z1. 1.100: ilacoduevor) him.'*

The most famous of the manteis are Melampous and Epimenides. They are both
shrouded in myths, but there seems to be some historical basis behind the stories.
Epimenides was according to Plutarch called by Solon to Athens to propitiate the agos
that occurred as a consequence of the murder of the coup leader Cylon and his adherents

30 and

inside the temple of Athena. Thirty years later, Athens was struck by a crisis,'
Solon organized a trial in which the family of the archon responsible for the murders
was convicted and exiled. Thereafter Epimenides was called to Athens to conduct the
required propitiation (1Aacpol) and purification (kaBoppot) rituals."*' We also know
that manteis were practising in Athens during the classical period, but clearly outside
the official cult and apparently with bad reputation among intellectuals.'*” It is clear that
a mantis was believed to have the ability to both predict the future and, more

importantly, to explain past events' > and thereby prescribe remedies to solve the crisis.

5. Sources of pollution in ancient Greek religion

As previously pointed out, birth, death, and sex were the main sources of ritual
impurity. In addition we also find rules for which clothes were allowed inside a temple,
which objects one might or might not bring into a sacred precinct, and in some cases,
particularly in later cultic regulations, what kind of food one was to eat before entering

the temple.

28711, 70: [...] 7§81 16 T €6vta 16 €00devo Tpd T EGvVIaL.

7 11. 1. 92-100.

13 The sources disagree on the nature of the crisis. Plutarch (Sol. XII 3) claims that Athens was defeated
by the Megarians and troubled by superstitious fears (¢0Bot €x deioidorpoviog), while Diogenes
Laertios (I, 110) describe the crisis as a plague (Aotuog).

P! Plut. Sol. XIL, 5.

132 P1. Rep. 364 B.

%3 Arist. Rh. III, xvii, 10. Cf. also Ronen 1999, 279.
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a. Death-pollution

Like the way in which Greek societies divided space between the dead, the humans, and
the gods, they also identified three corresponding levels of pollution.134 One of the most
important concerns of Greek cultic regulations is therefore the avoidance of death-
pollution. The gods were immortal and therefore the dead had to be separated from
them. Unlike Christian burial rituals, burials in Antiquity took place outside the cultic
space regarded as the habitation of the gods, and even outside the human sphere of life.
The burial ground or necropolis was usually located outside the city walls, at least from
the classical period onwards.'” To bring a corpse into a temple was unthinkable and a
priest would never take part in a funeral.'*® Death and burial were primarily a concern
of the household, and the purification rites that took place afterwards were directed at
the family and the household of the diceased. Death-pollution was not only confined to
the corpse, but would affect the entire household and anyone who came into contact
with the corpse. The purification of mourners and attendants of funerals, and the
subsequent period of exclusion from sacred places are important themes in Greek cultic

regulations (see chapter 3).

b. Sexuality

Gender and sexuality are important issues with regard to ritual purity. As pointed out
above, permanent sexual abstinence is rare in ancient pagan cult, but exclusion from
sacred precincts and temples was required after sexual intercourse (see Ch. 3, 109-112).
In later cultic regulations, menstruation becomes a reason for exclusion from cultic
space, but in classical Greece menstruation was only discussed in medical texts."”” This
is surprising given that we know that menstruation is a widespread source of ritual
pollution in many societies. Parker suggests that there were rituals surrounding the
menstrual period, but that no evidence for this remains, possibly because it was

regarded as unspeakable. Cole argues that it is reasonable to assume that menstruation

13 Cole 2004, 35-36.
135 parker 1983, 42.
136 parker 1983, 36.
137 Cole 2004, 108.
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1.3 Here we

was a reason for exclusion from rituals before the Hellenistic period as wel
do not need to speculate about the classical period; the important thing is that it was or

became identified as a source of impurity in Hellenistic and Roman times.

c. Birth

Like many other societies, ancient Greek society secluded women who had recently
given birth for a certain period of time. In fact, birth and death are often juxtaposed in
cultic regulations." ? The mother herself was excluded from temples and public places
until the pollution was considered removed. Members of the household were also

excluded from sacred places after a birth, but for a shorter period.

6. Protection of sacred property
Protection of sacred property is not directly related to ritual impurity, but is still an
important theme in Greek cultic regulations. Regulations concerning the protection of
sacred property contain prohibitions against offences such as logging wood or herding
cattle in sacred groves, stealing or destroying votive offerings, removing sacrificial meat
or insulting suppliants.'** This aspect of cultic morality has both a religious and judicial
purpose. From the religious point of view these rules are, like the purity code, intended
to maintain the division between ritual and profane space, by prohibiting agricultural
activities on sacred land, for instance. From a judicial point of view these prohibition
serve to protect specific property belonging to a shrine. This makes these issues more
concrete and tangible than the rather elusive categories of ritual purity. The legislation
concerning sacred property is thus quite similar to legislation concerning any other form
of property.

As ancient gods made their presence visible through temples, temené and votive
offerings, the protection of these belongings was vital for the prestige of their cults. The

ability to preserve sacred land and valuables was therefore a sign of a cult’s vitality. As

138 Cole 2004, 111. Cole’s argument is that Greek medical writers regarded menstruation as a process of
purification.
"% Parker 1983, 102. Cole 2004, 105.

10 For the institution of asylia, see Sinn 1993.
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we will see in the following chapter, regulations concerning the protection of sacred

property tend to be more detailed than regulations setting out rules about ritual purity.

D. Conclusion

We may sum up the concept of cultic morality by saying that it is an aspect of the
internal boundaries of ancient religions intended to create an occasion suitable for
worship of the gods. Even though purity is a central issue in Greek cultic morality it
would strech a point to claim that we are dealing with a fundamental classificatory
process here. The cultic behavioural code was on the one hand intended to create an
occasion possessing a particular significance, and on the other to provide possibilities
for worshippers to participate in this occasion. Participation in the sacrificial ritual with
others was a sign of membership of the community; a community marked by a shared
‘fitness to worship’.

Consequently, there is a strong aspect of social control in cultic morality. Cultic
morality is intended to create a notion of something important and necessary for
participation in the community. The purpose is not necessarily to avoid actions and
behaviour that are directly threatening to the community but to create a code for
evaluation of behaviour. This does not mean that a particular set of actions is followed
by all members of a community. The important issue is not what is done but how

successfully behaviour is defined within the behavioural code.
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Chapter 3

PROHIBITIONS AND PUNISHMENTS IN GREEK

CULTIC REGULATIONS

A. Greek cultic regulations

1. Introduction

We have now looked at the basic aspects and notions of what I call Greek cultic
morality, and we will now analyse expressions and enforcements of the cultic
behavioural code. An important feature of ancient pagan religions is the absence of
canonised, authoritative texts intended for cultic purposes. The hymns of Pindar,
Kallimachos and others, for instance, were written for special occasions and did not
have the status of holy texts like the Christian bible, and were regarded as products of
the authors’ artistic talents and not of divine inspiration. In addition to hymns and other
texts intended for ritual use, most of ancient Greek literature was religious in so far as it
presented themes from mythology. But these texts are literature and were not used in
ritual contexts. As pointed out in Ch. 2,' pagan religions were primarily focused on cult
and ritual, in particular sacrifice, and not on dogmas. There was therefore no need to
codify religious beliefs in the form of a fixed set of dogmas or myths. But as a
consequence, the need to formulate rules for how the cult was to be performed was all
the more evident. If there are any texts at all that we can identify as having authoritative
status in ancient religions, it is the texts describing the external requirements and
features of cult and ritual. These texts are usually referred to as iepot vouot, leges
sacrae, or ‘sacred laws’, and are primarily preserved as inscriptions.

There was not one general law for the performance of cult. The texts that survive
were written for particular shrines, cults and festivals, but unlike the Greek hymns
mentioned above, they had a more enduring significance in the cult. They were meant to
establish a set of rules for how the cult was to be conducted, the organisation of the

shrine and what behaviour could be tolerated inside a shrine. The term ‘sacred law’ may

!'See Ch. 2, 46-47.
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however be misleading, implying that these texts had a sacred status or were regarded as
products of divine inspiration. Greek cultic regulations are often laws or decrees in the
strictest sense of the word, passed by the Assembly of the city and containing the same
formulae of authorisation as any other laws.” In other cases the texts are rules issued by
the administrators of the cult, and therefore not laws passed by the Assembly or other
responsible body. What is more important is that these texts were rarely regarded as
sacred per se, like for instance the Jewish law. Eran Lupu has shown that the term
‘sacred law’ is in many ways a modern construct.” There are a few exceptions, to which
I will return later, where the cultic regulation was regarded as divinely inspired, but in
most cases the regulations did not have a special status distinguishing them from other
public decrees. I have therefore chosen to call these texts ‘cultic regulations’, and avoid
the term ‘sacred laws’, to avoid misconceptions about their formulation, content and
significance.

The importance of cultic regulations is evident in the fact that they have a very
long history and are preserved in rather large numbers.* The earliest evidence of the
recording of religious rules goes back to the 6™ century BC, and the practice lasts into
the 3" century AD.” Cultic regulations therefore had a more lasting significance in
pagan religions than any other texts. We are not, however, very well informed about
how long an individual regulation was in use. A contract between a priest and a shrine
could only be valid as long as the priest remained in office, while a regulation of ritual
purity might possibly be observed for centuries. Usually, it is impossible to draw any
clear conclusions on these questions. There are also very few ancient sources that help
clarify the function of these texts, even though there are scraps of evidence in some
literary sources. The oldest literary reference to the practice of purification before

entering a sacred precinct, for instance, is found in Hippocrates’ On the sacred disease:

* Parker 2004, 58-59.

3 Lupu 2005, 4.

* Sokolowski’s collections contain 402 texts. LSAM: 88 inscriptions; LSCG: 181 inscriptions; LSS: 133
inscriptions.

> Lupu 2005, 4.
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0010l 1€ OpOVg TO1oL BEOTIOL TOV 1EPAV KOL TV TEUEVEDV OMOSELKVULEY, OG OV UNdELS
vrepPoivn v un Gyvevn, £610vieg € NUELS TeEPLppaLvopedo oy MG HLovopevor, GAN

€l 1L ka1l TpoteEpOV £xopev HHGOGC, TOVTO GPOYVIOVUEVOL.

We ourselves mark out the precincts of the temples of the gods so that no-one should enter
without purifying himself; as we go in, we sprinkle ourselves with holy water, not because
we are thereby polluted, but to rid ourselves of any stain we may have contracted

previously.®

Athénaios in his Deipnosophistai refers to the following regulation in a discussion of
the term ‘parasite’ which had a more positive connotation in the classical period. Even
though the contents of this regulation are not directly relevant to this study, it shows that

the genre and its style were well-known in ancient Greece:

¢v Kuvoodpyst pgv ovv &v 10 Hpoxielo otiin tig &otv, €v 1 yhdlopa ugv
"AlkiBLddon, ypoupatevg 6 Xtedavos Oovkuvdidov, Aéyetor & €v 0UT® mEPL TG
mpoonyoplag oVTOg 10 O Emunvio OVETO® O 1EPELG UETO TOV TOPAGLTOV. Ol OE
napdoltol oty £k TV vOBmv Kal TOV ToVTmV Toidwv Kot <Tté> TaTplo. 0¢ & Gv un

0éAn mopacttely, elcoyétn Kol Tept TovToy £ig 10 Stkactiptov.’

In the temple of Heracles in Cynosarges there is a tablet on which is a decree proposed by
Alcibiades, the clerk being Stephanus, son of Thucydides. With regard to the use of the
term (i.e. parasite) the words to be found on it are as follows: “The priest shall sacrifice the
monthly offerings in company with the parasites. These parasites shall be drawn from men
of mixed descent and their children, according to ancestral custom. And whosoever shall

decline to serve as a parasite shall be cited before the court on precisely this charge.®

These sources primarily demonstrate that cultic regulations were texts which were very
familiar to ancient worshippers. The large number of examples and wide geographical
diffusion of the genre also indicates that they were regarded as a necessary and

conventional part of a cult.

% Hp. Morb.Sacr. IV, translated by J. Chadwick and W. N. Mann, Penguin Classics 1950.
76.234 e-f. The text follows the Teubner edition of Georg Kaibel (Kaibel 1887).
¥ Translated by Charles Burton Gulick, Loeb Classical Library 1929.
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It is also difficult to determine how and how strictly the cultic regulations were
observed. The the very fact of the widespread need to formulate such rules suggests that
the ideal conduct of the worshipper was not always observed. As pointed out in Chapter
2, cultic morality must be regarded as normative, and not a description of how Greek
worshippers actually behaved.” An indication of the failure to observe cultic regulations

may be found in a satiric essay by Lucian called On sacrifice:

KOL TO UEV TPOYPOUUE ONoL un Toplévol €1g 10 elom TV TEPLppavTNplov 00TLg un
K0O0PAG EGTLY TOG YELPOS O OE 1EPELS OVTOG EGTNKEV NILOYUEVOGS KOl Bomep 0 KOkAoy
£kelvog Gvatéuvov kol o éykato e£01pdv Kol KopSLOVAK®Y kol 10 oiuc 0 Boud

’ . ’ \ 5 5 \ 5 ~ 1
nepLény Kai Tl yop ovk evoePec emterdv; '’

And although the notice says that no-one is to be allowed within the holy-water who has
not clean hands, the priest himself stands there all bloody, just like the Cyclops of old,
cutting up the victim, removing the entrails, plucking out the heart, pouring the blood about

the altar, and doing everything possible in the way of piety.""

Even though Lucian’s intention is to ridicule the practice of animal sacrifice, his
observation indicates on the one hand that cultic regulations were familiar as late as the
2" century AD, and that they contained, as we will see, very much the same purification

requirements as the archaic and classical regulations.

2. Publications and classification of cultic regulations

The first collection of Greek cultic regulations, Leges Graecorum Sacrae (LGS), was
published by Hans von Prott and Ludwig Ziehen in 1896. Ziehen also published a
second volume in 1906. This publication was until the 1950s the most reliable
compendium of Greek cultic regulations. Then the most comprehensive collections of
cultic regulations to date were published by Franciszek Sokolowski in three volumes:

Lois sacrées de I’Asie Mineure (LSAM),"* Lois sacrées des cités grecques. Supplément

? See Ch. 2, 47-49.

' De Sacr. 13.

" Translated by A. M. Harmon, Loeb Classical Library 1921.
*? Paris 1955.
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(LSS)" and Lois sacrées des cités grecques (LSCG)."* LSS was originally intended to be
a supplement to LGS, but this and the two other volumes eventually came to replace von
Prott and Ziehen’s editions. Sokolowski’s editions have consequently to a large extent
shaped scholars’ views of cultic regulations and established the concept of ‘sacred
laws’."> In 2005 Eran Lupu published 27 new cultic regulations found after
Sokolowski’s collections.'® I have here included only one of Lupu’s inscriptions,'” since
the remaing texts are irrelevant to this study. Lupu points out that although Sokolowski
has been criticized, especially for some of his restorations, his collections are still not
out of date."® Consequently, there is a valid reason for most of the cultic regulations
looked at in this thesis being taken from the collections of Sokolowski.

Neither von Prott and Ziehen nor Sokolowski offer a general classification of the
cultic regulations,19 but Sokolowski introduces the themes of the texts in the title of
each inscription. These headings are not uniform. Sokolowski usually terms the texts
‘reglement’, and then gives a general characterisation of the content. If a text deals with
several cultic themes, he terms it Reglement de culte or Reglement cultuel. In some case
he is more specific, as in Reglements relatifs au culte d’Apollon Pythioszo or Reglement

relatif a la pureté rituelle. But these are merely descriptions, not classifications. A more

" Paris 1962.

" Paris 1969.

15 Parker 2004, 57-58: “[W]e often continue to behave as if the texts assembled in Sokolowski are sacred
laws, and sacred laws are the texts assembled in Sokolowski”.

' Lupu 2005 (= NGSL) contains the following regulations: 1) SEG XXXIII 147, 2) SEG XXVIII
103/XXVI 134, 3) SEG XXXV 113, 4) SEG XXXVI 267, 5) SEG XXXI 122, 6) SEG XXX 380, 7) SEG
XXVIII 421, 8) SEG XXXVI 376, 9) I. Oropos 278/SEG XLVII 488, 10) I. Oropos 279/SEG XLVII 497,
11) SEG XXXII 456, 12) SEG XXVI 524, 13) SEG XLIV 505, 14) SEG XXVII 261/1. Beroia 1, 15) SEG
XLVI 923, 16) SEG XXXVIII 786, 17) SEG XXXIX 729, 18) SEG XXVII 545/1G XI1I 6, 169, 19) IG XII
6, 170, 20) SEG XXXV 923, 21) SEG XXXVIII 853, 22) SEG XLI 739, 23) SEG XLI 744, 24) SEG
XXVII 750, 25) SEG XXVI 1084, 26) SEG XXX 1119, 27) SEG XLII 630. The collection does not
include inscriptions from Cos or Asia Minor. Nos. 11 and 13 have been published earlier. See Lupu 2005,
XI.

""NGSL1.

'8 Lupu 2003, 3-4.

" Parker 2004, 57.

* LSCG 25.
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useful category of classification is Calendrier des cultes, i.e. calendars for when certain
rituals and festival were to be held. An even more specific category of cultic regulations
is what Sokolowski calls Reglement relatif a la prétrise or Vente du sacerdoce. These
texts are rules for the office of priesthood, regulating aspects such as the duties of the
priests, their payment, or which parts of the sacrificial animal the priest or priestess was
entitled to receive, or how the sale of a priestly office was to be conducted. They are, so
to speak, contracts for the office of priesthood, and we find a great number of them in
Sokolowski’s collections.

Sokolowski does not provide a satisfactory basis for the classification of cultic
regulations, but it is obvious that this is a very difficult task due to the diverse content of
the texts.”' A preliminary classification of cultic regulations might be to distinguish
between ‘cultic regulations proper’, ‘contracts of priesthood’ and ‘cultic calendars’. But
the fact is that the genres are very often mixed. For instance, we often find accounts of
the duties of the priests side by side with rules for ritual purity. There are also other
regulations aimed at specific situations and problems occurring within the sanctuary. An
example is the regulations against destruction of sacred trees and groves, which were
probably written as responses to actual problems. In this sense we may call any
regulation of cultic activity a ‘cultic regulation’, but this is of course not very helpful for
our purpose.

In Chapter 2 it was argued that cultic morality is not identical with cultic
legislation because Greek cultic regulations contain rules for a great variety of cultic
topics.” The reason for this diversity of content is probably that the regulations were
written for specific occasions and not as a result of a codification programme.23 In some
cases it was necessary to write a general regulation regarding a cult, for instance when a
new cult was founded. In other cases specific situations could provoke additional rules:

when a priest or priestess was hired, it was necessary to formulate a contract. If the

2! Lupu 2005, 5: “What links all of these documents together is neither a formal definition, let alone a
formal definition of law — which in and of itself has little bearing upon the nature of the evidence — nor of
genre. It is rather their subject matter — on the whole sacred — and the means — for the most part of a
tangibly legal character — by which it is handled”.

** See Ch. 2, 50-51.

> See Ch. 2, 51.
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violation of sacred trees or groves was a problem, this might lead to the establishment
of codified prohibitions against such acts. Accordingly, these texts cannot be classified
individually; the classification must proceed according to the separate rules we find in
the texts. First, we must make a distinction between ‘regulations’ and ‘rules’. By
‘regulation’ I mean the entire text recorded in an inscription. Such texts contain various
rules. Having made that distinction, we must turn to the specific rules that the texts
contain, and classify them instead.

Few have attempted to define and describe Greek cultic regulations as a genre. In
his recently published collection of cultic regulations, Lupu lists the following criteria

for terming a text ‘sacred law’:

1) The documents must be prescriptive; they must set out rules and regulations,
syntactically, by means of imperative forms, written or implied. In practice imperative
infinitives and imperatives are normal; the future indicative may also be used as may the
present. 2) Their subject matter, the object of their prescriptions, must be or pertain to
religion and particularly to cult practice. When Greek sacred law is concerned, these must
be Greek, and relevant documents such as the law from the Herodian temple of Jerusalem

are to be left out.”*

Lupu admits that these requirements are not sufficient,” and even though they may
serve as basic descriptions of inscriptions containing religious rules, I would still claim
that a classification of the single rules is more useful in this context than a classification

of the entire texts. These rules may be classified in the following categories:

1) Rules concerning admission to the shrine.
2) Rules concerning the sacrificial rites.
3) Rules concerning the rights and duties of the priests.

4) Rules concerning the protection of sacred property.

* Lupu 2005, 5-6.
» Lupu 2005, 8: “Reality is, however, more complex and leaves some room for interpretation. Though
many cases are sufficiently clear, the final decision as to whether or not to admit a given document into

the corpus may at times depend on a variety of factors, including personal judgment”.
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This is a general classification. Lupu on the other hand classifies the issues dealt with
by cultic regulations into four categories: sacred space, sacred officials, performance of
cult, and religious events.”® I would argue that performance of cult and religious events
should fall under the single category of sacrificial rites, but I would retain a special
category for the protection of sacred property or objects because it is more helpful in
this context. Lupu’s classifications are however undoubtedly useful if one is studying
cultic regulations per se.

The first category, rules concerning admission to the shrine, includes the
preconditions worshippers had to fulfil in order to be admitted to a shrine to participate
in the cult. Very often these demands are expressed as purification requirements, but
criteria of exclusion from a shrine may also be based on factors such as ethnicity, age,
sex, etc. As I will show, there were also areas of the femenos that were absolutely out of
bounds. Ritual purity is accordingly merely a sub-category of the criteria of exclusion.

Rules describing various aspects of the performance of sacrificial rites are
included in the second category. Since almost every religious occasion in ancient
societies involved some form of sacrifice, I find it unnecessary to create special
categories such as ‘cultic calendars’, ‘festivals’ or ‘division of sacrificial meat’, because
they all prescribe when and how a sacrificial ritual is to be performed. I therefore regard
them as sub-categories.

It might be objected that the third category, rules concerning the rights and duties
of the priests, might also be included in the second category. After all, the main duty of
a priest is to perform sacrifices. But the regulations of the duties and rights of the priests
also include rules that are not directly associated with the actual ritual, for instance the
salary of the priest and the duration of his or her office. I have therefore kept it as an
idependent category.

The final category, rules concerning the protection of sacred property or objects,
includes any form of prohibition against the destruction of property associated with
religious activity. Examples include the destruction or theft of votive offerings, cutting

wood or herding cattle in a sacred grove, misuse of sacred land for agriculture etc.

%% Lupu 2005, 9-110.
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Since the present thesis aims to analyse the special variety of cultic morality
found in the reconciliation inscriptions, the cultic regulations have been selected on the
basis of containing transgressions analogous to those described in the reconciliation
inscriptions. Since we hardly find any reference to them in the reconciliation
inscriptions, the rules governing the conduct of the sacrifice and the rights and duties of
the priests are irrelevant for my purposes. Neither do they fall within my concept of
cultic morality. I will therefore focus on categories 1 and 4: admission to the shrine and

rules concerning the protection of sacred property.

B. Prohibitions in cultic regulations

1. Introduction

As pointed out in the previous chapter, the cultic regulations very often define sacred
space and ritual purity negatively, in the sense that they tell the reader what is not
acceptable when one partakes in cultic activity.”” This implies that the norm of correct
behaviour within a sacred precinct is usually enforced through prohibitions. The
majority of these prohibitions concern the conditions and demands a worshipper must
fulfil in order to gain entrance to a shrine. There is much less focus on the behaviour
expected of the worshipper inside the precinct than on unacceptable behaviour, while
correct behaviour outside the sacred precinct is rarely mentioned. This indicates several
things. On the one hand, it supports the observation that moralistic demands outside a
specific ritual context were rarely made with reference to religion. Cultic morality was
not identical with profane morality.”® More importantly, it demonstrates that the main
concern of Greek legislation regarding acceptable cultic behaviour was the transition
between the profane and the ritual sphere. The rules function as markers for inclusion
and exclusion in the ritual community. Whether there was an actual selection of
worshippers at the entrance to temples is irrelevant as long as the prohibitions created a
sense of exclusivity. They were not only intended to keep outsiders away, but were
equally important in terms of strengthening the internal solidarity within the cultic

community through a common code of behaviour.

2" See Ch. 2, 72.
28 See Ch. 2, 49.
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2. Admission to the shrine

In pagan religion, participation in rituals was a sign of piety, and piety was crucial for
social acceptance and membership of the community. Ancient communities were, to a
much larger extent than those of the modern world, cultic communities in the sense that
they were centred on the worship of one or more deities. The identity of the individual
human being was to a large degree related to participation in a common cult. The
household worshipped its house gods and ancestors; various cultic associations
provided benefits for their members and the city usually gave special attention to one
particular deity. The polis state of classical Greece recognised certain cults in which
citizens were obliged to participate. In Roman times, the imperial cult provided a
common identity for the Empire, at least formally.zg On every level of ancient societies,
the household, larger social networks, and the state, membership was expressed through
participation in a cult. This cultic participation must have played a crucial role in
people’s self-perception, and created divisions between those who were members of the
cults and those who were excluded. This chapter will analyse the various criteria for

entrance to sacred precincts.

a. Prohibitions against entry
Some areas were deemed so sacred that no-one was allowed to enter.”” There were
probably quite few such areas, but they are attested.”’ Pausanias also mentions sacred
precincts where no-one may enter, but all his examples are taken from Arcadia.’® This
indicates that such precincts were rather uncommon in Greek religion except in Arcadia
where they continued to exist until the Roman period. In Sokolowski’s collections of
cultic regulations there are three inscriptions that record such prohibitions.

1) LSS 49, Delos, 5™ century BC.

2) LSS 128, Kallion in Aetolia, 5t century BC.

3) LSCG 121, Chios, not dated.

% For the imperial cult, see Price 1984 and Gradel 2002.

0 See Lupu 2005, 18-21.

! The most famous example is probably the grove of the Eumenides where Sophocles’ Oedipus at
Colonus takes place.

* Paus. 8.30.2; 8.31.5; 8.36.3; 8.38.6.

93



LSS 49 is inscribed on what was probably a lintel from the entrance to an enclosed
precinct or room,” and contains only one line. It was found in the temple of the
apxny€tal on Delos,** and was probably related to the cult of Apollo. It diverges from
the other inscriptions of this group by being intended only to exclude persons who are
not inhabitants of the island of Delos.”> The word 6cin (lonic for dcic) may be
translated ‘divine law’ or ‘lawful’*® and the adjective 0o1og denotes, as pointed out in
chapter 2, something that is right and lawful according to divine law.”” Since the
inscription is so short, it is impossible to say anything about the nature of the cult that
excluded foreigners from the precinct.

LSS 128 contains six short lines recording a prohibition against entering the
shrine. There is no information about the cult or the god to whom it was dedicated. Nor
is there anything to explain why no-one was allowed to enter. The word iepov indicates
that the enclosed area in question is a shrine with temples and altars, and not for
instance a grove. Possibly only a certain part of the shrine, e.g. an dfotov, was
enclosed. But this must remain speculation.

The last and shortest of the cultic regulations prohibiting entrance to a temple is
LSCG 121 from Chios.” The inscription contains only three words, and states that no-
one may enter because it is a holy place.

These texts do not give us much information about what generates a general
prohibition against entering a shrine. On the contrary, it is the fact that no reasons for
the prohibitions are given that is most striking and significant in all three inscriptions.
No reason is given because no reason is needed. These texts are intended to protect a
sacred space that is inaccessible to humans or limited to a certain group. When a place
or a temple is regarded as so holy that no one can approach its sacrosanctity no

purification ritual will be sufficient.

3 Sokolowski 1962, 102: “Le linteau surmontait, peut-étre, la porte ou I’enclos de I’escharon ou de
I’abaton du temple”.

** See IDelos 68.

35 1SS 49: Eévon ovy 0oin €ot[€vor].

0 LST s.v. dota.

7 See Ch. 2, 73-74.

¥ See Appendix A, p. 266.

¥ Sokolowski gives no date for this inscription.
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b. Prohibitions against impurity

The prohibitions most widely found in Greek cultic regulations are those meant to
prevent polluted persons,40 animals, or objects41 from entering the sacred precinct.
Unlike cultic regulations that prohibit any form of access to the sacred area (above),
these inscriptions are often very detailed. They contain long lists of situations that
require purification before the worshipper may be admitted into the shrine. It is
reasonable to assume that regulations of this kind were placed at the entrance to the
shrine in order to make the visitors to the temple aware of the purification rituals.

Even though rules of purification give us valuable information about Greek
beliefs regarding ritual impurity and purification, it is important to point out that they
represent an official ideology and are not necessarily evidence that everyone who
wanted access to the shrine followed the rules precisely. In addition, the sources are
frustratingly silent when it comes to control mechanisms for the observance of these
rules. Even though belief in the necessity of ritual purification probably was deeply
embedded in ancient Greek thought, as the passage from the Hippocratic treatise ‘On
the sacred disease’ cited above indicates (see page 86), we cannot say for certain to
what extent these rules were observed.

In reality, the picture was probably quite complex, but here, as for so many other
areas of everyday life in ancient Greece, the sources are frustratingly silent. The rules of
purification, like any other laws, must therefore be regarded as indications of what was
thought to be the norm, and not as statements of the realities. It should also be added
that a cultic regulation is not necessarily focused exclusively on rules of purification.
On the contrary, the prohibitions against ritual pollution may be mentioned in just a few
lines of a text that covers various aspects of the cult* and may thus be no more than a
conventional part of a cultic regulation.

The rules of purification have here been categorised into two main groups based

on their contents, namely general and detailed regulations.

' See Lupu 2005, 14-16.
' See Lupu 2005, 16-17.
“*E.g. LSCG 171. The rules of purification are only mentioned in the last three lines of the text (15-17).

95



c. General rules of purification

By general rules of purification I mean rules demanding that those who enter the shrine
be ritually purified, but without specifying what situations require purification. The
sources of pollution appear more or less to be taken for granted. Four inscriptions from
the collections of Sokolowski belonging to this category have been chosen.

1) LSCG 130, 3" century BC, Astypalaia, Cyclades.

2) LSAM 35,3 century BC, Priene.

3) LSCG 53,2™ century AD, Attica.

4) LSS 82, not dated, Mytilene, Lesbos.

Apart from LSCG 53, all are quite short. Most of them probably had the same function
as the inscriptions discussed above, i.e. as signs at the entrance to a shrine. The only
exception is LSCG 53, which is a regulation for a religious guild. Here, the rule relating
to purity occupies only a small part of the text.

LSCG 130 consists of only three lines and proclaims that no-one who is impure
may enter the temple,43 perform a ritual (2: teAel) or be present in the shrine.** There is
no information about the authority behind the inscription or to what god the temple was
dedicated. Nor are we told what the ritual purity implies.

In the other inscription from the 31 century BC, LSAM 35, we find the same
demand for ritual purity, but with a specification added. The top of the text is damaged
and we do not know how many lines are missing; only five lines remain. This fact
means that we cannot say to what kind of cult the inscription belonged or to what deity
it was dedicated. Sokolowski suggests that it might have belonged to a family group or
¢pa1:pioz.45 This cannot be confirmed but the two first remaining lines state that
Anaxidemos son of Apollonios obtained the priesthood by lot.*® This suggests that the
inscription is not basically a regulation of cultic behaviour, but a contract of priesthood.

The regulation itself is, however, missing.”” At the end of the inscription there is a

# LSCG 130, 1-2: [Elg 10 iepodv un éoépnev doltic um dyvog éott (...).

# 1SCG 130, 3: odtdt £v vl £cceitat.

* Sokolowski 1955, 101: 1 s’agit de culte de’un groupe familial ou d’une phratrie.

4 1SAM 35,1-2 Ehoye v lepoovv[ny] | "Ava&idnuog ’Atorlimv[iov].

7 Sokolowski 1955, 101: “La partie abimée de 1’inscription contenait problablement des prescriptions

relatives a la prétrise d’une divinité”.
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statement that purity is a condition of admission. Like LSCG 130, this text states that
whoever enters the shrine must be ritually pure. The demand is, in contrast to LSCG
130, formulated positively: enter in a pure state.*® Interestingly, the inscription adds that
apart from being in a state of purity, whoever enters the shrine must be dressed in a
white robe (4-5:).* Even though the demand for a white robe is made in addition to the
demand for ayveio we cannot determine whether the robe is a sign of achieved purity or
a sign of membership of the cult.

LSS 82 contains only two lines, and as with the two inscriptions discussed above,
there is no information about the cult to which the inscription belonged. It is, however,
quite probable that the inscription was placed at the entrance to a temple with the
intention of informing those who partook in the cult of the rules of admission. As the
previous inscriptions, this text too demands that the worshipper must be ritually pure
before entering the shrine.”® But this inscription adds an interesting detail: A person
who enters the shrine must have a solemn attitude (2: 0cla (1)p0vé0\1101).51

The last of the inscriptions in this group, LSCG 53, which is also the latest in date,
is a regulation of a religious guild (épavoc).’* The inscription provides no evidence of
the guild’s purpose, and does not mention any gods. Sokolowski believed that it was the
regulation of a funerary guild, which provided the expenditures for the burial of its
members.”® This is not confirmed by the text itself. The parts of the text are: 1. The
archons of the guild and the date of the banquet at which the regulation was agreed upon
(27-29). 2. The rules of purification (31-36). 3. The office of the magistrates, which is to
last one year. It is also specified that the person appointed as homleitor shall remain in
his office throughout his life (36-39). 4. A wish for the guild’s prosperity (39-40). 5.
The punishment of troublemakers (40—44).54

* LSAM 35, 3-4: Eicivon gig [10] | iepdv ayvov (...).

¥ LSAM 35, 4-5: £[v] | €007t Aevk[fL].

01,85 82, 1: ‘Ayvov mpdg tépevog oteiyety (...).

SL 15582, 2: $ota dpovéovra. See Lupu 2005, 18.

32 The numbering of the lines following Boeckh (CIG T 126) is kept by IG III' 23, Sokolowski and the
present study. The first 26 lines are severely damaged and left out by Foucart 1873 and Sokolowski.

33 Sokolowski 1969, 104-105: “La college porte le nom d’&pavog, probablement a cause de I’entraide
pour couvrir les dépenses des funérailles”.

>* This is paralleled in SEG XXXI 122 (Attica, 2™ century AD).

97



There are two prohibitions expressed in this inscription: the prohibition against
impurity, and the prohibition against internal strife. The prohibition against impurity is
found in lines 31-36 and is positively expressed: A person who enters must be ritually
cleansed. As in the inscriptions discussed above, this regulation requires that anyone
entering the shrine must be dyvog (33).>° In addition the regulation requires that
members of the guild must be pious (33: evcefng) and good (33-34: dyla[0]dg). The
regulation also demands that these moral state must be attested (32-33: doxtluac6n; 34:
Soxwof[{é]t®)® by the chairman (34: mpootdtng),”’ the president of the guild (35:
Gpy<vepaviotic),”® the secretary (35: y[ploppotetc), the treasurers (36: topiar),”’ and
the advocates (36: cOvdikor).” This is a very interesting piece of information because it
tells us that the guild took the question of ritual fitness so seriously that it had to be
witnessed and proved by all the officials of the guild. There are, however, some
difficulties in the interpretation of the passage. It could of course mean that the
members of the guild had to undergo a purification ritual under the supervision of the
officials every time they took part in a guild meeting. But it may also mean that
whoever was to be granted membership of the guild had to undergo such a ritual. The
inscription says iot[€év]ot ig v cepvotd[t]v | cOvodov tdv €pavictav (32-33), not

1epov as in the other inscriptions discussed in this section. The noun 6Ovodoc means

3 1SCG 53, 33: alyv]og. The stone has A.OC which is transcribed d[yt]og by Boeckh (CIG 1 126), but
corrected a[yv]og by Dittenberg (IG ! 23), by Foucart 1873, p. 202, nr. 20, and by Kirchner (IG I’
1369). 1 think this conjecture is correct because the adjective dyrog is usually used to describe objects
consecrated to the gods. It may be used to describe persons, but the meaning is basically the same as
ayvoc. The possibility of ayvog is further strengthened by the fact that this is most commonly used in
inscriptions containing rules of admission to the shrine.

0 18T s.v. Sokwdlo: approve, approve after scrutiny; Pass., to be approved as fit.

STLST s.v. npootdng: leader, chief, ruler, administrator, president.

¥ LST s.v. dpyepoviotg: president of an €povoc.

% LSJ s.v. toping: treasurer.

89 1,87 s.v. ovvdioc: one who helps in a court of justice, advocate. It is also pointed out, with reference to
this inscription (G II* 1369), that it may be the title of certain officials of an &pavog, without any further
explanation. Possibly then the term is used in a special way in this particular €povog, without any actual
relation to courts and trials. We know, however, that there existed clubs in Athens whose purpose was to
provide aid to its members in trials (See Parker, 1983, 187). This may explain the use of cOvdikog in this

case.
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‘assembly’, ‘meeting’, or ‘society for festal purposes’.®’ The demand for piety and
goodness (33-34) seems to me to point to personal qualities, and not to something that
could be achieved mechanically through a ritual. This indicates that we have to do with
a regulation for membership of the guild.

Here we see clearly what is the meaning of the adjective ayvdg, as I have pointed
out in chapter 2, namely fitness to worship. Even though the inscriptions discussed in
this section do not contain any specification of what ayvdog implies, they nevertheless
confirm that this was a prerequisite for admission to the shrine. The fact that ‘purity’ is
never specified may indicate that this was regarded as so obvious to the participants of

the cult that no specification was needed.

d. Detailed rules of purification
The majority of Greek purity regulations contain more details concerning the
circumstances that required purification before one was allowed to enter a temenos.
Detailed rules of purification sometimes fill an entire regulation, sometimes only a
small section. There is a clear difference between LSS 91, which is exclusively devoted
to rules of purification, and LSCG 171, where only three lines (15-17) contain such
rules, while the rest of the text is devoted to the duties and rights of a priest. But they
share one common feature, namely specification of conditions which require
purification, as opposed to the general regulations of purification discussed above.
Whereas the general regulations of purification lay down dyveio as a condition for
admission to the shrine, the detailed regulations serve to define the content and meaning
of ayveta. These demands are often formulated by an expressed or implied ayveveuv,
or another verb denoting purification, and the preposition dno with the undesired
condition in the genitive. In my selection of inscriptions taken from the collections of
Sokolowski, 20 texts fall within this category:

1) LSCG 152, Cos, 4™ century BC. Regulation of the cult of the nymphs.

2) LSAM 29, Metropolis, Tonia, 4™ century BC. Regulation of the cult of M&tér.

3) LSAM 83, Heracleia, Pontos, 4t century. Regulation of burials.

4) LSS 33 A, Patrai, 3 century BC. Regulation of the cult of Demeter.

o1 .57 s.v. ovvodoc. The last explanation of the word refers to this inscription (IG II* 1369).
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5) LSAM 16, Gambreion, 3" century BC. Regulation of funerary rites.

6) LSCG 136, lalysos, Rhodes, ca. 300 BC. Regulation of the cult of Alektrone.

7) LSS 54, Delos, 2™ century BC.

8) LSCG 124, Eresos, Lesbos, nd century BC.

9) LSCG 171, Isthmos, 2" century BC. Regulation of the cult of Zeus Hikesios.

10) NGSL 7, Megalopolis, Arcadia, ca. 200 BC. Regulation of the cult of Isis,
Sarapis and Anubis

11) LSAM 18, Maionia, 147/146 BC.

12) LSAM 12, Pergamon, before 133 BC. Regulation of the cult of Athena
Nikephoros.

13) LSS 119, Ptolemais, Egypt, 1** century BC.

14) LSAM 20, Philadelphia, 1* century BC. Regulation of a private cult.

15) LSS 108, Rhodes, 1% century AD.

16) LSCG 139, Lindos, Rhodes, ond century AD.

17) LSCG 55, Sounion, Attica, nd century AD. Regulation of a Mén-cult.

18) LSAM 84, Smyrna, 2™ century AD. Regulation of the cult of Dionysios
Bromios.

19) LSS 59, Delos, Roman period. Regulation of the cult of Zeus Kynthios and
Athena Kynthia.

20) LSS 91, Lindos, Rhodes, 3 century AD. Regulation of a cult of Athena.

It was pointed out in Ch. 2 that conditions requiring purification were associated with
transitory periods of life.®” In this paragraph we will analyse a selection of rules

concerning these occasions regarded as causing ritual pollution.

Death

Death and the purification after a funeral belong to the most frequently mentioned
motivations for purification. As I have pointed out in chapter 2, the avoidance of death
and corpses within a sacred precinct was regarded as very important. Burials within a
sacred precinct were strictly prohibited, as shown in the short inscription LSAM 83.2% 9

of the inscriptions in this selection mention death, corpses, or funerals as something that

% See. Ch. 2, 69-70; 80-82.
% L.SAM 83, 1-4: “Oppog 10 | iepd. 610 | £v80G uh | Bdmtery.
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requires purification.** Even though death pollution was one of the most persistent and
widespread notions in Greek religion, the specification of periods of exclusion from
temples after encountering corpses or partaking in funerals is not attested in cultic
regulations with certainty until the second century BC.®> This is confirmed by Parker,
who states that periods of exclusion after a mourning period are only attested in post-
classical cultic regulations.®® There are a few fragmented regulations, not included in
my material, that may attest to periods of purification,67 but these inscriptions are,
besides being fragmentary, difficult to interpret, and we cannot say with certainty
whether they refer to any kind of death pollution or specifically to murder. They will
not be taken into consideration here. Parker concludes that if such rules existed in
classical Athens, they belonged to the realm of unwritten laws.®® We can, however,
conclude that the prohibition against death pollution within sacred spaces is attested in
Greek cultic regulations from the 2™ century BC to the 3™ century AD, indicating a very
long period of continuity.

In the cultic regulations kndog is the most frequently used word for funerals. The
basic meaning of the word is ‘mourning’, and it encompasses the entire funeral
process.”” In the selected material the word is found in 6 inscriptions.”” The earliest
occurrence of this word in a cultic regulation is found in LSAM 29, but the entire right-

hand side of this text is missing, and kédos is here reconstructed by Keil and von

% LSCG 55, 6; 124, 1-5; 139, 13. LSS 91, 13-15; 119, 4. LSAM 12, 6-9; 16; 18, 6-9; 29, 3; 84, 6-9.

% LSCG 124. LSAM 12; 18.

% Parker 1983, 37.

7 LSCG *56, 11-13 (Cleonae, Peloponnese, early 6™ century BC): kdl6opoiy 8¢ eiuev : h[og ai] | [ka tig
élmobdvot, kabopdluevoy . LSS *31, 10-18 (Tegea, Arcadia, 4™ century BC): [... £l 8¢ 0d]ntot T1g 1AV
oplymortpalv tlav] | [...] pwot, tov 8¢ i6vta [eipyelwv T | [...] uéot av déitog ov[térhot ?] | [...
ka]0iEetol dvBpomov. . . g[ilte | [...]Ja koBapdv fvor, eit[e kaldapo[.] | [...] 1€6vadTog enepo. . .v. €1
I [...] Tov GvBpomov SalA . . . et, v | [...] kaBapov Avor 1t votéplot, &t | [... 1d]te ikoota olgat.
LSS *106, 1-6 (Camiros, Rhodes, not dated — See Parker 1983, 37, n. 17): [...] meptaiov [...] | [.]JA
d[w]dekaralov]...tov elo]lerdovta ano | Qavoviog [rotpog, untpog, ddeldic, adei]pob nteuntailov ¥ i
3¢ k[a ano Bavoviog dAlov olko]upod A, | ovtauepoy|...att]laue[plov eioléXbn ka[6]a[pog...].

% Parker 1983, 37, n. 17.

9 18T s.v. kidoc.

0 LSCG 124, 2; 139, 13. LSS 91, 13, 14. LSAM 12, 7; 18, 7; 29, [3].
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Premerstein.’' The restoration is not implausible, but neither is it certain. The earliest
certain attestation of the word is therefore found in LSCG 124 from Eresos on Lesbos,
dated to the 2™ century BC. In all the inscriptions the prohibition is expressed by the
phrase dmd kdovg.””

Other inscriptions are more specific in their references to death. LSCG 55
demands that those who enter should be purified from corpses,”® while LSS 119 refers to
death as a ‘departure’.74 The only inscription in my material that refers to death as
Ocdvortog is LSAM 84, dated to the 2™ century AD. Based on this vocabulary we may
draw some conclusions. Since most of the inscriptions refer to death as kndog, it is
reasonable to assume that it was participation in the mourning process, not merely close
contact with corpses, that was considered polluting. The ritual pollution that occurred
was therefore probably regarded as an inevitable part of funeral and mourning rituals.

The periods of exclusion imposed upon those who have encountered death vary
considerably from place to place, and from period to period. One interesting aspect is
that it is often different periods of exclusion after deaths of relatives and deaths of
others. Encountering death and corpses will always cause pollution, but relatives of the
deceased will suffer more pollution than others. The earliest inscription requiring a
period of purification is again LSAM 29, which according to Keil and von Premerstein’®

prescribes 12 days of exclusion from the temple. Sokolowski doubts this reconstruction,

"' See note 76.

2 LSCG 124, 2: 4md pév kddeog (Aeolian dialect).

3 LSCG 55, 6: 4md VEKPOD.

" LSS 119, 4: ém’ dmoAr[ayig - — — —]. The word is restored by Wilhelm, Archéiologisch-epigraphische
Mitteilungen aus Oesterreich Ungarn 15 (1892), 8. I have not been able to locate this publication. This
reading has been retained by SEG XLIIIT 1131.

7 LSAM 84, 6.

" LSAM 29, 2-4: [dyvedletar Gmo | [kndouc] fuépag | [8ddexa]. The line is restored by Keil & von
Premerstein (1914, nr. 154, p. 103-104). The inscription is broken at the top and the bottom, but the stone
is preserved in its entire width. The letters on the left-hand side are however worn away. [dyvev]etar is
restored by Sokolowski. Keil & von Premerstein 1914 read dyvi{?letor. [kndovg] is suggested by Keil &
von Premerstein (1914) and must be regarded as hypothetical, and the word is marked with a question
mark. [dwdeka] is also restored by Keil & von Premerstein (1914). Their drawing of the inscription on
page 103 suggests that it is possible to identify the letters AE and parts of an A in line 3, which may

justify the restoration of [dwdeka].
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apparently because the word dodeko is too short for the lacuna in the text, and he also
thinks a period of 12 days is too long.”” More informative is LSCG 124 from o century
BC Eresos,”® which differentiates between three types of funerary pollution:
participation at the funeral of a relative, the funeral of others, and direct contact with
corpses. A person participating in the funeral of a relative will, according to this
regulation, have to go through a cleansing period of twenty days.” Other funerals,
however, only require an exclusion from the shrine for three days.80 If the
reconstruction of the word [8v]atd is correct®’ it would offer support for the theory that

death pollution was to a large degree associated with the process of mourning, even

" Sokolowski 1955, 84: La restitution 80dexo. est trop courte, d’ailleurs une période de 12 jours me
parait trop longue.

"8 The upper right-hand side of LSCG 124 is severely damaged, and there are no complete lines until line
16; only 6 lines are complete (16-20, 22). The first publisher, Paton 1902, suggested several restorations
that have been altered by later scholars.

" LSCG 124, 2-3: émd pév kddeog idio | [Gyvevslovtog duépatg eikoot: Paton 1902 does not restore
line 3. Kretschmer (1902) also leaves the lacuna open, but suggests [dvauévv]avtog as a possible
reading. Papageorgiou (1904) suggested nepiuévv]avrog, which is kept by LGS I 117, IG XII Suppl. 126
and Schwyzer 1923, 633. [dyvevo]avtag is Sokolowski’s own suggestion. An argument against
Sokolowski’s reading, however, could be that in the next line, the cleansing is referred to as
Loecadpevov, which is used twice (4, 9). A change in vocabulary seems unlikely.

%0 LSCG 124, 3-4: amo 8¢ | [aAhotpilo duéporg tpelg Aoesoduevoy. The restoration was suggested by
Papageorgiou 1904 and has been kept by most of the later editions. Paton 1902 suggested €xoopdlg,
which is probably based on a misreading of the remaining letter. Kretschmer 1902 leaves the lacuna
empty and does not transcribe the last letter of the missing word. /G XII Suppl. 126 transcribes the last
letter as o, but does not record any possible restorations. LGS II 117 accepts Papageorgiou’s restoration.
Given the fact that line 2 of this text emphasises deaths of relatives as a category of its own (see LSCG
139, 13), this seems to be a reasonable reconstruction.

8! There are many other suggestions. Paton 1902 did not restore the line, but identified . . .]J¢to, which is
kept by Kretschmer (1902, 143, IG XII Suppl. 126) and LGS 1I 117. Papageorgiou 1904: ano tox]dtm,
‘childbirth’. Papabasileiou 1911: xv]dte, ‘impregnate’. Papabasileiou’s suggestion is rejected by
Zingerle 1924, 188 as ‘unbelegbar’, and he suggests instead an’ €xtpou]dte, ‘untimely birth’. These
suggestions are as far as I can judge as good as any other, because we cannot determine whether this is
the end of the rules concerning death pollution (lines 1-4) or the beginning of the rules concerning birth
pollution. Sokolowski’s reading is however reasonable if we assume that the word belongs to the rules

concerning funerals.

103



though the corpse itself would also cause pollution, in this case to be purified by means
of 10 days of exclusion.®

One of the longest periods of exclusion is stipulated in LSCG 139, which
demands forty days of purification after the funeral of a relative.®* Interestingly, another
cultic regulation from Lindos, LSS 91, which is dated to the 3t century AD, requires the
purification to last for forty-one days. This long period of exclusion may very well have
been a local tradition. Like LSCG 124, this inscription differentiates between three
levels of death pollution: in addition to participation in the mourning for a dead relative,
which requires twenty days of purification, the bathing of a corpse require seven days of
purification. Even though the meaning is somewhat unclear, it seems that entering a
house where someone has died required three days of purification. It is not the corpse
itself that causes the most severe form of pollution; it is one’s relation to the deceased
that determines the degree of pollution. *

There is great diversity in the demands for purification periods after a funeral, and
exclusion from the temenos because of death pollution was apparently differently
emphasised at different times and places. For example, LSAM 12 requires only two days
after partaking in mourning,* presumably with direct contact with the corpse, while
participation at a funeral may be purified by a simple ritual the same day.®” LSAM 18 is
probably one of the most interesting inscriptions in this category. It comes from
Maionia, and is therefore geographically related to the reconciliation inscriptions, even
though it is about one century older than the earliest of them. The dating of the

inscription to 147/6 BC is certain, and is based on line 1-2: Baciievovtog ['Altt[dAov]

82 LSCG 124, 5: [dnd 8¢ Ov]otd auéporg déxo (see note 81).

% Lindos, 2™ century AD.

¥ LSCG 139, 13: anod kndoug [oik]eiov fue u'. The restoration was provided by Foucart, which I have
not been able to locate. Sokolowski’s reading is identical with LGS II 148 and IG XII' 789.

8 18591, 13: [an]d Kndovg olkiov po'; 14: [amo AJovoemg kndovg {'; 14: anod i6dov ¥ . These lines are
restored by the edito princeps (Blinkenberg 1941 =I.Lindos 487). It is not clear what kind of admission
the word 16680v implies. Sokolowski 1962, 161: “L’ ic680ov signifie probablement 1’entrée dans un
maison mortuaire ou un monument funéraire”.

8 LSAM 12, 6-7: doodtog 8¢ kai amo | kndovug kot tekovong yuvalkog devtepaiog.

8 LSAM 12, 7-9: dmd 8¢ t69ov | kol £kdopag TEPLPACEUEVOL Kol SLEABOVTES THY TOANY Kal®' fiv &

aytothpla tibetot, k00apot E6TOc0V aLONMUEPOV.
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| €toug tpetokardexdton,™ which must refer to Attalos I Philadelphos of Pergamon
who reigned from 159 to 138 BC.* The text conforms to the general picture. The
regulation states that funerals of relatives require five days of purification, while the
funeral of another person requires only three days.” The real importance of this text is
that it shows that the practice of purification periods was known in Maionia, and that
the requirements of purity were not necessarily more severe than at other places, and
even quite modest compared to LSCG 124, 139 and LSS 91 (above).

The three remaining inscriptions in this group (see note 64) are more uncertain. If
the restorations are correct, they do not contribute considerably to our knowledge of the
Greek notion of death pollution. LSAM 16 (Gambreion, 3 century BC) is not a purity
regulation in the real sense, but a regulation of funerary rites. According to this
regulation, mourning should last for three months for men and four month for women.”’
The inscription mentions nothing about the purification of men, but states that women
have to be purified under the supervision of the magistrate of the women before taking
part in the Thesmophoria.92 LSAM 84 (Smyrna, o century AD, Dionysios Bromios)
does not give any specific details as to how many days the purification is to last, but
states that if someone conceals the death of a relative, he or she will be excluded for the
third of a month.”

It is also worth mentioning that the fragmentary inscription LSS 119 also

demands, in addition to the period of exclusion after encountering death, a period of

% Restored by Keil & Premerstein 1911, 167, pp. 82-83. The letters forming the name of the king are
almost worn away, but the drawing of the inscription suggests reminiscences of the letters ATTA.

% Under Attalos I (241-197 BC) Lydia was not yet part of the kingdom of Pergamon, while Attalos III
reigned only for five years (138-133 BC). See Sokolowski 1955, 51.

% LSAM 18, 7-9: dmd uev k[1]8ovg dpaiplov tepmtoiov, 10 8& GALov tpLiaiov.

o1 LSAM 16, 9-13: émedely 8¢ 1¢ vouua toig dmoryopéll®voig éoyatov &v tpiot unotv, tdL 8¢ |
TETAPTOL AVELY TG TEVOT TOVG GVISpOC, TAG 8€ YLVOIKAG TAL TEUTTOL.

%2 LSAM 16, 17-25: v 8& yulvatkovépov tov 010 100 dnuov ailpoduevov tolg dyvicuolg toig mpod I
10V Oecpodopiov €nevyecBor 101g uluévovoty kol toig nelbouévalg TdLde TdL voumL 0 elvol kol
BV Yropydvitev dyaddv Svnoty, 1olg 8¢ un tetboluévolg unde toig éupevovoarg ol vavriar

% LSAM 84, 6-7: fjv 8¢ v’ oikeiov Bdvatog kal poipa kaldym, | elpyecbor unvog tpitotoy pépog £k

TPOTVAOLO.
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purification after disease.”® The inscription probably differentiates between the
worshippers’ own illness, and those of others. The right-hand side of the inscription is

missing in its entirty, and it is not possible to say how many letters are missing.

Birth

Greek cultic regulations differentiate between three levels of birth pollution: a) pollution
of the post-partum woman and the newborn child; b) pollution of the relatives; c)
pollution caused by miscarriage. The pollution of the post-partum woman is usually the
most severe form of pollution. In my selection of cultic regulations there are nine
inscriptions with reference to one or more of these categories of birth pollution.”

The pollution that the post-partum woman encounters is in fact the form of birth
pollution least frequently mentioned. In fact only two texts in Sokolowski’s editions
give rules for the purification of the mother.”® LSCG 124 (Eresos, 2" century BC)
demands that the mother be excluded from the shrine for forty days.”” LSS 119 is very
severely damaged with the entire right-hand side missing and most of it is impossible to
restore with any confidence. We can only observe that this regulation contained rules
for women who had recently given birth and were breastfeeding.” The text is so corrupt

that we cannot say anything about the length of the period of exclusion from the temple.

% LSS 119, 3-4: amod ndboug idiov kat [GArotpiov] | uépog ¢ (...). The understanding of méBovg is
sustained by SEG XLIII 1131. [éAlotplov] is restored by Sokolowski who justifies his restoration by
referring to LGS II 117 2-4 (= LSCG 124) and LSAM 18, 7-8. The word is found in LSCG 124, but is also
here restored (see note 80). The edito princeps (Maspero & Miller 1883, 181-2) leaves the lacuna open,
while Zingerle 1924 suggested toxov. SEG VIII 639 reads [t6xov] or [Ae€ovc]. Sokolowski’s suggestion
seems to be reasonable since the inscription emphasises one own disease as a special category. But it is
not unreasonable to assume that more words may be missing from the text. Sokolowski’s reading is
retained by SEG XLIII 1131, but marked with a question mark.

» LSCG 55, 7; 124, 5-8; 139, 12. LSS 54,5-7; 91, 11, 16; 119, 6, 11-12. LSAM 12, 7; 20, 20; 84, 3-5.

% LSCG 124; LSS 119.

T LSCG 124, 5-6: adrav 8¢ [tov] I [tetd]korcav auépailg tecoapakovto. The reconstruction of the
word [tetd]kotoay is based on the occurrence of the word in line 7, which probably refers to an abortion.
% 1SS 119, 11-12: v 8¢ texodoav kol tp€[dovoav — -] | [E]av 8¢ €67 10 Ppédog[- - - - - - - ]. The
woman is referred to in the accusative case. The clause is governed by the infinitive construction
ayvevewv (line 2); this tells us that this is a demand given to the woman. SEG XLIII 1131 reads

tpé[dovoav W ]
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The pollution passed on from a woman who has recently given birth to others
seems to be much more important. The material analysed here contains five inscriptions
with demands for purification after contact with a post-partum woman or a newborn
child.”” LSS 54 states that one may enter the sacred precinct on the seventh day after
contact with a woman who has recently given birth.'™ LSS 91 is somewhat more
uncertain. Line 15 says [an]o Aéyovg ¥, Aey® ko . The word used is Aex® which may
be used to mean a woman in the marriage bed or one who has just given birth.'"”! Aexd
is distinguished from [ar]o A€yovg in the same line, childbed. Sokolowski interprets it
as a distinction between the pollution caused by sexual contact and the one caused by

contact with a post-natal woman.'*

Parker on the other hand gives a somewhat different
explanation. According to Parker the line should be read [dr]o Aexovg, i.e. in the
genitive case, while Aey® is given in the nominative case and is not governed by the
preposition an6. The meaning of the line is therefore ‘enter purified from a post-partum
woman after 3 days; the woman herself is excluded for 21 days’ 103

As mentioned above, LSS 119 is a very fragmentary inscription which only allows
us to say that there were prohibitions against post-partum pollution. In LSS 119 the
phrase tetokviag Kol *cpeq)o{)(mg104 tells us that those who entered had to be cleansed
from the pollution of a post-partum and breastfeeding woman, but the number of days
required is missing. LSAM 12 demands that those who enter the temple of Athena
Niképhoros must be cleansed for two days after contact with a woman in childbed. This
demand is identical with the demand for purification after a funeral.'” LSAM 84 is

special because it demands the avoidance of pollution from the newborn child, and not

the mother, as is usual in other cultic regulations. The period of exclusion from the

» LSS 54, 5,91, 15; 119, 6-7. LSAM 12, 7; 84, 3-4. NGSL 7, 5-6.

100 1,85 54, 5: o tetoxeiog €pdopaiovs.

01 LST s.v. heyo.

192 Sokolowski 1962, 161: “On distingue entre la souillure d’une femme en couches et celle qui se produit
par un contact avec I’accouchée”.

"% See Parker 1983, 354.

' LSS 119, 6.

195 L.SAM 12, 6-7: doattog 8¢ kal 6mod | kRSovg Kol TEKoVeNG YUVOLKOG SEVTEPALOG.
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shrine of Dionysos Bromios is also very long, forty days.'® The last inscription in this
group, NGSL 7, requires a purification period of nine days.'"’

The pollution caused by a miscarriage is another frequent theme in Greek cultic
regulations.'” The word for spontaneous abortions is usually ¢6opd or dtadbopd, in
some cases €KTpOolg or Ektpoopoc. In addition, some of the regulations contain rules
concerning abortifacient drugs, referred to as ¢Bopetov. The periods of exclusion from
the sacred precinct following an abortion are often very long. This indicates that the
pollution caused by an abortion or miscarriage was considered especially dangerous.
Eight of the inscriptions in this group demand that the purification lasts for forty days,
while NGSL 7 requires the longest period of purification: forty-four days.109 LSCG 171
(Isthmos, 2™ century BC) on the other hand requires the shortest period of purification
after a miscarriage: ten days.''® In some cases this period of purification is much longer
than what is demanded after a funeral, even though we also find regulations where death
and abortion have equal status.

LSCG 124 (Eresos, 2™ century BC) is harder to interpret. The inscription is badly
broken and lines 5-8 concerning birth and probably abortion have been restored. The
text says abtav 8¢ [tav] I° [tetdé]kotcav duépaig tecoapdkovia | [and 8¢ Proltd
duéporg tpelg ¥ atrav 8¢ [tav] | [tletdkolcav’ duéparg déka. The meaning and

restoration is far from clear. The restoration of [dm0 6¢ Piw]tw is made by

111 112

Sokolowski, ~ and he suggests that it is a rule concerning induced abortion.

1% L.SAM 84, 3-4: teccapdxovia uév fuota 6’ £y0éceng tedOrayde | vimidyoto Ppédouc.

" NGSL 7, 5-6: mo pev II° Aéxlo]ug évaraiav (...).

"% 1.SCG 55,7124, 7; 139, 12; 171, 17. LSS 54, 6; 91, 11; 119, 10. LSAM 20, 20; 84, 5. NGSL 7, 6-8.

199 1.SCG 55, 7: xai amd ¢Bopag fiuepdv tettopdrovia. LSCG 139, 12: ano ¢Bopeiov fue w'. LSS 54, 6-
7: 6mo Sraobopag tettapalkootaiovg. LSS 91, 11: [a]no ¢Bopdg yuvarkog fj kuvog §j dvou fue. 1. LSS
119, 10: a1’ éxtpocuod W (...), see SEG XLIII 1131. LSAM 84, 5: €xtpociv 1€ YuvolKog opolng fuota
t6000. NGSL 7, 6-7: ano 8¢ diladpOépuotog ” teccapdrovto, | kol téccopog Guépog (...).

0 LSCG 171, 17: &y 810(08)opag duépoag déxa (...).

" The first publisher, Paton 1902, interprets the beginning of line 7 Ao toke]t® ?, which is maintained
by Zingerle 1924, see note 81. Paton assumed this to be a question of differentiation between the birth of
a living and a dead child (Paton 1902, 291). He remarks however that it is a surprisingly high period of
exclusion. Kretschmer 1902 leaves the lacuna of line 7 open, but remarks correctly that the line 6 records

the period of purification of the mother, while line 7 records the period of others. LGS II 117 also leaves
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Sokolowski’s restoration is probably based on the word Brotoc, ‘violent’. He does not,
however, give any justification for this conjecture. Nevertheless, it is probably correct to
assume that this is a rule of purification concerning an abortion, and that there is
differentiation between the purification of the mother and of others. The mother is to be
purified for forty days, and others for three days. It is also possible that the repetition of

113

tetdkoilcoy in lines 7-8 is a dittography. ~ The period of forty days is in accordance

with the other inscriptions recording similar rules (see note 109).

Sexual activity

Pollution as a result of sexual activity is often mentioned in Greek cultic regulations. As
is the case with other types of pollution, there is also a differentiation between various
types of sexual pollution. The basic distinction is drawn between sexual intercourse
between spouses and with prostitutes, but some regulations also mark the marriage bed,
i.e. sexual debut, as a category of its own. There are also texts that make a distinction
between the sexual pollution of men and women. Twelve inscriptions containing rules
concerning sexual activity are included here.'™*

The most typical formulation of a prohibition against sexual impurity is
(GyveveaBat) ano yvvorkog. This means that such prohibitions are usually addressed to
a male audience, and must be regarded as warnings against female sexuality.

. , s , e . . . .. . . 11
(Gryvevesbat) Gmod yuvorkdg is found in nine of the inscriptions in my selection.'” Only

the lacuna open, but suggests that this may have to do with an abortion. /G XII Suppl. makes no
suggestion.

12 Sokolowski 1969, 220: “Je crois qu’il s’agit d’une femme accouchée et de 1’accouchement abortif ou
normal”.

'3 This has been suggested to me by Richard Gordon.

" LSCG 55, 4; 124, 9; 139, 14-18; 171, 17. LSS 54, 4; 59, 16; 91, 15-19; 119, 7-9. LSAM 12, 4-6; 18, 9-
15; 20, 25-36; 29, 4-7.

15 1 8CG 55, 3-5: kaBapiléotm 8¢ dno o[x]opdov xall yoipémv] | ka[t y]uvoikdg For the restoration
see note 130. LSCG 124, 9: [amo6 8¢ y]uvoikog adtauepov Aoesoduevov. LSCG 171, 17: dro yuvoikog
wpeifc]. LSS 54, 4: 4md yuvarkodg tprroiov(c). LSS 59, 15-16: dyvevovrog |
133) LSS 119, 7-8: tovg 8¢ d[vdpag] | [a]no yuvarkog B'. This reading is retained by SEG XLIII 1131.

[6mo yvv]oikoc. (See note
LSAM 12, 4-5: dmo pev tig 18iog y[uvat] | kog (...). This inscription was published by Frinkel 1895, 255;

the restorations of line 1-6 by Frinkel is maintained by Sokolowski. LSAM 18, 9-10: dno 8¢ yuvatlkog

(..). LSAM 29, 4-5: émo | [yov]onkog tig II° [18ialg fuépag 8V[o].
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in a few cases do we find regulations addressed to women requiring purification after
sexual intercourse with a man.''® This may indicate that women were regarded as more
sexually impure than men, and may be the reason why we hardly ever find any
reference to homosexuality in Greek cultic regulations. Was sex between men not
regarded as polluting? Kenneth Dover does not address the question of ritual impurity at
all in his survey of the legal status of Greek homosexuality and male prostitutes.'"’
Parker remarks that the only cultic regulation that refers to homosexuality is LSCG *151
A,118 but the text is uncertain. Male prostitutes in Athens were, however, excluded from

shrines for life, and thereby fell out of the purity regulations as a category.'"”

120 The most

A few cultic regulations refer to sexual intercourse as cuvovcio.
interesting of these is LSCG 139 (Lindos, o century AD), which specifies that the
intercourse must be legitimate (vopipocg). The lower part of the stele is missing, but the
last expression is 6o mopOeveiac,'”' ‘from virginity’. A sexual debut was considered
impure, and it may indicate that the inscription contained other rules as well concerning
sexual impurity. As mentioned above, some cultic regulations define sexual contact

122

with others than spouses as a special category of sexual pollution. ” In addition, one

16 1,55 119, 8-9: 10 8¢ y[uvaikac] | drxolovBwg Toig Gvdpd[otv]. Lines 7-8 are restored by the edito
princeps Maspero & Miller, 1883, p. 181-4. SEG VIII 639 does not comment on these lines, but the
reading is kept by SEG XLIII 1131. Given the context of the restoration, it does not seem unreasonable.
LSAM 12, 4-5: Gno pev g 1diog y[uvar-] | kog kol 100 18iov dvdpog abdnuepov. LSS 91, 16: [@]no [.
Jat[. .. .. g yuvn ouncauévn is more uncertain than the other examples. The first editor (Blinkenberg
1941 = L. Lindos 487) rejected the restoration xJot[ounviag (menstruation) because this would be too long
for the missing space and therefore leaves the lacuna open. Thus it is not possible to say with certainty
whether this is a regulation demanding women to cleanse themselves after sexual intercourse, after
menstruation, or after something else.

""" Dover 1978, 19-39.

"8 LSCG *151 A, 42: Gyvevecdat yovaikodg kai avd[polg (...).

" Parker 1983, 94.

120 187 s.v. ouvovsia, sexual intercourse. LSCG 139, 14: dmd ovvovciog vouipov. LSS 91, 17: ano
[ov]vo[v]oiog Aovoduevos i) dyvicdp[evog]. This line is restored by Blinkenberg 1941, I.Lindos 487.

1 LSCG 139, 18.

122 1SS 91, 18: amo xo[t]viilc] fue. A. Restored by Blinkenberg 1941, I.Lindos 487. Blinkenberg does
however read the number A, not A. This may be correct. 5-6: dmo 8¢ dAkotpiag x[oi] P GAkotpiov

devtepoilot Aovoduevor. LSAM 29, 7: [dno €]taipag Tpelc.
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inscription in the selection regulates the admission of prostitutes to temples.'” NGSL 7
(Megalopolis, Arcadia, ca. 200 BC) diverges slightly from other regulations by referring
to sexual intercourse as dopodioioa.'*

The periods of exclusion after sexual intercourse are often quite short. Many
cultic regulations only demand a purification ritual performed on the same day. Six of
the selected inscriptions require no period of purification.'” In other regulations the

period of exclusion is usually no longer than two or three days.126

If the regulation
makes a distinction between marital and extra-marital sex, it usually requires a longer
period of exclusion from the shrine for the latter, but the difference is in most cases not
that great, with LSS 91 as a possible exception.'”’ In general it seems reasonable to say
that sexual pollution was regarded as one of the lesser problems of ritual purity and that
pagan religion, unlike early Christianity, regarded sex as a necessary and enjoyable part
of life.

An interesting aspect of ritual purity is the question of menstruation, which is

regarded as polluting in most traditional societies. In relation to ancient Greek society,

' LSAM 18, 13-15: étaipa tpitlaio teprayvicauévn ko[0alc] i[6]iotor.

"**NGSL7, 14.

13 1SCG 55, 3-5: kabapiléotn 8¢ and ofk]6pdav kali xorpémv] | kalt yluvorkds Aovoauévoug &
KotokEPora ovOnuepov elg[ropev]lecboar. For the restoration of this line, see note 130. LSCG 124, 9:
See note 115. LSCG 139, 15-17: avBuepodv mepipavopévoug I kot npdtepov ypetsopévoug | raio.
LSAM 12, 3-5: ayvevétmoay 8¢ kol eloitwoayv €1g 1OV Thg 0eo[D voov] | ol te moAltal kol ol dAlot
TAvVTEG ATO pev g 1dtog y[uvo]lkog kal 100 18lov avdpog ovOnuepdv (...). LSAM 18, 9-13: dmo 8¢
yovoilkog eig tov meploptouéwvorll'®vov témov 10D Mnplwliov | ThHt avtit Aovsd[ulevov
giolropevecbot. NGSL 7, 13-15: 6no 8¢ | dopodicimv ovOnuept ¥ Aovodluevov (...).

12 1.SCG 171, 17: émo yovonkog tpeifg]. LSS 119, 7-8: See note 116. LSAM 29, 4-6: 6mo | [yvv]atkog g
[§ [18ia]g Nuépag 80[o] [...]. The lines in question are restored by J. Keil & A. von Premerstein, 1914,
154, p. 103-104. [yvv]oikog seems to be a reasonable restoration. According to the drawing of the
inscriptions given in Keil & Premerstein 1914, there is a reminiscence of an O at the end of line 5. 3V[0]
may therefore be justified.

2T LSAM 12, 5-6: amd 8¢ dAhotpiag k[oi] [P dAlotpiov devtepaiot Aovsduevot. The same inscription
demands that marital sex may be purified on the same day. See note 125. LSAM 29, 7: [ano €]toipog
tpeic. The period of exclusion for marital sex is two days. See note 126. LSS 91, 18: dmo xo[t]vi[g] nue.
A (see note 122). As pointed out in note 122, Sokolowski’s reading of the number of days required for

purification may be wrong.
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however, the sources are frustratingly silent, as pointed out in Ch. 2. A few cultic
regulations, most of them from Hellenistic or Roman periods, do regard menstruation as

a cause of ritual impurity.

Other rules of purity

In addition to these three main areas of ritual pollution, which are found throughout the
Greek world, there existed a large variety of objects and situations to be avoided in
order to gain access to the shrine. The details of these rules are often distinctive to the
individual cult, and can appear to have been chosen more or less at random. There are,
however, also certain general characteristics associated with these rules.

Dietary rules are rare, but they occur in some post-classical regulations. Greek
dietary regulations differ from, for instance, Semitic dietary regulations in that they
rarely forbid special kinds of food entirely. It was not forbidden to eat food considered
impure, but it was forbidden to enter a shrine or a sacred precinct before one had been
purified after eating it. Five inscriptions containing dietary rules are included in this
study,'®® three of which are rather late. LSCG 55 (Attica, 2" century AD) and 139
(Lindos, 2™ century AD) are both from the ond century AD, and LSS 59 dates from the
Roman period.'” LSS 54 and NGSL 7 are dated to the later part of the 2" century BC.
None of the regulations are very detailed when it comes to food; they all mention one or
two kinds that require purification. LSCG 55 lists garlic and pork as causing impurity.m

These are mentioned in the same passage as sexual contact with women and require the

2 1.SCG 55, 3; LSCG 139, 9-11. LSS 54, 1-2; LSS 59, 16. NGSL 7, 10-13.

%% I Delos 2529. Sokolowski does not give a more precise dating for LSS 59, while the first editor of the
inscription, Koumanoudis, claims that it may be from the early Roman period. Koumanoudis 1875, 457:
“Exnuo Ypoppdtov SELKVVEL oL TO0 EKTUTOV TO TOV ToAalotEépov Popoikov ypoévev”. Roussel 1913
restores lines 4-5 [émi Zn]vovog dpllxovtog] and dates the inscription to the archonship of Zéndn 54/3
BC. (see Dinsmoor 1931, 280). Plassart 1928 suggests [Zapani]ovog dpyov[vltoc], which is accepted by
Roussel & Launey 1937, 340-341. This dates the inscription to the archonship of Sarapion, 116/115 BC
(see Dinsmoor 1931, 223). Both Roussel & Launey 1937 and Sokolowski 1962, 113 mark the restoration
with a question mark.

B0 1SCG 55, 3-4: xaBoprléoto 8¢ and o[x]épdmv kaft yoipéav] | kaft yluvorkodc. The restoration of
the word yotpéav is based on IG II* 1365, which is a different version of the same regulation. /G II*

1365, 9-11 reads KalBapiléotn 8¢ amod oxdpll'’Sov kot kai xorpéov.
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same form of purification, which may be achieved on the same day."”' LSCG 139 lists
three kinds of food that cause pollution: lentil-soup, goat meat, and cheese.'*” Lentil-
soup and goat meat require three days of purification, while cheese only requires one
day. LSS 59 is not as detailed as the other inscriptions, and only requires purification
from meat, but without any reference to a period of purification.' LSS 54 is more

134 this

problematic because it demands that the worshippers are purified from dyapiov;
probably means fish.'*> The only regulation which seems to contain general rules
concerning food is NGSL 7, which first requires a period of three days after eating goat
meat and mutton, and then states that other kinds of food only require purification on
the same day.'*® This requirement of purification after any kind of food is unique in
Greek cultic regulations.

Parker argues that it is more or less impossible to discern a clear structure in
Greek dietary rules, but goats, fish and pigs seem to be animals that cause ritual
impurity."*” It has been suggested that animals considered impure either lived close to
(goat, pig) or far from (fish) human,138 but Parker admits that this is insufficient due to
the lack of conformity in Greek dietary rules. Parker is probably right when he suggests

that purity requirement associated with food may also simply be a means of

distinguishing everyday life from religious life."*” Certain kinds of food should be

B LSCG 55, 4-5: hovsauévoug 8¢ kataxédora ovBnuepdv eig[mopev]lechar.

B2 1SCG 139, 9-11: émd doxiic fuepdv ¥ | 6md aiyeiov fue v 11" 6md tupod fue o .

33 1SS 59, 15-16: dyvevoviag I [Gnd yuv]akdg kot kpéwg (...). These lines are restored by
Koumanoudis 1875, 456. The various editors do not agree on the precise division of lines in the
inscription. Koumanoudis reads dyvevovl[tog dno yuv]oikog kot kpewg, while I.Delos 2529 reads
ayvevovia[c] | [and yuv]oikog kal kpéog (...) which is in accordance with Roussel 1913, 276. This
reading is also accepted by Plassart 1928, 140.

14 1SS 54, 1-3: dryvevovtog | eictévor amo oyapiov tptltaiong (...).

B3 LSJ s.v. Syov: cooked or otherwise prepared food; at Athens esp. fish. Sokolowski 1962, 109:
“Owydptlov est du poisson [...]. L’ordonnance s’explique par le fait que les poisons étaient considérés
comme consacrés a la désse [...]".

B¢ NGSL 7, 10-13: émo 8¢ aiyéov kot [I'” mpoBatéov tprtoiov, amd 8& 1dv | Aowmdv Ppoudtov €k
KeOaAGg | Aoveduevoy ovOnuept (...).

"7 See Parker 1983, 357-365.

"% Parker 1983, 364.

139 Parker 1983, 365.
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avoided because they were part of the everyday diet and therefore unsuitable for the
cultic sphere. Since the periods of exclusion are rather short and diet regulations are so
rarely found in Greek cultic regulations, it is reasonable to assume that food was not
regarded as a serious threat to ritual purity.

The other category of purity regulations contains prohibitions against certain
objects regarded as impure, and therefore not to be brought into a sacred precinct. This
act may be denoted by the verb eic(bepeiv.m Clothing is included within this category
because objects prohibited inside a temple are often parts of a garment. These rules are
more frequent than diet regulations, and are attested earlier. Seven inscriptions
containing prohibitions against certain objects will be analysed here.'*!

A prohibition against weapons inside the sacred precinct is a widespread rule. In
three inscriptions included here it is stressed that the prohibition concerns martial
weapons. Weapons are in all three cases denoted as 6mio.'*? A related prohibition found
in several cultic regulations forbids certain metals and tools made of these metals,
especially iron and copper.143 One of the selected inscriptions also contains a
prohibition against excessive use of golden jewellery among women.'**

Some cultic regulations give instructions about how the worshippers are to be
dressed. These are often prescriptions and not prohibitions, but there are also cases
where certain kinds of clothes are forbidden. This particularly concerns shoes and

clothes made of leather, and such rules usually demand that worshippers be

0 1SCG 124, 13, 15; 136, 20, 26.

UL LSCG 124, 13-17, 21-22; 136, 19-35. LSS 33 A; 59, 10-21; 91, 6-10. LSAM 35, 3-5; 85, 10.

2 LSCG 124, 13: [ulh eicdépny 8& unde émho morepiomplra] (...). LSS 59, 20: unde émho moréuia
(...). LSS 91, 6: [6]mha apnro. un d€povtag (...). Restored by Blinkenberg 1941, I.Lindos 487.

|15

3 1.SCG 124, 15-16: [un]de eig 1OV vavov eicoépny ¥ oidapov [I'° unde yaricov mhav vopiopatog (...).

LSS 59, 17-20: [xai unbelv eio[olépewv [ . . JAT I [ ... ... unlde xieirdiov, unde | daxtoilov

1 (...). [xal pnég]v eioo]épery is restored by Roussel 1913,

o1dnpovv, unde | {dvnv, unde Barrdvrtiov |
276. The inscription is broken in two parts at line at line 17 and the identification of the two fragments
was done by Plassart 1928, 140.

LSS 33 A, 2-5: (...) 10¢ y[v]vod]lkeg unte xpuciov Elxev mAéov 680D OAKGV (...).
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barefooted.'* One of the selected inscriptions also forbids the wearing of goatskin.'*®
This rule has a parallel in the requirement for purification after eating goat meat found
in LSCG 139 (see note 132). LSCG 136 (Ialysos, ca. 300 BC, cult of Alektrong) forbids

shoes and anything made from pigskin.'"’

The prohibition against pigskin is also found
in LSS 54."* If a regulation concerning dress or garment prohibits any kind of clothing,
it is usually directed against coloured clothes, making the worshipper explicitly or

implicitly obliged to wear a white galrment.149

In this context it is interesting to note that
LSAM 16, which is a regulation of funerary rites, demands that female participants at
mourning rituals must wear an undefiled, grey robe."”” The male participants on the
other hand may choose whether to wear a grey or white garment."”' These regulations
may indicate several things, and it is probably not merely a question of ritual purity. For
instance, the prohibitions found in LSS 33 A (see notes 144 and 149) are, with their
warnings against excessive jewellery, multicoloured or purple garments, and make-up,
as much a means of limiting social competition, even though the inscription itself

prescribes purification of the temple if the prohibitions are transgressed.152

The explicit
demands to wear white robes are probably intended to establish markers of cultic

contexts. In the inscriptions in question (see note 149) the reference to a white robe is

45 LSCG 124, 17: unde tmodeotv unde dAdo déppo. LSCG 136, 25-26: See note 147. LSS 59, 15:
[Gvv]modétoug (...). Restored by Koumanoudis 1875, 456. LSS 91, 8: dvumodétouvg 1| €v Aevkolg Un
oiyeloilg vmodnuaoct (...).

146 18591, 9: undé 1 aiytov éxovrog |.

T LSCG 136, 25-27: unde dmodnlI*pata £cdepéton unde vetov unloév:

148 1.8S 54, 3-4: amod vetov hovodpelvov (...).

9188 33 A, 5-6: unde romiov motkil’rov, ufite mopovpéav (...). LSS 59, 14-15: [£]xovtog £60fta
Aevl[xnv] (...), restored by Koumanoudis 1875, 456. LSAM 35, 3-5: Eicivat €ig [t0] | iepov ayvov €[v] |
£60fT Aevk[ft]. LSAM 84, 10: unde pelovodpoug tposivar Bopoict dvaktfog] I (...).

0 ILSAM 16, 5-6: vopov eivor TapPperdtorg, | tag mevlovoag €xewv ooty €00il’to, pi
KOTEPPLIOUEVTV.

BULSAM 16, 6-9: xpicBon | 8¢ kol tovg dvdpog kail Todg Taidag | Tovg TevBodvtag £60ftL datdr, | €au
un Boviwvrot Aevknt.

2 155 33 A, 8-11: i 8¢ xa | mapPaAintat, 10 ill'’epov kabopdcbo | g topsepéovoa. It should be
noted that the missing upper part of the inscription may have contained other purity regulations. The last

sentence may also be a reference to these regulations. This is, however, only my own speculation.
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made in addition to other demands for ritual purity. The garment itself is not a means of
achieving the proper state of ritual purity, but a part of the entire ritual framework.

The last category of objects forbidden inside a sacred precinct is domestic
animals. This prohibition is usually found in cultic regulations concerning sacred groves
where agricultural activity was forbidden. LSCG 136 is a law issued by the Assembly
demanding that the femenos of Alektrone is to be purified,'” and seems to have been
issued on a special occasion when the shrine of Alektrone was in danger of becoming a
pasture, since the law is issued in connection with a purification of the entire shrine."*
In addition, the regulation lists objects which could not be brought into the temenos.
These objects are, except shoes and anything made from pig (see note 145), solely

155 . .. .
We find a similar rule in

domestic animals: horse, donkey, mule, hinny or cattle.
LSCG 124, which forbids cattle inside the femenos."*® The detailed specifications of the
various animals are probably an answer to a real problem: animals were grazing inside
the temenos. This was obviously regarded as a threat to the state of purity of the shrine,
and a violation of the law would make the transgressor responsible for a renewed

purification of the area.

133 According to a myth *Alextpova or ‘HAiektpuovn was the daughter of the sun and the nymph ‘Podoc.
Diodoros of Sicily claims that the true explanation is that she was among the first eight inhabitants of
Rhodes, called the ‘HAtddat, who sprang from the earth when the sun dried up the island. Diodoros gives
no details about the character called 'HAektpvwvn other than that she died while still a virgin and then
became worshipped by the Rhodians in a hero cult. Diod. Sic. V 56: glvat 82 (...) Ouydrepa 8¢ piov,
"HAéxtpudvny, fiv 11 TapBévoy ovcav netaAldEol Tov Blov kol Tudv Tuyelv mopd Podiolg Npotikdv.
This suggests that the cult of 'Alextpova or 'Hiextpuvovn was centred on the alleged grave of the
heroine, but it cannot be confirmed, since the inscription does not give any information about the nature
of the cult apart from mentioning sacrifice in line 29: émpeléto. LSJ, s.v. émppeléto, sacrifice
afterwards or besides.

4 LSCG 136, 3-5: dnog 10 1epdv Kol 10 Téuevog | 1og "Adektpdvag evoyfitar kaltd ta ndtpia (...).

1 [SCG 136, 19-26: vépog 6 ody Sotov £cipety 008 I £coépety £¢ 10 iepov kol 1o t€luevog tag
"Adextpavag un €oilto inrog, vog, Nuiovog, Yivog, | unde dAlo Addpovpov unbév, unlde écayétm g 10
tépevog unlBeic 1ovtev undév, unde dmodnliPuata £cdepéto unde vetov unloév.

130 LSCG 124, 21-22: [un Aoltilny 8& unde ktivea unde Booknuarta | év 1@ tepéver. The restoration is
Sokolowski’s own. Paton 1902 reads Ilo]tilnv, give to drink, while Kretschmer 1902 suggests ot]tilnv,
feed. IG XII Suppl. 126 and LGS 11 117 reads [un mo]tilnv. I doubt that Paton’s restoration is correct, but
I am also doubtful about Sokolowski’s suggestion. Rules concerning domestic animals inside a sacred

precinct are usually aimed against grazing. Kretschmer’s restoration may therefore be the correct one.
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3. Damage to sacred property

The majority of the prohibitions found in Greek cultic regulations concern the
worshipper’s state of ritual purity. But as pointed out in chapter 2, cultic morality is not
confined to ritual purity, but includes any kind of correct behaviour in a cultic context.
This means that prohibitions against damage done to sacred property may also be
classified as an aspect of cultic morality. Ancient shrines often contained large amounts
of goods. Votive offerings, statues, inscriptions and buildings are examples of objects
regarded as belonging to the gods worshipped in the temples. One of the most important
ways of showing piety was to donate some kind of object to the gods. This was either
done in the hope of having a wish fulfilled or as a thanksgiving for a fulfilled request,
for instance the healing of a disease. The majority of these donations were quite modest,
especially those given by individuals. But city-states and also kings donated gifts to
important shrines, for example after a military victory or as a display of power and
wealth. The great pan-Hellenic shrines of Olympia and Delphi contained several
monuments given by wealthy city-states or kings. Even cultic buildings were often built
at the expense of wealthy donators.

Divine property was not, however, limited to votive donations, monuments and
cultic buildings. The gods also owned large land properties in addition to their temené.
This could be land which was hired out for agricultural use or was kept uncultivated for
religious reasons.”’ These properties could not under any circumstances be used
without religious authorisation. In addition to the larger land properties, trees and
groves were often regarded as the properties of a god, and therefore inviolable.
Violation of sacred groves and cutting of sacred trees are oft-mentioned themes in

Greek cultic regulations throughout the history of Greek religion.

157 For cultivation of sacred land, see Parker 1983, 160-166. There are two most famous examples of
conflicts over cultivation of sacred land. The first is the dispute between Athens and Megara over the
Eleusinian orgas which took place in 432 BC and which became one of the initial cause of the
Peloponnesian War; Thuc. 1.139. The second example is the accusations of cultivation of the Cirrhaean
plain near Delphi which led to the third sacred war; Aesch. 3. 107-112. An interesting example of
allotment of sacred land is the conflict which took place during the reign of Hadrian over the land
belonging to the temple of Zeus at Aezani. In 125/6 AD Hadrian decreed that those who used the land had
to pay rent to the temple. Magie 1981, 625. The source for our knowledge of this conflict is a letter to the
proconsul of Asia, IGR IV 571.
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a. Violations of sacred trees and groves

Cultic regulations prohibiting the violation of sacred groves and trees are more uniform
than regulations for ritual purity. Unlike most cultic regulations, where prohibitions
usually form a small part of the texts alongside other rules, these texts concentrate
exclusively on the protection of sacred groves and trees, and they give more details
concerning the punishment of those who transgress the rules. Regulations dealing with
the treatment of sacred groves are usually responses to actual damage; the cutting of
sacred trees seems to have been a serious problem.15 ® This is, for instance stated in
LSCG 84, written after the destruction of trees dedicated to Apollo Koropaios. The law
was issued in an attempt to make the prohibition against the destruction of the sacred
trees more widely known.'”

It has been suggested that these prohibitions were results of the wide-ranging
deforestation that escalated in the 5™ and 4™ centuries BC.'"®® According to Jordan and
Perlin the sanctuaries’ own need for firewood for sacrificial rituals was one of the main
reasons why trees and firewood were so rigorously protected. If there was a general
shortage of firewood, it would also affect the temples and the conduct of sacrifices.''
This explanation seems somewhat too rationalistic, as we should not overlook the
religious background to such prohibitions: certain groves were regarded as holy space,
and certain kinds of actions were therefore forbidden. But still I think that Jordan and
Perlin are right when they point out that the destruction of sacred trees was a real

problem.

138 Lupu 2005, 26: “Sanctuary groves and vegetation seem to have been incessantly in danger of damage,
probably being regarded as a readily available source for firewood and timber and evidently exploited for
grazing”.

19 LSCG 84, 4-8: énel 10 Ondpyovia dévdpo év L ielp@dt 100 "AnéAlavog 100 Ko(p)omaiov eiciv
katedBopuéva, vmokapll’Bdvopey 8¢ dvaykoiov eivar kai cuvudépov yevésBar Tiva melpt tovTev
émiotpodny dlote] cuvvavéndéviog tob tepévou(c) Elmipaveotépov yiviesBar thv 100] t[d]nOV
peyorouéperay. Line 7: cuvavEnbévtog has been read differently by various editors. The present reading
is provided by IG IX? 1109 II (Kern), confirmed by the reproduced text. This reading is accepted by LGS
and Hiller von Gaertringen Syll3 1157. Lolling 1882, 74 reads [@ote xotadvtev]0évtog. Hollaux 1897,
182 reads [éote kot]aon[ap]mBéviog. Line 8: yivesOar is supplied by IG IX* 1109 II (Kern). Lolling
and Hollaux read eivat. Wilhelm does not deal with this passage.

'% Jordan & Perlin 1984.

'%! Jordan & Perlin 1984, 157.
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9 cultic laws with regulations for the treatment of sacred groves from the
collections of Sokolowski are included here:

1) LSCG 37, Attica, 4h century BC; Apollo Erithaseos.

2) LSCG 84, Korope (Magnesia, Thessaly), ca. 100 BC; Apollo Koropaios.

3) LSCG 91, Euboia, 4™ century; Apollo.

4) LSCG 111, Paros, late 5t century BC; the name of the deity is damaged.

5) LSCG 116, Chios, 4t century BC; the name of the deity is not mentioned.

6) LSCG 148, Gortyn (Crete), 34 century BC; the name of the deity is damaged.

7) LSCG 150 A, Kos, late 5™ century BC; probably regulation of an Asklepieion.

8) LSCG 150 B, Kos, 4™ century BC; Apollo Kyparissios and Asklepios (?).

9) LSS 81, Samos, 1* century AD; the name of the deity is damaged.
These inscriptions are geographically and chronologically diverse, but most of them are
considerably earlier than the reconciliation inscriptions. There are no religious
regulations from Asia Minor concerning the protection of sacred groves or trees, but we
have other evidence for their existence, most importantly the Geography of Strabo.'®?
Sacred groves were undoubtedly a well-known phenomenon all over the ancient Greek
world, and it seems reasonable to regard cultic regulations from the Greek mainland and
islands as containing analogous notions to what we would find in Asia Minor.

Prohibitions concerning sacred groves and trees may be divided into two main
categories. The first category is the prohibition against the cutting of sacred trees,

usually referred to as 10 dévdpa xdémtelv. My selection of inscriptions includes 8

12 Sacred groves in Asia Minor described by Strabo, with the location and the deity to whom the grove is
dedicated, based on the occurrence of the word dAcog in Books XII — XIV: 13.1.16: Ophrynium (Mysia),
Hector. 13.1.51: Astyra (Mysia), Artemis Astyrene. 13.1.65: Astyra (Mysia), Artemis Astyrene. 13.4.2:
Pergamon, Nike. 14.1.5: Didyma (Caria), Apollon Didymeus. 14.1.20: Ortygia (Lydia), Leto. 14.1.27:
Colophon (Lydia), Apollon Clarios. 14.1.31: Chalcideis (Lydia), Alexander the Great. 14.1.35: Chios,
Apollon. 14.1.44: Acharaca (Caria), Pluton and Kore. 14.2.2: Artemision (Caria), Leto. 14.2.4: Physcos
(Caria), Leto. 14.6.3: Arisnoe (Cyprus), Aphrodite. In most cases, Strabo just notes the occurrence of the
groves; only in three cases does he refer to the mythical background of the grove (Str. 14.1.20; 14.1.27;
14.1.44). The most interesting one in our context is the grove in Acharaca, Caria, dedicated to Pluto and

Kore (14.1.44). According to the myth, those who entered the grove unlawfully would die.

119



163

regulations containing this prohibition. ™~ Apart from the general prohibition, some of

the regulations contain more specific prohibitions which forbid the removal of wood,

164

firewood, twigs and leaves, or curtailing and uprooting of sacred trees. = There is also

13 1.SCG 37, 5: un xémtety 10 1epdv 100 "Amdrhavog (...). LSCG 84, 10-13: undevi II' Eivar tov
oMty pnde tdv Ev]otkolviov unde t@v Evonluovviov Eévov [dévdpo komTELV €V T]dL
drocapovpéval torol unde xollovely. Line 11: restored by Hollaux 1897, 182; accepted by LGS II 81
and Wilhelm 1909, 49. Lolling 1882, 74 does not suggest any restoration, while /G IX* 1109 II reads
net?]Jotkovvtav. Dittenberger Syll.> 790 II suggests maplotkoOviov, pet]otkoOviov or cuv]otkoOvioy.
Line 12: restored by Hollaux 1897, 182. Lolling 1882, 74 leaves the lacuna open. Hollaux’ reading is
accepted by all other editors. LSCG 91, 9-11: dnotivelv 8¢ €op pev keipolv] | i 0€pov drol, Exkotov
dpayull'’ée. LSCG 111, 2-4: [...E8]von kémtev 6tl[o un ypéa mpolg 1 iepov oi[koddlunuor...]. These
lines, except [...E€]var which is found in all editons, are restored by Sokolowski. LGS II 107 does not
attempt to reconstruct the lacunas of lines 3 and 4, while /G XII 5, 108 (Hiller von Gaertringen) reads
lines 2-3 [...£E€]var xomtev Otl[ov pn . . . . €i]g 10 1epov o . . . . Szanto 1890, 75, n. 1 suggests a rather
doubtful restoration: [...un €E€lvor komtev Otllov O iepevg €ilg 10 1epov Op[udtor: An accurate
reconstruction is probably impossible in this case. The reading of /G XII 5, 108 seems in fact to be the
best. LSCG 148, 1-2: - — - pdlyxog xal opvyava, Eonpeppittey 8¢ taoyivoug | un (...). palyog is restored
by Ziehen (LGS II 153). The drawing of the inscriptions in /C IV, 186 makes it possible to identify the
letters XOX. The first publisher Haussoullier 1885, 9 does not restore the first word, but reads x]ot
¢pVyava xtA. This is also the reading of SGDI 5027. LSCG 150 A, 1-6: Al tig ko tounvnt t0G
kungpiooolg tag év 1@l tepéver N 10g €€m Tolb tepévog N dépmL 1a EVAa €x tlod teuéveog 1o
Kunopicoiva, xMag Spoyudg drotetsdtn kot 1’0 tapov doefeito (...). LSCG 150 B, 1-8: émag |
Srapvrdoontol 10 tépevog | tod "Andrievog t0d Kunapiolsiov kat t[od "AckAianiod] kal unldeilc
tduvmt 1o kurlapicoolc] I [tag éviooBe 1010 meptexouél[volv mov [Un]d tdv Spav 10D | Tepéveng.
The restoration is proposed by the first editor, Herzog 1928, 32. LSS 81, 2-3: [...unte notely €xkkonnyv] | 1
nepikonny déve[pwv dnuocio]ug (...). Line 2: Restored by Sokolowski 1962, 142. Line 3: Restored by
Robert 1958, 298, nr. 388.

194 LSCG 37, 5-7: umde [¢]IP€per(v) Evha unde kodpov unde dpyavo unde] | puArdBora £k 10D iepod.
Apart from ¢vAkoBoro which is read guAto[Blora by IG II* 1362 and IG II 841, there are no differences
between the various editors. LSCG 91, 9-11: See note 163. LSCG 148, 1-3: - - - pd]lyog kot ¢opvyova,
gompeppittey 8¢ taoyivoug | un, und €c dxdtiov €€fuev EOlo molev GAN i pdyog kali] | opOyava.
LSCG 150 A, 3-4: See note 163. LSS 81 is a fragmented inscription, but it is quite evident that the text
prohibits various violations of trees. Assuming the restorations are reliable, the inscription prohibits the
cutting and mutilation of trees (4: £€xkoyor 1 mepikdylot]. LSJ, s.v. mepikdénto, cut all around,
mutilate), uprooting (4: €éxyoilecOor, hap. leg. Sokolowski 1962, 143, déraciner. Probably interpreted as
€k + yolo), mowing (5: unte Og[pilerv]. Restored by Buschnor 1953, 4), ploughing (6-7:
katopol[.....Jor, dub. Maybe from xorapdéw, LSJ, s.v., plough up), sowing (7: omeipeiv), taking up
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one example of a prohibition against the purchase of sacred wood.'®

The other category
of prohibition forbids the herding or grazing of herds or cattle inside sacred groves.'®
There are three inscriptions in my material containing this form of prohibition.167 LSCG
116 is devoted entirely to this issue. The inscription forbids on the one hand the tending
of herds, and on the other hand the spreading of manure, inside the grove.'®®

These specific prohibitions support the view that the protection of certain trees
was not only caused by a shortage of wood, but was as much intended to stress the
sacred inviolability of the grove. The reason why the cultic regulations were so specific
was no doubt to prevent any kind of agricultural activity within a sacred grove. In the
same way that there were specific rules for purity and prohibitions against sexual

activity, for example, within a femenos, there were prohibitions against the logging of

wood and grazing of herds in a sacred grove, these being the most likely activities

quarters inside the grove (7-8: k06 Vlo[v | v dévdplamv évov[rilecBar]. Lines 7-8 are restored by
Sokolowski, 1962, 142. évav[Alecbar] is restored by Buschnor 1953, 4), or feeding on the grove (8-9:
guookery gig | [a010.]. 0010 is restored by Sokolowski 1962, 142).

15 1.SCG 37,7-9: Gv 8¢ T 0Bl [k]lomtav §i dépav L TdV d[nt]etpnuévav €k 1o [L]lepod KTA.

1% [upu 2005, 27-28.

17 LSCG 84, 13-14: 6poinfg 8¢ kot i eloBddretv O]péupato voudg évekev unde | otdoeng. The first
editor of the text Lolling 1882, 74 reads lines 8-14: 810 kol 8l86xOot it PovAnt k[atl TdL dNudL TOV
det] kaBeotapuévov VEOKOPELY | Tolely ovpoave[g - — — - tlapayevouévolg €ig 1o undevi | €€elvat 1ov
- — — = 0lKOUVTOV UNde 1OV £vdnluotviay Eévolv - - — - Stacadovuévol Tonmt unde Kolhovely opoim[g
- — — - Opélunarto voung €vexev unde otdoe[w]c. 8¢ kal un eloPdAdrery is clearly supplied by Hollaux
1897, 184, with reference to LSCG 136, 31. Sokolowski’s reading follows LGS on most points. Line 10:
(tepov 10) is supplied by M. Holleaux 1897, 183: “D’autre part la phrase est inintelligible, si ’on ne se
résout pas a rétablir apres [n]opoyevopévolg €ig 10 le mot 1epov, probablement oublié par le lapicide; il
est vraisemblable que I’article 10 était répété devant unbevi, et cette repetition a sans doute été cause de
I’omission que nous signalons”. Lines 11-13 are restored by Hollaux 1897, 183-184; accepted by
Wilhelm 1909, 49. Line 14 is restored by Sokolowski. Lolling 1882, 73: €1 [3¢ Tig mopovouel, dwoet 1]
noAet; Hollaux 1897: €1 [8€ tig kOmtel, amotively |t moAeL; IG IX? 1109 II, LGS 11 81: €1 [8¢ TG
Kkomtot, arotivelv it moAet. It is probably not possible to restore the text accurately, but given the
context and the relative consensus among the editors, the passage in question was likely to have been a
regulation of fines. LSCG 91, 11-12: £€av 8¢ Bookov 1 elpeldv | otep€cbm 100 BocknuaTOC,

18 1SCG 116, 2-5: [¢v t]lolg dAoeotv pu[n mowu]laivev unde xompe[be]lv. The restoration of the word
nowpovery is supported by the occurrence of the same word in line 5. kompoéw is found in line 14. The

restoration is supported by LGS II 111, Syll* 986, and Haussoullier 1890, 211.
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associated with any grove. Sacred groves had the same status as a temenos, where

agricultural or reproductive activities were also forbidden (see Ch. 2, 66-67).

b. Other prohibitions concerning sacred property
6 cultic regulations containing prohibitions intended to protect forms of sacred property
other than the femenos and sacred groves are analysed in this study. LSCG 116 (Chios,
4 century BC) includes a prohibition against the removal of sacred belongings or
equipment from the shrine, but without indicating specifically what kind of equipment
this refers to.'® The other 5 regulations are
1) LSAM 74, Loryma, 3" century BC, regulation concerning votive offerings.
2) LSAM 19, Maionia, 173 BC, regulation of the cult of Zeus Masfalatenos, Mén
Tiamou and Mén Tyrannos.
3) LSAM 17, Smyrna, Ist century BC; cultic regulation of an unnamed goddess.
4) LSCG 54, Attica, Ist century AD; regulation of the cult of Asclepios and
Hygieia.
5) LSAM 75, Tralles, 1st century AD; regulation of suppliants.
LSAM 74 is a fragmentary inscription containing a prohibition against bringing out or
damaging the votive offerings.'”’ The restoration of the upper part of the text seems to
be justifiable, but the lower part is so damaged that any restoration can only be purely
hypothetical. LSCG 54 is directly related to the sacrificial rites. The inscription
regulates who is to perform the sacrifice and states that the meat belongs to the priest

and the founder of the cult. Only they have the right to this meat and nobody may

199 LSCG 116, 22-23: okeda ek 10 ielp[o un] yoépev 10 iepd. The text is not without problems,
especially when it comes to the word y¢€pev in line 23. Both the y and the p are marked as incomplete.
The interpretation may be supported by the occurrence of the same word in line 24, [€y]¢€pnt, but this
word too is partly restored and the ¢ is incomplete. Line 22 is restored by Sokolowski. SylI° 986 reads
KEYA £x 10 1[€lpo] u[nyolépev 16 tepla-]. LGS I 111 reads o . . tkeva €k 100 1€[pd] u[n yolépev. The
reading of line 24 was suggested in edito princes by Zoldtas 1908, 188 and according to Sokolowski
confirmed by a copy belonging to Professor W.G. Forrest.

70 LSAM 74, 1-5: ’Ex 100 iepod | un €xoépery | 1ov dv[ald[nudltov, | unde PA[dn]te[t]lv | undév (...).
Lines 3 and 4 are restored by the first publisher Chaviaras 1911, 54, nr. 18. It is retained by all later
publishers. (Zingerle 1939, 156-157, nr. II; . Rhod.Per. 5, nr. 3).
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" An interesting cultic regulation is LSAM 17 (Smyrna, 1*

remove it from the shrine.
century BC) which concerns the protection of sacred fish and other property of the
goddess.172 LSAM 19 will be dealt with in detail in Ch. 6. LSAM 75 is admittedly not
directly intended to protect sacred property, but rather suppliants of the temple. Persons
seeking asylia in a temple were considered inviolable and could therefore not be

removed from the temenos.

C. Punishments in cultic regulations

1. Introduction
Punishments are quite common in Greek cultic regulations. But as with most other
aspects of cultic regulations, there are no uniform procedures for how offenders are to
be punished. It is also important to note that many cultic regulations do not mention
anything at all about the punishment of transgressors. Punishment, whether executed by
civilian authorities or by a deity, was differently emphasised in different cultic
regulations, in different places and at different times. We may to some extent see a
historical development in the ways cultic regulations prescribe reactions towards those
who commit religious transgressions. In classical regulations the general rule is that a
free man must pay a fine, while a slave is to be flogged. In Roman imperial times there
is a tendency to emphasise the danger of divine punishment, but it should be pointed out
that the epigraphic material is quite limited. We must therefore be careful not to draw
too wide-ranging conclusions.

Punishments for religious transgressions have here been divided into two

categories: civil and divine punishments.

2. Civil punishments
By civil punishments I mean measure taken in response to transgressions that are
inflicted upon the perpetrator by an identifiable human authority and agent, such as

courts and officials. They may include fines or exclusion from shrines, or various

"N LSCG 54, 4-11: 8vetv 100¢ yempyovs | kol tovg Tpooydpoug II° toiv Beolv fit Oéuig | kol Tag poipag
vépewy | 1t te elcauévan kot |t Oenkorodvi: | 1dv 8¢ kpedv un II' ¢épecdar.
2 LSAM 17, 1-5: [T]y0d¢ iepovg un adikelv, | unde oxedog tdv tg | Be0d Avpaivesdor, unde |

[€]kpépery €k 00 1epo €nfi] | khonnv. For the protection of sacred animals, see Lupu 2005, 29-30.
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corporal punishments such as flogging, imprisonment or the death-penalty. These are
the forms of punishment we find most often in Greek cultic regulations. The most
common civil punishment found in Greek cultic regulations is fining. In most cases the
fines are associated with rules intended to protect sacred property. Nine cultic
regulations where fines are the statutory punishment are included in this study.'” Six of
these texts are related to sacred trees and groves. The fines for violation of sacred trees
and groves are as follows:

1) LSCG 37 (Attica, late 4™ century BC): A free man is to be fined fifty
drachmas for the removal of wood etc. from the shrine of Apollo Erithaseos,
and his name is to be reported to the King archon.'™

2) LSCG 84 (Korpoe, ca. 100 BC): Fifty drachmas for bringing herds into the

175

grove of Apollo.”” If the offender is a slave, one obol should be paid

(presumably by the slave owner) for each animal (17-18).176

3) LSCG 91 (Euboia, 4™ century; Apollo): The fine is one hundred drachmas for
cutting trees. In addition, if someone tends cattle inside the sacred precinct,
the herd is to be confiscated.'”’

4) LSCG 116 (Chios, 4™ century BC): If someone tends cattle and pigs inside the
grove, he is to pay half a hekteus (of grain?) for each animal. If manure is
spread in the grove, the shepherd shall pay five gold coins to the god. If a

witness neglects to report the incident, he is to pay five staters.'”®

' LSCG 37, 14-18; 53, 40-44; 84, 14; 91, 9-11; 116, 9-20, 26-30; 136, 30-33; 150 A, 1-6. LSS 81, [9-11],
128, 3-6.

4 LSCG 37, 14-18: dv 8¢ £éhevBepog €1, Bodoet avtov 6 ieped[c] | petd 100 dnudpyov Teviikova
dpayuaic I kol mopaddoer totvopa avtod tdL Pacir[el] | kai 1 BovA&l katd O YhdLoUo THG
Bov[A]lfig kai tod duov 100 "Abnvaiev. LSCG 37, IG 11 1362 (Kirchner) and IG 1I* 841 (Koehler) all
have the same reading of these lines, except Bodoet which is read Bwdoet by IG 11 1362.

5 18SCG 84, 14: 1 8[¢ un, arotively thr mdret dpoyudg [|'] (...). For the restoration see note 167.

176 LSCG 84, 17-18: 100 8¢ Opéuportog dmotilvely £kd[otov 0Bordv-...]. The line is the reading of LGS 1T
81 and IG IX® 1109. It is also accepted by Wilhelm 1909, 45. Lolling 1882, 74 reads
£xaf[otov...avaypadhv]at. This was accepted by Hollaux 1897, 182.

" LSCG 91, 9-12: dmotivetv 8¢ au pev keipolv] | ¢épov drot, exatov dpayull'’de av 8¢ Bookav
1 elperdv | otep€cbm 100 Pooknuatoc.

8 LSCG 116, 9-20: tan 8¢ nfo]lipaivovtt § VopPéll'ovtt 7 Bokoréovtt M[uliektov 1Buva £oto | Katd

|15

KTvog €kaoctolv: fiv 8¢ xonpedmv dAlokntat, tévte otat[flll "pog dperétm dyvolg] | Tpog 0 B0 fiv
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5) LSCG 150A (Kos, late 5t century BC): This inscription demands a
surprisingly high fine of one thousand drachmas and that the perpetrator is
deemed impious if sacred cypress trees are cut down or brought out of the
sacred precinct (4—6).179

6) LSS 81 (Samos, 1% century AD): This heavily damaged cultic regulation
demands one hundred drachmas for each tree felled, but almost the entire
passage is restored, and therefore very uncertain.'*

Other religious transgressions are rarely punished by fines. Only two cultic regulations

seem to be intended to punish violations of purity rules. The first is LSS 128 from 5™

century Kallion in Aetolia. It simply states that whoever sneaks into the shrine is to be

fined four staters.'!

The second cultic regulation containing demands of fines for
transgressions associated with ritual impurity is LSCG 136. This inscription from
Ialysos on Rhodes dated about 300 BC records the decision to purify the temenos of
Alektrone (see note 153) because it has probably been used for herding cattle, and it
states explicitly that those who break the rules are to be punished.182 The inscription
forbids domestic animals inside the femenos (see note 155) and demands that anyone
who breaks the rules is to purify the temenos and offer a sacrifice. In addition, he is to
pay one obol for each animal brought into the temenos."> LSCG 53" prescribes that

those who fight or make a noise within the guild are to be fined 25 tetradrakhmai.'®

3¢ o i[8llov un xoteinel, mévile otathpog ovedétlo 1ep[o]g tdL Oedt. There are only minor
discrepancies between the various editors. See note 168.

M 1.SCG 150 A, 1-6: See note 163.

180 1,85 81, 9-11: £dv 8¢ g mapafoivit 0 tlept tovtav npost[pnuéva, dmoteicet dpoyudg éxoltov
koo éxaotov [|' [8évpov?-— - — - ] (...). Line 10: Restored by Buschnor 1953, 5. Line 11: Proposed by
Sokolowski 1962, 142.

"1 1,55 128, 3-6: £i 8¢ ti¢ ka | mapépnn, Loluio tétopeg I’ otatipec.

"2 LSCG 136, 9-13: 6 0y, Slotdv v €k 10V vopwy £cogll®pety 00de Ecodotmopely €¢ 10 luevog Kol
10 émutipio o[ 1] tpdoloovit Tapd OV vopov.

8 LSCG 136, 27-33: 6, T 8¢ kd T1¢ TopdL TOV V6oV | Totont, 16 Te iepdv Kot 1O Tépevog | kabatpéte
kol émpeléto, i évolyog €otm T doePeiar ei 8¢ xa I mpéPata £oBdint, dmotersdtn vlnep
£xdoTtov TPoPdTov 6BOAOV | O EcBordV:

'8 See pp. 97-99 (above).

" LSCG 53, 40-44: ei 8¢ g pdlgag i BopvHPovg Kewvdv oaivorto | ExPariécBn Tod Epdvou

{nuiovluevog <e> "Att[i]kolg ke (...).
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This inscription represents a shift in focus from ritual concerns to the internal
administration of the cult. As we will see, there are parallels to this in other late
inscriptions. Apart from fines, there are also a few examples of confiscation of property.
LSCG 91 states that those who let their animals into the shrine of Apollo are to be
deprived of their herd.'*®

There are two types of corporal punishment described in Greek cultic regulations,
flogging and exclusion from the ritual community. Flogging is the punishment for
slaves and some of the cultic regulations state explicitly that only slaves are to be
flogged. The only exception is LSCG 53 (see note 185) where fifty lashes is an
alternative to paying 25 Attikai, probably if the convicted person was unable to pay his
187

Fifty lashes is also the prescribed punishment for slaves in LSCG 37 (Attica, 4

century BC) (see notes 163, 164, 165 and 174);188 while LSCG 84 (Korope (Magnesia,
189

fine.

Thessaly), ca. 100 BC) prescribes one hundred lashes (if the restoration is correct).

The limitation of flogging to slaves is in accordance with the ancient custom that a free

190
d.

man was not to be flogge Exclusion from the ritual community is also mentioned in

"% LSCG 91, 11-12: See note 167.

7 LSCG 53, 43-44: fy minyoig aik<auio1{[6]luevog toig umholg Te«vpol kpioenc.

8 1.SCG 37, 9-10: (...) v p&v dodrog &1 O An[¢]0eic, pactiyd[clletar meveixovia TANydg (...). All
editors (/G 1I* 1362 (Kirchner), /G II 841 (Koehler) and Syil.* 984 (Hiller von Gaertringen) have the same
reading of these lines.

189 1.SCG 84, 16-17: [(...) £dv 8¢ SodAog AL, paot]iyododat HTO TV oTpaty®V Kal voluodvAdk[ov £t
TG Ayopag TAn]yog £kotov, (...). Lines 16-17 as found in LSCG is restored by Wilhelm 1909, 49. Lolling
1882 does not suggest any restoration. Hollaux 1897, 182 reads [...€1 8¢ t1g €vvéuet, paoct]ryodobot Hro
OV otpatnydv kol voluodpurdk[mv tov dodrov? minlyos €katov (...). This is also the reading of LGS 11
81 and IG XII 2, 1109 II, with the exception of évvéuet which is read évvépor. I think Wilhelm is right to
argue that corporal punishments are reserved for slaves and that the lashes amount to twice the sum that a
free man must pay, rather than being a special punishment for letting cattle graze inside the grove.
Wilhelm refers to Pl. Leg. 917 d-e which demands a similar punishment for fraud. The phrase €mt tig
dyopag is also based on this passage from Plato. The differentiation of corporal punishment for slaves and
financial sanctions for free men is also found in LSCG *65, 78-79; *115, 4-6.

1% The threat of corporal punishment was an important distinction between free men and slaves. The
distinction was not absolute, but flogging was usually a way of punishing slaves. See Finley 1980, 93-5.
A famous example is story of Paul who avoids being flogged because he was a Roman citizen; Act.Ap.

22,25-29.
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some cultic regulations. As we saw, LSCG 53 requires that troublemakers must pay a
fine or be flogged and be excluded from the guild."' This regulation represents the
exclusion from a religious organisation, but we also find cases where transgressors are
not allowed to sacrifice or the gods will not receive their sacrifice.'”?

A special form of civil punishment is the duty to perform various rituals in the
case of a transgression. There are not many regulations that demand this, but the rituals
usually take the form of a sacrifice or a purification of the shrine. This is maybe the
closest parallel found in Greek cultic regulations to the practice described in the Lydian
and Phrygian reconciliation inscriptions. According to LSCG 136, those who bring
domestic animals (see notes 155 and 154) into the shrine must purify the temple and the

3 We also find the same punishment in LSCG 152

temenos, and perform a sacrifice.
which forbids worshippers from throwing sacrificial cakes into the sacred spring, and
anyone who does so must purify the shrine of the nymphs.'** The last example is LSS 33
A from 3" century BC Patrai. This regulation does not state explicitly that it refers to a
transgression, but says that if someone brings in certain objects (see notes 141, 144, 149
and 152) the shrine is to be purified.'” The requirement to undergo purification
probably implies that the transgressor has to pay the cost of the necessary rituals.

The common feature of the punishment described in this section is that most of
them are associated with identifiable acts, 1.e. crimes that may be investigated and

brought to trial. Instances of ritual pollution are rarely punished by economic or

corporal means unless the act can be proven, for examples by witnesses.

P LSCG 53, 40-42: i 8¢ g pudll*og 7y BopvBovg ketvdv daivorto | kBoArécOm 10D Epdvou (...).

92 LSCG 55, 7-9: kot un@éva Buctdlety dve[v] | 10 kaberdpucauévon 1o iepbv: €av 8¢ Tig frdontat,
anpdodextog | | Busio mopa tod B0V, LSAM 16, 23-27 (funerary regulation): toig 8¢ um nerboluévorg
unde taic éupevovoatlc télvaviio: kol pf dotov ovtaic elvat, og I doeBovoatc, Bvely undevi Bedv
&l délka €.

193 LSCG 136, 27-30: 6, 11 8¢ k6 T1g mapd 10V vopov | motont, 6 te iepdv kol 10 uevos | kaforpétn
kol émpelétm, 1) €volyog €otm tat doefeliat.

Y LSCG 152, 7-8: ei 8¢ 11¢ | ka €vBAANL, kaBopdtm 10 iepov | Tav Nouddy dg vouiletor.

515533 A, 8-11: ei 8¢ xa | mapBarintot, 10 ilepdv kabapdcdo I dg tapseBéovaa.
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3. Divine punishments

By ‘divine punishment’ I mean punishment inflicted upon human beings by a divine
agent as a possible consequence of actions regarded as contrary to the code of correct
cultic behaviour, i.e. cultic morality. This notion was not unknown to the ancient
Greeks; on the contrary it provided themes for much of their literature, such as the
tragedies. We also know this notion from the tradition of the manteis (see Ch. 2, 79-80),
curse magic and judicial prayers. But evidence of direct threats of divine reactions in
cultic regulations is sparse. When a threat of a reaction from a deity occurs, it usually
takes the form of a curse. The reaction is usually not described in detail; we rarely hear
of specific diseases or misfortunes that will harm those who transgress the rules. This
unpredictability lies in the nature of divine punishment; you cannot really know how
and when it will strike.

My material contains six cultic regulations with threats of divine punishment.
They are dated to various periods, and only half of them are contemporary with the
reconciliation inscriptions.196 Except LSCG 55, all of the inscriptions come from Asia
Minor. LSCG 55 is one of the most interesting texts in relation to the reconciliation
inscriptions. It is a regulation from a sanctuary of Mén in Sounion, Attica dated to the
2" century AD. The regulation states that the cult was founded by an emancipated
Lycian slave named Xanthos, and is probably written to ensure that he keeps control of
the cult. No-one is for instance allowed to sacrifice unless he is present,'”’ and no-one is
allowed access to the temple if Xanthos becomes sick or dies, except the person who
has been authorised by Xanthos himself.'”® The inscription starts with a conventional
list of impure states, which does not differ significantly from similar lists in other cultic

199
regulations."

Violation of these prohibitions involves no expressed form of
punishment, but it is interesting to note that the threat of divine punishment is related to
the role of Xanthos. The regulation states that interfering with the god’s business is a

transgression that cannot be made good by ritual means, but without giving any details

1% LSCG 55, 14-16. LSAM 19, 6-9; 20, 33-35, 43-44, 48-50; 29, 12-15; 75, 11-12; 84, 2-4.

YT LSCG 55, 7-8: xai unbéva Ouotdlery dvelv] | 100 kaberdpucopévou.

%8 [SCG 55, 12-14: £dv 8¢ twva | dvBpémiva méon 1 dobevion fi dmodnunon mov, undéva dvepdltoy
£Eovctay &xely, £0v un OL dv ad1dg TopPaddL”

' See notes 64, 73, 95, 108, 109, 114, 115, 125, 128, 130, 131.
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of the implications.200 The meaning of the phrase t0 100 6e0od is probably the
administration and properties of the cult, in particular the performance of the sacrifice
and votive donations.

LSAM 19 (Maionia, 2™ century AD), which will be discussed in detail in Ch. 6,
refers to the divine punishment as encountering Zeus dynamis. Apart from this vague
statement there are no details as to what this may imply, but as we will see, the
inhabitants of Catacecaumene knew the meaning of this threat very well.

An important concept also found in the reconciliation inscriptions is found in
LSAM 29 from 4™ century BC Metropolis, Ionia, namely {Acog, meaning gracious or

201
benevolent.

202

The regulation warns those who neglect purification rites and disrespect
suppliants™~ that Métér will not show them benevolence.”” A later occurrence of one of
these threats is found in LSAM 75 from 1* century AD Tralles in Caria. This regulation
deals with the protection of the suppliants of Dionysos Bakkhios. If they are interfered
with, or anyone allows a suppliant to be assaulted, the regulation warns, the transgressor

and his family are to be put to death.**

The regulation does not give any details of how
this is supposed to happen. One of the few cultic regulations where divine wrath is
directly associated with ritual impurity is LSAM 84. The regulation opens with the
conventional list of impure states, and focuses first on the pollution of a newborn child
and a miscarriage. The pollution of the newborn child is to be purified for forty days in
order to prevent the wrath of Dionysos Bromios.””” Since the lower part of the
regulation is severely damaged it is not possible to say whether this threat was repeated

in relation to other purity demands. There is no threat of divine punishment involved

2% [.SCG 55, 14-16: g dv 8¢ molvlmpaypovion ¢ tod Beod | mepiepydontat, duaptioy ddptAéto Mnvi
I”> Tupdivver, fiv 00 un dbvnton Ee1doacOor”

" {heoc: BWK 5, 22. iMdokopor: BWK 5, 20; 6, 19; #33, 7; #45, 7; *47, 8; *54, 16; *60, 9; *68, 19; *70,
6; *73, 6; %74, 7; *80, 9; 112, 12.

202 1 SAM 29, 8: ixéy is reconstructed with reference to LSAM 75, 7 = Ditt. Syll2 573. See Sokolowski,

1955, 84. The inscription is edited by Keil & von Premerstein, 1914, nr. 154, 103-104.

203 L.SAM 29, 12-15: 6¢ & [Gv] adiknl[ont], uh €ikog adl[tdt 7] Mip [#] ToAl[Anclia. II'°.

204 TSAM 75, 11-12: €1 8¢ un, €EdAn eivar kol adto[v] | kat 0 yévog attod.
25 LSAM 84, 2-5: [rndv]teg do0t téuevog Bpopiov voovg te mepdte, | tecoopdrovto uev fuoto G
£x0éoemg tedpOAoyOe | vnmidyoto Ppédoug, un oM unvelpa yévnrot, | ExTpociv 1€ yuvolKog Opoing

fuoto toocar 1.
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when it comes to impurity from death; on the contrary, those who conceal that they are
impure from a death are to be excluded from the shrine for one third of a month. This
may imply that in this case the pollution of a birth was considered more dangerous than
death pollution, but it is unclear whether the exclusion of a third of a month only applies
when someone tries to conceal their impure state or a death within the family. The threat
of divine reactions, as it appears in the preserved text, is rather detached from the
context, and we are not able to say to what extent this was a conventional part of the
reactions to religious transgressions.

As pointed out above, cultic regulations rarely specify how the transgressor will
be punished. But LSAM 17 is an exception, even though the punishment is formulated
as a curse and it is not explicitly stated that it is the deity itself that will execute the
punishment. This regulation seeks to protect the sacred fish belonging to an unnamed
goddesszo6 and curses those who violate the rule; let them die and be eaten by fish.2"
The description of the punishment is formulated as a curse with the verb in the optative
mood (lines 6-7: amdlorto), and is clearly understood as analogous to the crime: if
someone kills a sacred fish, let him himself be eaten by fish.

LSAM 20, which is a regulation of a private cult of 1** Century BC Philadelphia,
deserves special attention. Unfortunately, the inscription is badly broken. The entire
right-hand side of the stone is missing, so that there are no complete lines in the text.
This means that great caution is needed in the consideration of this text, and the
reconstructions must not be taken for granted. It is, for instance, impossible to know
how long the lines of the inscription were; Barton and Horsley suggest that they
probably consisted of 38 to 45 characters, while Keil & von Premerstein rightly point
out that the heading in line 1 was probably placed in the middle of the inscription. This

208

makes it possible to estimate the approximate width of the stele.” If they are correct,

% Commentators have suggested Atargatis, Artemis or Kybele. Délger 1922, 183: “Der Atargatiskult auf
den griechischen Inseln und der Fischkult im Dienste der namenlosen Gottin von Smyrna machen es recht
verlockend, in der namenlosen Gottin Atargatis zu sehen”. See Sokolowski 1955, 49.

27T LSAM 17, 5-8: 6 wobtov 1 mowdv |I° koxdg koxf £xoreio dmdlhotto, ixBvoBpmtog yevouelvoc.
Richard Gordon has pointed out to me that this is an allusion to a tombless grave at sea.

2% Barton & Horsley 1981, 11. Keil & von Premerstein 1914, 19: “Der urspriingliche Breite der Stele
kann aus der sicher zu erginzenden und doch wohl ungefihr in die Mitte gestellten Uberschrift (Z. 1)

ziemlich genau bestimmt werden”.
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we lack 10 to 15 letters on each line, which in most cases would represent two to four
words.*”

The cult is dedicated to several deities: Zeus, Eumenes, Hestia, Eudaimonia,
Plutus, Arete, Hygieia, Agathe Tyche, Agathos Daimon, Mneme, the Charitae and Nike.
The foundation of the cult is based on the revelation of a particular person, named
Dionysios, and the inscription states that the regulation was given to him in his sleep,
and that the cult takes place in his house.*'” Dionysios probably played a role similar to
Xanthos described in LSCG 55. The regulation seems to be an ordinance for the
performance of the purification rites and the mysteries. We cannot be sure whether this
actually was a mystery cult or not, because the word pvotmpia does not occur in the
preserved text,”!! but we can at least identify tovt[®] 8¢dwkev 6 Zelg mopoyyEA[puata
100 G]lyviopovg kal tovg kobopuovg [... €mi]ltedelv (12-14) without too much
uncertainty. The major part of the text is devoted to the question of purification,
especially sexual purity, and the conduct of the participants.

The regulation states that Dionysios has been given a mandate from Zeus to
perform the purification rites, and rules of purity are therefore the main issue of the text.

The regulation gives at least three warnings of punishments, which are all related to

209 Most of the restorations of LSAM 20 are done by Keil & von Premerstein 1914, nr. 18, 18-21. They
make it clear that their suggestions are simply exempli gratia. Keil & von Premerstein 1914, 19: “Unsere
Ergénzungen, welche vielfach nur etwas Mogliches bieten sollen, beriicksichtigen den jeweils zur
Verfiigung stehenden Raum [...]”. It should be noted that the editors often give no reason for their
suggestions.

210 LSAM 20, 3-6: 10 500¢[via mapoyyéruallta Atovusior ka® dmvov mlpécodov d1dov]IT eig oV
£av100 olkov avdpd[ot kol yuvan&iv] [I5 EdevBéporg kai oikétoic. The restoration of these lines is due
to Keil & Premerstein ibid.; accepted by Weinreich 1919, 4.

A LSAM 20, 12-14: to0t[o] 8¢dnxey 6 Zevg mapayyéA[uato 100g te ¢]lyviouos kol 10U Kabapuove
k[0t ta puotpla €nt]lte elv katd te 16 TdTpio Kot o vov [yéypamntal']. Line 12 is restored by Keil &
von Premerstein 1914, nr. 18. Line 13: Mvotnpia is suggested by Sokolowski. Keil & von Premerstein
1914, nr. 18, pp. 18-21 suggests ko[l tag Bvciog €nt]lterelv and this is kept by Weinreich 1919, 5. It is
quite probable that it is participation in cultic acts that is the issue here; but it is indifferent whether the
correct reading should be pvoetmpto or Bvsiag. The distinction is often not clear. Line 14: yéypomton is
suggested by Roussel 1920, 426. Keil & von Premerstein 1914, nr. 18 suggest €i0iotot instead of
véypantat (line 14). This is also the reading of Weinreich 1919, 5.
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transgressions of rules of purity. The first warning is found in lines 31-35.>'* The crucial
words are reconstructed, but it is clear that it is a warning against transgressions of the
rules. As we can see, the word eionopevécbm (32) is reconstructed (see note 212), but
is made likely by the presence of the phrase £i¢ TOv oikov todtov (32). It is therefore
probable that this is a warning to men who have sexual intercourse with any other
woman than their wives, that they will be denied access to the house of Dionysios, and
thereby participation in the cult. In addition to the denial of access the transgressor is
warned that the gods are keeping watch and will not tolerate this kind of behaviour. It is
clear from the preserved words that the gods are regarded as peyaloti, great (line 33),
which is an often used epithet in the reconciliation inscriptions.213 It 1s also clear that
these lines describe some form of divine reaction towards transgressors, since the
subject is Oeol peyolol and the object is tovg mopofaivovtoag (line 34). The
reconstruction of the verb avéEovtor (lines 34-35) is suggested by Keil and von
Premerstein (1914, nr. 18).214

The second warning is found in lines 41-44 and is directed towards women who
have extramarital sex.”" According to the restored text, the women who have sexual
relations with other men will be polluted and unworthy of participating in rituals (lines
36-41) and will be cursed by the gods if they act contrary to this rule. apog is here
reconstructed, but the preserved text makes it clear that such women are to expect
something evil (line 43: xaxac) from the gods. The third warning (lines 48-50) has a

more general contents and states that everyone who is disobedient will be punished

212 LSAM 20, 31-35: yuviy ko1 évip, 8¢ G[v motfL Tt t@v mpollyeypouuévev, eig tov olkov todtov u[M
elonopevécbw] | Beot y[alp €v avtdt 1dpuvtor peydrot kol t[adto €ntokomod]loy kol Tovg
napafaivoviag 1o napoy[yéiuata ovk dvé]l&ovtor: Line 31-32 are restored by Keil & von Premerstein
1914, nr. 18. Line 33 is restored by Weinreich 1919, 5. Keil & von Premerstein 1914, 18, p. 21 suggested
énontevovoly (LSJ s.v. overlook, watch, but also punish) as a possible reading, but leave the lacuna
open. Certainty is impossible. Lines 34-35 are restored by Keil & von Premerstein 1914, nr. 18.

23 BWK 5, 4;7, 8, 10,9; #33, 11; #37, 1; %39, 1; *40, 1; 55, 1; *68, 1; *69, 2, 23; *73, 1; *74, 1; *79, 10;
*109, 1.

2 ST s.v. véyouon, be patient. Barton and Horsley translate the word tolerate.

25 LSAM 20, 41-44: £]lav 8¢ motfit Tt TovTOV, G’ 00 10 Tapa[yyéiuoto eig TV]ISE TV dvaypadnv

frovoly, kKakag [apag mopa tdv] | Bedv €€t [1d o lpayyéiuoto tadto [Topopdoo:
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severely by the gods.”'® This passage is more certain than the previous warning as the
word tipmpilog is preserved. The text does not give many hints as to what these divine
reactions may involve, but according to line 38 a woman committing fornication will be
‘full of endemic pollution’.*"” This implies, as pointed out by Barton and Horsley, that

she will be a source of ritual pollution for the other members of the cult.*'®

Apart from
this remark there is nothing indicating whether the gods will inflict diseases or other
forms of misfortune upon those who disregard the rules.

The mystery-cult group at Philadelphia represents an exception; the initiates are
instructed to remain faithful to their spouses. Here cultic and general moralities have
merged, but in most Greek cultic regulations they remain distinct. LSAM 20 is a set of
regulations drawn up for a rather small cult based in a private house and subject to the
personal control of the cultic leader, and the regulation has been much discussed by
theologians and historians of religion.’” S. C. Barton and G. H. R. Horsley have
analysed this text as a testimony to a foundation of a new cult taking place in a private
house belonging to Dionysios and claim that the catalogue of forbidden acts may well

be understood as an expression of popular Greek morality.**

Membership of the cult
was granted by following the moral code, but a clear hierarchy of priests seems to be
absent. Matthew Dickie regards LSAM 20 as one of several testimonies to a
development starting in the 50 century BC where worshippers’ moral conduct was
regarded as a precondition for gaining access to sacred areas.”!

As shown in this section, divine punishment, which is a rare motive in Greek
cultic regulations, usually occurs as vague threats without any details about the expected
reaction. In most cases the regulations only state that transgressors will be punished. No
human authority can sentence anyone to be punished by a god, only to corporal or

economical punishments, but it may claim to be acting on behalf of a divine authority. If

an incident is to be regarded as a divine punishment, on the other hand, it must be

16 LSAM 20, 48-50: £dv 8¢ 1t]lveg mapaB[oilvacty, 1o Totovtoug [utoncovst kol pellydiog atoig
Tpoplag teptdncov|oty.

27 LSAM 20, 38: pboo[vlc Endpvriov mAn[pIn (...).

218 Barton & Horsley 1981, 20

219 See Barton & Horsley 1981 for a survey on the literature on this inscription.

*20 Barton & Horsley 1981, 19.

*2! See Dickie 2001.
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interpreted as such. Divine punishment does not exist on an objective level; it is the
justification for exercise of power or an explanation offered in retrospect by someone

who had the competence to read certain signs.

D. Conclusions

1. Historical aspects
One of the few places where we can follow the development of purification regulations
through the centuries is Rhodes. From Sokolowski’s editions I have chosen four
inscriptions containing rules for cultic purification, which date from the 3™ century BC
to the 2" century AD. These inscriptions are

1) LSCG 136, lalysos, ca. 300 BC, cult of Alektrone.

2) LSS 108, 1* century AD.

3) LSCG 139, Lindos 2™ century AD.

4) LSS 91, 3" century AD.
Three of these inscriptions are relatively late, and there is a considerable gap in history
between LSCG 136 and the other inscriptions. As pointed out above,”* LSCG 136
seems to have been written in response to a violation against the temenos of Alektrone.
The other three inscriptions, however, seems to be have had a more permanent
character. LSCG 136 primarily forbids domestic animals inside the temenos, and as such
it diverges slightly from the other Rhodian texts which are general regulations of ritual
purity. The only obvious link between the oldest and the latest inscriptions is the
demand that worshippers be barefooted and the prohibition of special kinds of
leather.?>® The continuity is far more evident in LSS 108, LSCG 139 and LSS 91. The
most striking common feature is the demand that those who enter the shrine should not

d.?** This seems to have

only be clean in a corporeal sense but also have a clean min
been a conventional demand in Rhodian cultic regulations.
Without going too much into details we may say that LSS 108, LSCG 139 and LSS

91 are basically conventional regulations of purity. The regular impure conditions, such

222 See p- 116 (above).
23 1SCG 136, 25-26, see note 147. LSS 91, 8, see note 145. LSCG 136 forbids pigskin, LSS 91 goat.
24 LSS 108, 6-7: 0V hovtpdt | GALd vo kabapdv. LSCG 139, 4-5: xeipag kai | yvounv kabopoig (...).

LSS 91, 4-5: un 10 [o6]luo pdvov GALG KoL TV YoyTy KeKOOopUEVOVS
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as sex, birth and death are mentioned in all of them.?”® Both LSCG 139 and LSS 91
demand, for instance, a very long period of exclusion following the death of a

.26
relative.

There is also a clear similarity in the detailed demands for purification. In
other respects, there are no significant differences between these regulations. These
cultic regulations provide evidence in support of the theory that there was a high degree
of continuity in requirements of participation in Greek cults; not only on Rhodes but in
the entire ancient Greek world.””’ We may accordingly conclude that even though the
texts chosen for the present study come from various periods and geographical areas,
they all contribute to our understanding of the more lasting structure of Greek cultic

morality.

2. Authority and punishments
a. Authority
As pointed out above, many cultic regulations are laws passed by the Assembly, and are

228 This means that the

not distinguishable from other laws in content and subject.
formulas of authorisation are the same as in other laws passed by an Assembly. If the
texts identify the authority behind the text, it is usually the council and assembly, and
they are formulated as public decrees.”” LSCG 37, 84, 116 and 150 contain references
to the Assembly and the Council. LSCG 84 is clearly a public decree from the Assembly

1,”° and the conventional

of Korope, containing an account of who gave the proposa
formula £80ev tf Poudl kol Tf €kkAnoio.”' LSCG 116 gives the name of the

prytaneus and says BOVANG \(v[d)m]].232 LSCG 150 also seems to be a public decree; both

235 1,55 108 lacks demands for purification of death, but this is probably due to the fact that the first lines

of the regulation are missing.

220 1.SCG 139, 13: 40 days; see note 84. LSS 91, 13: 41 days; see note 85.

7 Parker 1983, 322: “[T]he evidence for significant change in attitudes to pollution is too sparse. If we
look forward briefly beyond the fourth century, we still find more evidence for continuity than
transformation”.

**% Parker 2004, 58.

** Woodhead 1967, 37-39.

20 LSCG 84, 1-4.

P1LSCG 84,24-25.

*?LSCG 116, 1-2.
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A and B give references to the Assembly,” but only B gives the name of the person
who proposed the law.>* LSCG 91, 111, 148 and LSS 81 are damaged, and
corresponding formulas are therefore missing in these texts. Most of them nevertheless
contain references to public officials or give other indications of official status. In LSCG
91 and 111, the punishments are to be conducted by state officials.”>> LSS 81, which is
heavily damaged, gives no clear references to a state official, but, if the reconstruction is
correct, a court seems to be mentioned: [dikac]mpiov (13).

LSCG 37 comes from an Attic déme, and is raised by the priest of Apollo
Erithaseos, probably on his own initiative. He states that he makes the announcement in
his own name, vnép €av[tov] (2), but also in the name of the deme and the Athenian
people: tov dnu[o]tdv kot Tob dfuov tov ‘Abnvali]ev (4-5). Later, the text states that
the punishment for logging is to be imposed according to the terms of the decree of the
Council and the Athenian people, kato 10 ynotopo TG BOVANG KOl TV dNUOV TOD
‘Abnvoiov (12-13, 17-18). This indicates that the inscription itself is not a public
decree, but refers to a decree issued by the Assembly.

Most of these texts are dated to the 5™ or 4™ centuries BC. They belong to the era
of the Greek city-state. The authority behind these regulations is in most cases the polis.
The priest who proclaims the prohibition against logging in the sacred grove in LSCG
37 refers to a law passed by the Athenian assembly (4-5, 17-18). He does not base his
claims on divine authority. Unfortunately, the only inscription dated BC, LSS 81, is too
damaged to give any indication of the authority behind the regulation but we may
assume that regulations of this kind were issued by local assemblies also in Roman
times. During the Roman period, however, there is some shift in the way authority is
expressed in the cultic regulations. There is a tendency to focus more on the divine
authority of the regulations, for example that the regulation has been given to the
founder of the cult through a dream.”° This may indicate that governing cults and
behaviour of worshippers became an internal matter and to a less extent fell within the

responsibilities of official authorities.

¥ LSCG 150 A, 6-7, 10; 150 B, 14, 16.

P LSCG 150 B, 1.

35 18CG 91, 2-3: dulapyocl, 7: teponfo]ot. LSCG 111, 5-6, 7-8: Beopdg, 6-7: v[ewk]kdpoc.
36 See Lupu 2003, 12, with reference to LSCG 55.
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b. Punishments

In a recent article, Parker confirms the observation®’ that punishments in cultic
regulations are usually confined to actions such as the destruction of sacred property.
Cutting down a sacred tree or stealing votive offerings are crimes of the same order as
stealing from a private house. There may be witnesses, and a specific guilty individual
may be identified and brought to trial. Transgressions of purity rules, on the other hand,
cannot be treated in the same way. Mechanisms for checking ritual purity are impossible
to devise; it is an elusive category that cannot be checked. There is no way to see that a
person who comes to a shrine is ritually impure. Punishments related to violations of

purification demands do exist, but, as Parker points out, they are of a special character:

‘Penalties’ for error or neglect are regularly stated. These invariably, however, take the
form of a requirement to purify the shrine and/or to ‘sacrifice an animal as a penalty’. That
is to say, they are envisaged in relation to the shrine and the gods, and means of

enforcement against worshippers who decline to sacrifice a penalty are not mentioned.”®

Parker terms these regulations ‘exegetic laws’ and argues that they had a different

function from laws prohibiting the destruction of sacred property:

The primary aim of exegetical laws [...] is to advise those who wish to be advised. ™’

Rules of purity are handbooks of cultic morality or piety. They tell those who want to
show their piety and submit to the demands of proper cultic behaviour how to behave.
They are not evidence that everybody actually followed these rules.

Ancient pagan religion lacked a central authority in the sense of a single
institution that oversaw the worship of the pagan gods. This absence is of course
reflected in the cultic regulations. Organisations such as the Amphictyonian league had

a limited function.”*® There were, of course, official cults with their institutions, priests

27 See p. 127 (above).

** Parker 2004, 63.

*¥ Parker 2004, 65.

0 An amphictyony was a group of states with responsibility for the administration of a particular cult and

its temples. The most famous one was the Amphictyonic league of Delphi or the Pylaian Amphictyony,
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and rituals, but they did not have a monopoly on the performance of religious rituals,
nor did they codify dogmas. There were always private cults that existed side by side
with the officially recognised cults, such hero or mystery-cults, and these were to a large
extent beyond the control of central authorities who rarely interfered in the private

sphere.

3. Conclusions

Greek cultic regulations contain rules intended to secure proper conduct and behaviour
within the sacred sphere, i.e. cultic morality. The rules and demands vary over time and
space, but the issues are basically the same: ritual purity and the protection of sacred
property. Ritual purity usually relates to life processes: birth, death, sex and food. None
of this is particularly surprising from a religious point of view; similar rules may be
found in Jewish or Persian religion. But Greek rules differed from Semitic ones in that
they primarily were markers of suitability for worship, not of a general mode of life.
This is in accordance with the theory of Greek cultic morality proposed in Ch. 2 which
sees it as a special code of behaviour that primarily had relevance in a cultic context,
and was not intended to be a general mode of life, by contrast with the commandments
and prohibitions of the Pentateuch. Adjustment to purity requirements was a means of
displaying ones piety and a marker of the division between cultic and profane spheres.
This is one of the important differences between Greek and Jewish religion.

How did these rules function in the actual conduct of the cult? The general lack of
concrete punishments for the violation of purification rules points to the possibility that
there was no real practice of punishment in these cases. It was, so to speak, a matter
between the believer and his god(s). Impurity was certainly avoided because it was
dangerous and would have consequences in some way. These consequences seem,

however, to have been beyond the control of mortals, and therefore of less interest to

which usually refers to the council protecting the Delphic shrine of Apollo. Its origin was probably the
sanctuary of Demeter at Anthela by Thermopylai (see Davis 1994, 204). After the 1* holy war in the first
part of the 6™ century BC, probably somewhere between 590 and 580 BC (see Davis 1994, 193), the
league gained control of the sanctuary at Delphi and played an important role in Greek politics until the
4™ Sacred War 340-338 when Phillip of Macedonia conquered Greece. The league consisted of 12 tribes

(ethné) who sent 2 envoys twice a year.
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cultic regulations. Ritual purity was a serious matter but it was primarily the
responsibility of the individual worshipper.

This is partly the explanation for why punishments for neglect of purity
requirements and violation of sacred property are accentuated differently. When
punishments are specified, it is usually in relation to sacred property, while
consequences of ritual impurity are vague or not articulated at all. Rules of purity are
conventional parts of cultic regulations and purification rituals are integrated elements
of the cults. This is probably part of the explanation as to why rules of purification are
so randomly distributed in Greek cultic regulations. Ritual impurity is also an elusive
category which in most cases cannot be identified by visible features. Destruction of
sacred objects on the other hand is to a much greater extent a crime that may be
investigated and traced to a specific perpetrator, and thus treated in the same manner as
a civil crime. Furthermore, cultic regulations seem to have been written in response to
actual problems to a larger extent than purity requirements. But there is also a concrete
and practical reason why ritual impurity seems to have been left unpunished, while
crimes related to property were punished. The crime may have been observed, and some
of the regulations do in fact require witnesses to come forward.**' Ritual impurity
cannot be punished in the same way, because it cannot be seen. No-one can check
whether a person is in a state of impurity vis-a-vis the gods or not. Acceptable purity is
therefore primarily the worshipper’s own responsibility, and by applying to the code of
proper behaviour and cultic morality he or she proves their piety, at least to themselves.

We may therefore, following Parker’s classification (above), distinguish two
levels of religious transgression, exegetical and criminal. These levels are perceived
differently; they fill different functions, and are therefore treated differently. The
exegetical level, which is to a large extent directed at the worshipper’s eligibility to
worship is in most cases a matter between the worshipper and the gods. The various
rules of purification are derived from the norm of cultic morality which may or may not
be articulated in details. As we have seen, some cultic regulations give only vague

242

information about purity demands,*** while others give detailed rules.**’ In some cases

2 See LSCG 111, 7-8; 116, 6-7, 25-30. LSCG 116 even threatens witnesses who do not come forward
with a fine of five staters.

2 LSCG 53; 130. LSS 82. LSAM 35. See pp. 96-99 (above).
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these rules seems to have been included in the regulation as a conventional element of
cultic regulations.”** In other cases impurity is regarded as a serious matter and may be
given substantial attention in the regula‘tion.245 They are emphasised differently at
various places and times and their observation is left to the worshipper. Explicit

mention of punishment is therefore rare; it is not a matter for the civil authorities.

M3 LSCG 55; 124; 136; 139; 152; 171. LSS 33 A; 54; 59; 91; 108; 119. LSAM 12; 16; 18; 20; 29; 83; 84.
NGSL 7, see pp. 99-116 (above).

* E.g. LSCG 53, 31-34; 55, 3-9; 171, 15-17. LSAM 12, 3-9.

*E. g. LSCG 124; 136; LSS 91; NGSL 7.
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Chapter 4

THE RECONCILIATION INSCRIPTIONS AND THEIR

RELIGIOUS CONTEXT

A. Introduction

My survey of earlier research on reconciliation inscriptions (see Ch. 1) shows that
scholars have assumed that these texts are isolated from other religious expressions
written in Greek. There can be no doubt that the reconciliation inscriptions as an
epigraphic genre are isolated with respect to their content and style, as well as their
historical and geographical occurrence. Institutionalised recordings of religious
transgressions, divine punishments and subsequent atonement are unparalleled in the
ancient world. Scholars have therefore focused on the contents of the inscriptions,
without relating them to other religious expressions in Lydia or Phrygia; the only
exception is curse texts and judicial prayers (below). One of the few exceptions is
Stephen Mitchell who remarks that other religious inscriptions found in Catacecaumene
are primarily votive texts which share the same characteristics as most other inscriptions
of inland Anatolia.'

This may explain why there seems to be a tendency among scholars to regard the
reconciliation inscriptions as the core of religion in Catacecaumene and Phrygia. By
focusing solely on the reconciliation inscriptions without relating them to other religious
texts from the same area we might get the impression that religion in Catacecaumene
was centred on a confessional practice which was based on the constant fear of being
punished by the gods. In Ch. 1 it was argued that the reconciliation inscriptions were
used for particular purposes, namely documentation of achieved propitiation in cases
where any other means of healing had failed. This chapter will first present a survey of
the geographical and historical context of the reconciliation inscriptions, then outline
the basic structure and contents of the texts, and finally analyse the religious context in

which the reconciliation inscriptions were written based on other religious texts from

' Mitchell 1995, 194; see Ch. 1, 24.
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the same areas and period of history. Which notions of the relations between man and
god existed in Lydia and Phrygia in the first three centuries AD and how do
reconciliation inscriptions relate to other forms of ritual practice and religious

expressions?

B. The reconciliation inscriptions

1. Geography

The reconciliation inscriptions all originate from inland Asia Minor, more specifically
from Lydia and Phrygia. The majority of the inscriptions come from the Lydian region
of Catacecaumene and the region of the upper part of the river Hermos. Some
inscriptions have been found in the territories of Saittai and Philadelpia, and in Sardis
and the region between Apollonos Hieron and Tripolis. In Phrygia the most important
find spot for reconciliation inscriptions is the sanctuary of Apollo Lairbenos and
Akmonia. There are also a few texts known from Tiberiopolis in Mysia. Today about

140 inscriptions have been published.’

2. Time

51 of the inscriptions published by Georg Petzl are dated according to the so-called
Sullan chronology which is based on the end of the campaign of Sulla against
Mithradates VI, king of Pontos in 85/84 BC. Three of the inscriptions are possibly dated
according to Actian chronology and we cannot say with certainty which year they were
written.” BWK *39, *44 and *122 contain dates but are damaged and it is impossible to

read the year. Based on the years given in these inscriptions we can give the following

table:

BWK Sull. AD
56 142 57/8
41 166 81/2

? Chaniotis 2004, 3 claims that 142 reconciliation inscriptions have been published. Unfortunately,
Chaniotis does not give a full bibliography for reconciliation inscriptions published after Petzl 1994. This
thesis lists 8 inscriptions in addition to those of Petzl 1994 (See Ch. 5, 184-185).

* BWK *52; ¥95; *101.
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68

39
54,57, 67,78
52

44

95

63

53

40

47

51

69

71

55, 101
72

3

23

58

80

24

64

66
9,36
10, 16
19
18,73, 74
4

20

35

22

46

44 (7)

199
2[]
203
204
209
210
217
227
228
231
233
241
244
245
247
249
250
251
257
258
262
273
276
279
283
284
285
294
295
300
307
309

114/5
115/6 —214/5
118/9
119/120
124/5
125/6
132/3
142/3
143/4
146/7
148/9
156/7
159/60
160/1
162/3
164/5
165/6
166/7
172/3
173/4
177/8
188/9
19172
194/5
198/9
199/200
200/1
209/10
210/11
215/6
222/3
224/5
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5,61,76 320 235/6

70 321 236/7
6 323 238/9
77 335 250/1
12 338 253/4
11 348 263/4

The oldest inscription in Petzl’s collection may be dated to AD 57/8 (142 sull.) but
contains only the text Mnvi Aptepidopov ‘A&lotto and may thus be an ex-voto
inscription. The oldest reconciliation inscription that can be dated with certainty is BWK
*41 which was written in AD 81/2 (166 sull.). Most of the texts date from the 2" and
3" centuries AD, but with a concentration of texts written between AD 115 and 210.
This coincides with the marked rise in the production of inscriptions in Asia Minor
which occurred between AD 175 and 225, primarily of epitaphs.*

It should be noted that none of the inscriptions from the temple of Apollo
Lairbenos are dated. The only exception is BWK *122 but this is very uncertain. Georg
Petzl dates most of the texts from this temple to the 2™ or 3™ centuries AD. They were

in other words written in the same period as the rest of the reconciliation inscriptions.

3. Content

Reconciliation inscriptions contain stories of human misfortunes interpreted in terms of
religious transgressions. The purpose of these texts is on the one hand to explain why
diseases or death have befallen certain people, on the other hand to testify that the
angered deity now is reconciled and that the transgressor now has re-established his or
her proper relationship with this deity. Their plots follow a rather rigid pattern of
transgression, punishment, identification of the cause of divine wrath and propitiation of
the enraged deity. The stories told evolve around religious transgressions, judicial
prayers and perjury.’ Usually, the transgressors and the victims of judicial prayers are
punished by the gods through disease or death, and must thereafter seek reconciliation

in order to obtain healing, and record this with an inscription. Most of these

* MacMullen 1982 & 1986. See also Meyer 1990.
> See Ch. 2.
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transgressions are related to cultic activity, and a more detailed classification and

analysis of the nature of the transgressions will be conducted in Ch. 5 of this thesis.

4. Structure
It is quite clear that the structure and style of these texts are influenced by the style and
formulas of votive inscriptions. A reconciliation inscription usually starts with an
appraisal of the deity involved in the process and its powers. A typical opening line is
Méyog Zevg €y Advpev Apvov (BWK 10) or Meydin Mnmp Avaeltig Alito
Koteyovoa kal Melg Tiopov kol at dvvautg avtov (BWK *68). In these opening lines
the gods are often given epithets which describe them as kings and rulers (e.g.
Booiievwv, katéymv, Topovvoc). Often the name of the deity is given in the dative
case, such as in BWK 64: Mnvt "A&iottvao.

The texts then often proceed with an account of the transgression. As shown in
Ch. 1,6 these accounts can be detailed and elaborate, but in most cases they are rather
short containing just a few or no details of the transgression. Following this account the
text might describe the disease which is interpreted as divine punishment but in many
texts the punishment is only referred to in general terms such as kOlooig, KOAoGOELS
Vo 10V Beov etc. The texts often end with a short account of the propitiation, a
thanksgiving to and an appraisal of the enraged deity. Some reconciliation inscriptions
emphasise that the account should be taken as a warning to others against committing
similar transgressions, such as mopayéimv undéva kotoaopovel[v tov Oeod] (BWK
*117). This formula is in particular a distinctive feature of the inscriptions that come
from the shrine of Apollo Lairbenos.

Particularly striking is the phrase omnAAoypdoelv tag dVvauels 100 Beov/TdV
@edv which concludes several reconciliation inscriptions.” The phrase only occurs in
reconciliation inscriptions and seems to express belief in divine intervention in human

life.

®See Ch. 1, 17.
T BWK *3; *14; #33; *#35; #37; #309; *47; 55; *69.
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5. Curses, judicial prayers and oaths

14 of the inscriptions® in Petzl’s edition explicitly attribute the punishment of the
perpetrator to so-called judicial prayers. In every case these texts refer to conflicts
between humans such as theft, fraud or insults. In the reconciliation inscriptions this
ritual may be referred to as épd.” Conducting the ritual is called émicatapdo®ar,'”
énapdoor,'’ apdobat,'? muttdkiov 8186var,”” and most prominently okfmTpoOV
¢mtotdvar.' These rituals belong to the category which Versnel has termed ‘judicial
prayers’ or ‘prayers for justice’.'” Many texts, often written on lead tablets, intended to
harm an opponent or rival have been discovered practically all over the ancient world.
In these cases the punishment is initiated through a ritual in which someone who claims
to have been wrongfully harmed asks a god to punish the wrongdoer. But unlike mere
curses or binding spells, which usually are directed at rivals for the purpose of achieving
financial gain or social prestige and where the harming of the opponent is expected to
occur more or less automatically through the use of magic formulas, '® judicial prayers
are intended to harm someone who is guilty of an offence or crime. They are therefore
not written with purely malevolent intentions. It is also important to note that the main
purpose of writing a judicial prayer is not personal gain, as in most defixiones, but
revenge.'” The texts are formulated as prayers where the worshipper begs the gods to
grant justice unlike binding spells which usually contain commands to the deities. In

addition, judicial prayers often give the name of the author. There are also indications

¥ BWK *3; #13; *17; 20, *21; *28; *35; *44; *47; *59; *60; *68; *69; *79.

’ BWK *69, 10.

"9 BWK *17, 3-4.

"' BWK #20, 2.

"> BWK #44, 3.

" BWK *60, 6-7.

4 BWK *3, 2-3; %35, 12-13; *68, 15-16; *69, 9-10.

5 Versnel 1991. R. Gordon argues that these texts should be termed ‘vindicative texts’ (Gordon 2004a,
198).

' Faraone 1991. For an introduction to ancient curse tablets and binding spells, see Gager 1992.

"7 Chaniotis 2004, 15: “What the authors of such prayers expected was not (or not primarily) material

gain, but moral satisfaction and revenge”.
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that judicial prayers were put on public display,'® whereas defixiones were normally
folded and hidden in wells or buried in the ground, sometimes pierced with a nail. The
author often presents him- or herself as a subject of the deity, who may be addressed as
aruler.

The most significant vindicative ritual described in the reconciliation inscriptions
is the ‘raising of the ocknmtpov, i.e. an erection of a staff, presumably in a temple and
accompanied by recitations of prayers in which the gods were asked to punish a
wrongdoer. The staff thus indicates that divine power has been invoked and that a
judicial prayer is active.'® If the offender is punished, the sceptre has to be annulled at
his or her expense. This was probably done by consulting a temple which could
authorise the ransoming of sképtra and oaths.”® Several scholars have noted the
similarities between this practice and the practice of dedicating wrongdoers to the gods
found in the thirteen lead tablets found at Cnidus dated to the 2" and 1* century BC.*'
In the judicial prayers from Cnidus, Demeter is asked to let the perpetrator admit guilt
and settle the injustice he or she has caused. The cursed person is then regarded as being
under divine power and a potential threat to his or her surroundings. For this reason the
deity is sometimes asked not to harm the author of the text if they should happen to
meet the offender, as the latter was often unknown to the author. Often, the author
makes it clear that stolen goods now are the property of the invoked deity as long as the
thief is punished. This is done in cases of theft or fraud, and the culprit is often asked to
admit guilt publicly or bring stolen goods to the temple.** This consecration of persons
or even objects to the gods has a parallel in the Lydian practice of raising a sképtron,
and means that the affair is handed over to the deity who is expected to track down the

culprit and make him pay.” The Cnidian and Lydian appeals for divine justice diverge

" Versnel, 1991, 69.

' Versnel 1991, 76: “There is a ritual opening of the judicial process by the “drawing up of a scepter”.

% See Ch. 5, 220-221.

*' DT 1-13.

2E.g.DT2A,22.

* This is most evident in BWK *3 where a sképtron is raised in order to prevent thefts of clothes in a bath.

This text contributes to the impression of Lydian sképtra as primitive burglary alarms.
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from judicial prayers elsewhere in that they often demand some form of compensation
and not merely the punishment of wrongdoers.

Versnel assumes that the ritual of raising a sképtron was accompanied by the
dedication of a written complain referred to as a mtttékiov,”* which probably was a lead
tablet of the same type as to those found at Cnidus. Unfortunately, only one
reconciliation inscription (BWK *60) mentions this practice and this can therefor not be
confirmed. Chaniotis on the other hand argues that a sképtron primarily was raised
when the wrongdoer was unknown” and that the pirtakion was used when the offended
person knew who the wrongdoer was.”® In any case, it seems clear that the invocation of
divine power was publicly announced, in contrast to binding spells which are usually
hidden away.

Gordon has argued strongly for a wider interpretation of the use of sképtra in the
reconciliation inscriptions. Gordon is certainly right in claiming that at least in cases of
human conflicts and curses, the punished person had to ransom the sképtron raised by
an opponent. He is, however, probably wrong about the presence of sképtra in the
propitiating rituals. Gordon’s claim is based on what he interprets as depictions of
priests holding sképtra on some of the stelae.”’ After looking thoroughly at these
depictions, I cannot draw any other conclusion than that these ‘sceptres’ are simply
folds in the depicted persons’ garments. The lines always start at the shoulders and end
where the garments end, and the depicted persons, who all would be holding the sceptre
in their left hand, are not holding anything, nor are the ‘sceptres’ clearly distinguishable
in the same way as other sacred objects such as wreaths. If the sképtron is depicted, it is
always held by the god and is much more clearly outlined than in the pictures Gordon is

referring to.”®

% Versnel 1991, 78.

% Chaniotis 1997, 366; 2004, 13.

*® Chaniotis 2004, 14.

2T BWK 6; 10; *11; *12; *37. G. Petzl 1994 supports the idea in his comments on these texts. It is
sustained by Chaniotis 2004, 13.

8 BWK *3; ¥51; ¥52; ¥58; *61; *68.

148



Oaths and perjury are assigned as reasons for punishment in 14 of the
reconciliation inscriptions.”” The practice of self-cursing was widely known in the
Greek world. A person taking an oath would invoke divine punishment upon himself
and his household as a guarantee that the oath would be kept.30 Similar self-curses were
probably found in Lydian and Phrygian oaths as well. As was the case with the practice
of sképtra the perjurer or his relatives had to ransom the oath and thereby annul the
curse. Curses were certainly taken in public and rumours of perjury would probably
have spread quite quickly in the community.

All the 14 reconciliation inscriptions referring to judicial prayers are related to
human conflicts. This fact indicates a belief in the gods as promoters of justice, but not
without conditions. A god would not strike a wrongdoer without being invoked to do so
through a judicial prayer. Texts in which a person claiming to have been wronged asks
the gods to punish the wrongdoer are a widespread phenomenon in the Hellenistic and
Roman world. Judicial prayers are accordingly one of the elements which relate the
reconciliation inscriptions to a wider context of ancient religiosity, but as Chaniotis
points out, there are significant differences as well. Most judicial prayers seem to have
been conducted without the intervention of priests, while Lydian temples could offer an

institutionalised practice for the annulment of curses.”!

6. Gods in reconciliation inscriptions

The reconciliation inscriptions were not confined to one particular cult, even though the
cult of Mén held a prominent position. The strong presence of the cult of Mén in the
reconciliation inscriptions must be seen as a result of its wide diffusion in Roman Asia
Minor and not as evidence for the origin of this practice. The fact that so many cults are
represented in the reconciliation inscriptions is an indication that they were a

widespread phenomenon in Lydia and Phrygia.

2 BWK #2; *15; *27; *34; #52; *54; *58; *102; *103; *105; 106; 107; *119(?); 120.
30 See Parker 1983, 186-188 for references.
3! Chaniotis 1997, 366.
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a. Mnv

Mnv or Meig is the predominant deity of the reconciliation inscriptions. He is
mentioned in 33 of the texts published by Petzl.*> Mén was probably a Persian god
associated with the moon, which is his most characteristic attribute. In the iconography
he is usually depicted as a beardless man dressed in trousers and a Phrygian cap. On his
shoulders he carries a crescent. Usually he is depicted standing holding a sceptre, but
there are also examples where he is riding a horse, and a few cases where he is sitting
on a throne. Other frequently occurring attributes are bulls and roosters.”

The main centre for the worship of Mén was Asia Minor, but the cult is also
attested in Greece (CMRDM 1, 1-19),** the Balkans (CMRDM 1, 20-21), Ostia and
Rome (CMRDM 1, 22-27), and Pontos which according to E. N. Lane was heavily
influenced by Persian culture.” In Asia Minor the cult was widespread, and held a
dominant position in Maionia and in Antioch in Pisidia. In Antioch, where Mén
Askaenos was regarded as mdtprog 0e6c,™ a great temple has been excavated. This
shows that the cult must have held an important position, because we know that
prominent Roman families were participants’’ and because a large amount of
numismatic material has been found here.”® The temple, which existed from the 2"
century BC to the 3" century AD, is Ionian in style and shows strong Hellenic
influences on the cult. In fact, the temple is a typical example of temples from
Hellenistic Asia Minor.” The Mén-cult of the Maionian region, from which the
reconciliation inscriptions originate, had a different character with several local shrines.
The largest portion of inscriptional material from the Mén-cult comes from this area.

The majority of the material consists of votive inscriptions and indicates cults with a

2 BWK *3; 5; 6; ¥35; 36; *37; *38; #39; *40; *51; #52; *¥53; #54; 55; *#56; *57; #58; *59; *60; *61; *62;
*63; 64; *65; *67; *68; *69; *70; *71; *80; *84; *100; *101.

3 For an account of the iconography of Mén, see CMRDM 111 (Lane 1976), 99-108.

* The Attic material is the earliest evidence for the cult of Mén.

% Lane 1990, 2170.

* Mitchell & Waelkens 1998, 37.

7E.g. CMRDM 1, nr. 176. See also Lane 1990, 2165.

* CMRDM 11.

¥ Mitchell & Waelkens, 1998, 68: “Far from being of unusual character, it is a classic Greek building of

Hellenistic date”.
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heavy focus on communication between the deity and worshipper through oracular
questions and answers. This is, however, a feature which is common to all cults in this
area and not confined to the cult of Mén.

Men has the following epithets in the reconciliation inscriptions: "A&tottnvée,*

"Apteptdapov,’ Aaovag,*? Ovpdviog,* Metpaite,* Tiapov® and Tvpavvoe.*®

b. Zevg

There are in particular two cults of Zeus that stand out in the reconciliation inscriptions:
Ze0g £x Atdbpov Apvdv?' and Zetg Tapdlioc.*® The first of these is a local cult which
was associated with oak trees with split trunks,* and probably a sacred grove, since
some of the transgressions described are associated with the violation of sacred trees
(BWK 9; 10). Apart from this there is little information about the performance of the
cult.

The cult of Sabazios is widely attested in the ancient world, and is known from
both Asia Minor and Europe. The earliest attestation of the cult is a decree from
Artaxerxes II (404-359 BC).”® Sabazios is also mentioned by several ancient writers,
among them Aristophanes.’’ Sabazios is usually depicted as man with beard dressed in
trousers and a Phrygian cap. The predominant signs of the cult are votive offerings
made of bronze and shaped as hands with the index finger, middle finger and thumb

raised and decorated with magic symbols such as snakes.”” The cult seems to have

Y0 BWK *3; 6; 36; *#38; #57; #58; *59; *60; *61; *62; *63; 64; *65; *67; *71; *100.
! BWK 5; *40; 55; *56; *79; *101.

> BWK *35; 36; *37; *40.

“ BWK 55.

* BWK #35; *37; *38; *39,

* BWK *54; *67; *68; *69; *70; *71; *84.

“ BWK *53.

" BWK 9; 10; *11; *12.

“® BWK *24; *49; 50; 76; *77.

* The tree may have been associated with Zeus because the trunk was split by lightning.
9 CCIS 1, 31. This inscription is a 2™ century copy.

L CCIS L, p. 46-52.

% See CCIS 1.
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originated in Asia Minor and was spread from Syria to Germania. However, most of the
epigraphic material comes from Thracia, Asia Minor, and Italy.

Zeus is mentioned in 17 of the reconciliation inscriptions,5 ? and he has 8 different
epithets: AlOprog (BWK *47), £k Atdvouov Apvov (BWK 9; 10; *11; *12), Atduueitg
(BWK 10), 'Oyunvog (BWK *53), ‘Opettng (BWK 6; 7), ‘Opkopavitg (BWK *102;
*103), Melnvog (BWK *45), Zofaliog (BWK *24; *49; 50; 76; *77) and Tpwoov
(BWK *1).

c. Amoldwv

Apollo is mentioned in 14 reconciliation inscriptions,54 9 of which come from the
Phrygian shrine of Apollo Lairbenos.”® Apart from this deity, 3 other epithets are
associated with Apollo: A§vpog (BWK *21; 22), 6e0g Bolnvog (BWK 43), TIponvlarog
(BWK *104 (?)), Taporog (BWK *57).

We only know the cult of Apollo Lairbenos from Phrygia, where a temple has
been located in the vicinity of the modern Turkish village of Orta Koy, approximately
30 kilometres north of Phrygian Hierapolis (modern Pamukkale). The cult is also
located in Hierapolis, where it was probably introduced in 2™ century AD.”® Apollo
Lairbenos was associated with the sun. In BWK 107 he is named “HAtog "AndéAlov
Aapavég and he his portrayed on coins from Hierapolis with sun rays round his head.”’
His most important attribute is a double axe and he is sometimes depicted as a riding
20d.”® There are few indications of the nature of the cult of Apollo Lairbenos; BWK

*108 states that mysteries were celebrated in honour of this deity.

33 BWK *1;5;6;7;9; 10; *11; *12; *24; *45; *49; 50; *53; 76; *77; ¥*102; *103.
3 BWK #21; 22; 43; *57; ¥104; 106; 107; ¥109; 112; *113; *118; *119; 120; 124.
3 BWK 106; 107; *109; 112; *113; *118; *119; 120; 124.

%% Miller 1985, 52.

" Miller 1985, 64.

% Miller 1985, 66.
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d. Mijtnp

The epithet MAytnp is found in 23 reconciliation inscriptions™ and is associated with 8
goddesses: Avoeiltig (BWK *68; *70; 72) Atyuig (BWK *54) 'Into, or Eutta (BWK *49;
50) Anto (BWK *122), Taponvn, To(c)lnvn or ToAl...]Jpdnvn (BWK *39; *41; *42;
*57) Oikeilg (BWK *83; [*847]; *86; [*887?]; [*89]; [*90]; *94; *95).

The most prominent among these goddesses is Avoettic who is invoked in 9
reconciliation inscriptions (BWK *67; *69; *71; *73; *74; *75; 76; *96; *99). In three
of the inscriptions she is associated with Artemis (BWK *69; 76; *99). Her cult
originated in the cult of Aredvi-Sura-Arahita, the Persian river-goddess. The cult was
introduced in Asia Minor in the 4" century BC where its most important cult centres
were Nitalis in Cappadocia, Zela in Pontos and Akilisene in Armenia. The cult had a
strong Persian character.”’

The reconciliation inscriptions and the cults with which they are associated are
usually devoid of references to myths or mythological themes. One of the few
exceptions is the notion of the mother of gods, which is mentioned in BWK 55 where

Meydin Mnmp Mnvog Tekovoa is invoked.

C. The religious context. Religion and cult in Lydia and
Phrygia

1. General remarks

The reconciliation inscriptions were not written in a religious vacuum. They were part
of a larger religious environment in which they only played a limited role; religious life
in Lydia and Phrygia was not based on an eternal circle of transgression, punishment
and propitiation. Which religious ideas did the inhabitants of Lydia and Phrygia
possess? By ‘idea’ in this context I mean which purposes the worshippers intended,
consciously or un-consciously, to fulfil. The word ‘idea’ should of course be used with
caution; it assumes that religion is based on a set of dogmas to which the worshipper

gives his or her consent. ‘Ideas’ are therefore not necessarily abstractions of

3 BWK #39; *#40; *41; *42; *49; 50; *54; 55; *57; *68; *70; 72; *83; [*847]; *86; [*88?]; [*89]; [*90];
#94; %95 %97 #]22,
0 Gordon 1996.
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worshippers’ own accounts of their participation in religious and cultic activity but the
result of scholarly analysis of the cult.

Our sources for the cults of Lydia and Phrygia are basically inscriptions. We have
few substantial literary evidence from these areas. The epigraphic material, however, is
quite extensive and provides a good picture of the cultic activity, even though its
contents are primarily of a technical character. It focuses above all on the external
aspects of the cult and does not give explicit statements about or explanations of notions
and beliefs. The most comprehensive collection of religious inscriptions from Lydia so
far is Maria Paz de Hoz’s thesis Die lydischen Kulte im Lichte der griechischen
Inschriften published in 1999. The thesis focuses primarily on the epigraphical and
technical aspects of the religious material from Lydia and it is primarily a collection of
religious sources. Based on de Hoz’s study the following survey seeks to analyse which
religious notions these sources express.

Roughly speaking,®' the majority of reconciliation inscriptions originate from the
vicinities of six Lydian cities: Saittai,62 Tabala, Silandos,63 Maionia,64 Kula,65 and
Kollydal.66 In addition, some inscriptions originate from the shrine of Artemis Anaitis
and Mén Tiamou,®” and the area between the modern Turkish towns Golde (Kollyda),
Menye and the river Hermos. From these areas there are also a multitude of other
religious inscriptions. In order to limit the study I have chosen to focus on inscriptions
from the same geographical areas as the majority of the reconciliation inscriptions,
namely the Catacecaumene and especially the four cities Saittai, Silandos, Tabala, and

Maionia.

® This survey of origins of reconciliation inscriptions is not complete. Very often the actual original site
of a reconciliation inscription is unclear or even unknown. This is therefore only an approximate survey
of the most important sites, which does not include all reconciliation inscriptions published by Georg
Petzl. For more specified information, see Petzl 1994.

82 BWK *3 (?); 4 (2); 9; 10; *11; ¥12; *16; *17; *18; 19; *20; *21; 22; *23; *60 (?); * 66 (?).

8 BWK 5; *47 (7); *48 (?); *60 (?).

* BWK 76; *77; 78; *81.

5 BWK 25; #42; 43; *47 (2); #51 (?); *53; *59 (2); *68; *69; *70; 72; ¥73; *74; *75.

% BWK 6; 55 (2); %62 (?); *63 (?).

7 BWK *68; *69; *70; *71; 72; *73; *74,
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de Hoz divides religious inscriptions into two main categories. The first consists
of private inscriptions, which include votive inscriptions, ex-votos, confession
inscriptions and grave inscriptions.68 The second category is official inscriptions, which
include honorary inscriptions, votive inscriptions to a deity, cultic regulations69 or other
inscriptions, such as the decrees of a religious association. de Hoz draws the following

conclusion about the nature of the epigraphic material:

Private Inschriften an einheimische Gotter erscheinen vorwiegend in der Kaiserzeit und
dann vor allem im Ostlydien, wihren offizielle Inschriften meistens als Zeugnisse fiir
griechische oder stark hellenisierte Kulte in Westlydien belegt sind, und zwar gleichfalls
meist in der Kaiserzeit. [...] Die Ergebnisse, die sich aus der Klassifikation des Materials
ergeben, zeigen, dal die Verwendung von Inschriften in hellenistischer Zeit wenig
verbreitet war und daf3 die seleukidischen und attalidischen Konige sich keinesfalls fiir die
Verbreitung einheimischer Kulte eingesetzt haben. [...] In der Kaiserzeit scheint sich der

Gebrauch von Inschriften in ganz Lydien verbreitet zu haben, wobei es eine deutliche

Verteilung zwischen Inschriften offiziellen Charakters und privaten Inschriften gibt.70

According to de Hoz, the official inscriptions are primarily honorary inscriptions, while
the private inscriptions focus on direct relations between gods and men. de Hoz claims
that the official category is more frequent in western Lydia, while the private category
dominates in the eastern part of Lydia, and that this is evidence for the profane character
of the Hellenistic part of Lydia where religion was the responsibility of the city
administration, and an indigenous eastern part where religion was marked by a more
personal relationship between gods and worshippers.

The role of indigenous Lydian religion is much emphasised by de Hoz. de Hoz
also points out that Persian influence on the religions of Lydia was rather limited. Lydia
was never colonized by Persia and Persian rule (546-334 BC) did not challenge the

Lydian culture and language.”' Persian influence on religion was also minimal, and was

8 de Hoz 1999, 9. de Hoz uses the German term ‘Beichtinschriften’.

% de Hoz claims that only five examples of cultic regulations from Lydia are known. See de Hoz 1999,
10. She does, however, not say which texts she is referring to.

70 de Hoz 1999, 10.

' de Hoz 1999, 3-4.
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according to de Hoz limited to a few names of deities.”” On the other hand, the influence
of Greek culture following the conquest by Alexander was very strong, and continued to
play an important role in Lydia throughout the period of Roman rule. In
Catacecaumene, however, it seems that there was less colonisation by Greeks than in
other areas. Nevertheless, Greek influence on Lydian culture is evident in the names of
deities, language, and epigraphic genres and habits. Lydian religion was thus neither
‘Greek’ nor ‘Oriental’, but was shaped by several intertwining traditions. I do not wish
to exclude the indigenous Lydian cults as irrelevant, but I think it is wrong to draw a
strict division between Greek and Lydian cults. Rather, I would claim that there was a
continuum between Greek and Lydian cults; they were neither absolutely identical nor
absolutely different. There is, for instance, no reason to claim that a more personal

relationship between men and gods is a special characteristic of Lydian cults.

2. The Gods of Catacecaumene

de Hoz lists 63 different deities with various epithets. These include the most central
Greek gods such as Zeus, Apollo, Artemis, Athena, Demeter, Asclepios, Hades, Hera,
Heracles and Dionysos. Zeus and Apollo are the Greek gods most widely attested here.
de Hoz divides the gods into Greek and Anatolian deities, but this is problematic:
nowhere does de Hoz defined precisely what criteria she has uses for this division of the
gods, apart from epithets associated with the gods, and her statistical survey’> of Greek
and Anatolian deities shows quite clearly that the picture is far more complicated. For
example, de Hoz’ inclusion of Artemis, Apollo, Demeter, Korg, Meter, Tyché and Zeus
among the Anatolian deities is problematic. She lists 43 different epithets for Zeus,”* 13

of which are Greek,” whilst the rest are Anatolian.”® This proves only that Zeus had

> de Hoz 1999, 4: “[D]ie Analyse der kultischen Belege [zeigt], daB sich die Zeugnisse fiir einen starken
religiosen Einfluf der Perser in Lydien, wie ihn Keil und andere ihm folgend angenommen hatten, auf die
Annahme eines persischen Namens fiir eine anatolischen Gottheit beschrinken”.

7 de Hoz 1999, 26-27.

™ One of the epithets is damaged and illegible.

73 Aerios, Agoraios, Aithrios, Antigoneios, Eumenes, Helios, Keraunios, Koryphaios, Kronides, Ktesios,
Olympios, Seleukios, Soter.

75 Ariu, Autheites, Baradateo, Batenos, Beudenos, Dareddenos, ek Didymon Dryon/Didymites,

Digindenos, Driktes, Galaktios, Glaukas, Halonites, Killamenenos, Masphalatenos, Misyenos, Ogmenos,
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both Greek and Anatolian epithets, and that Anatolian epithets were preferred to Greek
ones. But it does not prove anything about the nature of the cults involved. As a result
of this, it might be unnecessary to draw a clear division between Greek and Anatolian
deities. Their cults existed side by side and they were obviously identified with each
other. Neither are there any indications that Anatolian cults represented different sets of
beliefs than Greek ones.

The following list based on de Hoz’s survey shows the cults found in the selected

Lydian towns. Various epithets are placed in brackets:

a. Saittai

Anaitis, Apollo, Asclepios, Dionysos, Heracles, Hermes, Hosios Dikaios, Hygieia,
(Theos) Hypsistos, Larmene, Mén (Axiottenos, Tarsi Basileuon, Tarsios (?), Uranios),
Mgcter (Notene, Simidalene), Moira, Nik&, Pluton, Sabazios, Theion, Theoi
Katachtonioi, Theoi en Tamasei, Theos Basileus, Tychg, Zeus (Agoraios, Antigoneios,

Batenos, Beudenos, ek Didymon Dryon, Halonites).

b. Silandos
Anaitis, Attis, Dionysos, Hades, Herakles, (Theos) Hypsistos, Mén (Artemidoru, ex
Attalou, Labanas), Mé&tér, Sabazios, Thea Tazene, Theoi €v Novov, Zeus (Aithrios,

Keraunios), The twelve gods.

c. Tabala
Anaitis, Apollo (Tarsios), Asclepios, Hades, (Theos) Hypsistos, Méter Tarsene, Theoi

Tabalenoi.

d. Maionia
Anaitis, Apollo (Nisyr(e)ites), Hades, Hekateé, Hosios Dikaios, Klotho, Kore, Mén ((ex)
Artemidoru Axiottenos, Axiottenos, Tiamu, Tyrannos), Meétér (Akraia, Anatidos,

Hipta), Moira, Nemesis, Persephone, Pluton, Sabazios, Thea Bryzi (Adytene), Theion,

Oreites, Peizenos, Perses, Petarenos, Phratrios, Policus, Prottenos, Sabazios, Stratios, Taillenos,

Tarigyenos, Timaios.
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Theos Basileus, Theos Strapton kai Bronton, Zeus (Ariu, Masphalatenos, Sotér,

Timaios).

e. Catacecaumene outside the territories of the four main cities
AIOY éx AHTOIX (sic) KOYPH, Mén (Axiottenos, Labanas, Pereudo, Petraeites,
Ploneates), Méter (Leto), Nemesis, Thea Urania, Theoi Pereudenoi, Theoi ot Perkenon,

Tychg, Zeus (Oreites).

This survey shows that the cults of Anaitis and Mén were highly popular. The cult of
Anaitis is attested in all the four cities, and the cult of Mén in all except Tabala,
although it probably also existed there. The survey also shows that Greek and Anatolian
deities were being worshipped side by side. The epithets are often derived from names
of places and do not necessarily express differing aspects of the cult’s or the deity’s

character.

3. Types of religious inscriptions
Following de Hoz’s classification we can divide religious inscriptions other than
reconciliation inscriptions from Lydia into the following categories:

1) Ex-voto inscriptions.

2) Dedication inscriptions.

4) Grave inscriptions.

5) Honorary inscriptions.
The ex-voto and the dedication inscriptions are the most numerous of the religious
inscriptions found in Lydia. In de Hoz’s thesis, I have counted 116 ex-voto inscriptions

and 67 dedication inscriptions from the same areas as the reconciliation inscriptions.

a. Ex-voto inscriptions
Ex-voto inscriptions are raised as signs of gratitude to a deity for a fulfilled wish, and
are therefore closely related to the reconciliation inscriptions. Ex-voto inscriptions and

votive offerings are perhaps one of the most common religious expressions in the
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ancient world and we can trace a long continuity in this form of cult.”” When asking for
a particular favour the worshipper made a vow to the deity to give some kind of votive
offering if the wish was fulfilled. The vow is a typical part of votive inscriptions and is
attested as early as the archaic period.”® Sometimes these offerings could be large and
elaborate, such as altars, but in most cases gifts presented to the gods in gratitude were
modest, such as small figurines or inscriptions. Plato describes, and to some extent
criticises, a similar form of cult as it was performed in classical Athens. Even though
the quotation is 4-500 years older than the Lydian material Plato’s observations are

relevant to its interpretation:

tepd kol BeoLg oV padiov 18pvecbal, peyding d¢ diavolag Tvog OpBdg Spdv 1O
toloVtov, €00g te yuvorél te 8 dradepdving mdoalg Kol 101G Gobevolol TAvVTn Kol
KLvdUveEDOUGL Kol dmopovoty, Ot Tig Gv Amopi), Kol Tovvovtiov §tav evmoplag Tivog
AGBovtot, KaOLepolv Te 10 TOPOV Gel Kal Buoiag evyechot kol 18puoelg Loy velchot
Beolg kol doipoot kol moilol Bedv, €v te ddopacty €ypnyopdtog dio ¢ofovg kot €v
ovelpolg, mg & aVTteOG OYELG TOAAAG OTOUVNUOVEVOVTOG, £KGOTOLGL T€ VTV GKT
TOLOVUEVOLG, BOUOVS KOl LePC TOCOG UEV olklag, TAcag 0 Kouog €v te K00apolg

18puoUévoug ETLTAGVOL Kol 00T TLG ETVYE TOV TOLOVTMV.

It is no easy task to found temples and gods, and to do this rightly needs much deliberation;
yet it is customary for all women especially, and for sick folk everywhere, and those in
peril or in distress (whatever the nature of the distress) and conversely for those who have
had a slice of good fortune, to dedicate whatever happens to be at hand at the moment, and
to vow sacrifices and promise the founding of shrines to gods and demi-gods and children
of gods; and through terrors caused by waking visions or by dreams, and in like manner as
they recall many visions and try to provide remedies for each of them, they are wont to
found altars and shrines, and to fill with them every house and every village, and open

. . 7
places too, and every spot which was the scene of such experiences.”

Normally Lydian ex-voto inscriptions are very short and often they do not contain any

particular information about the fulfilled wish. Their style is clearly marked by formulas

" For a general survey of the topic, see van Straten 1981. Burkert 1987, 12-29.

78 van Straten 1981, 70: “The euché referred to in the inscriptions mentioned should usually be regarded
as a prayer of supplication combined with a vow whose redemption is conditionally connected with the
answering of the prayer”.

" Pl. Leg. 909¢-910a. Translated by R. G. Bury (Loeb Classical Library).
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and fixed expression with few individual deviations. An ex-voto inscription will contain
the name of the deity who is the object of the worshippers’ gratitude in the dative case
and the names of the dedicators in the nominative. The dedicators are sometimes
described with a participle such as evyapiotdv. The verb, if it is included in the text,
will often be dvotiOnut or amodidmut with €vyn as the object. A typical example is

TAM V1, 320% from the shrine of Artemis Anaitis and Mén Tiamou:

Oed 'Avagitt Kot
Mnvt Tropov Zokpd-
te10 k€ Bdooilha

4 ke 'AmoAlwvig ke T1po-
KAog k€ Tpodiuog
anédoxav 10 [te—]
pPOTTONUO, EVLYOPLO—

8 «vovvtes. "Etoug 69¢’,

un(vog) Amov f'.
Sokrateia and Bassilla and Apollonis and Proklos and Trophimos gave this sacrifice to

Thea Anaitis and Mén Tiamu in gratitude. In the year 296 on the second day of the month

of Loos.

Sometimes the inscription is even shorter, as shown by TAM V 1, 447 from the area

between Golde, Menye and the river Hermos:®!

Ebtuyog Moyétov
"Andrrovi Nicvpeit

Kol "AGKANTL® €0YNV.
Eutychos son of Mogetos (gave this sign of) gratitude to Apollo Nisyreit€s and AsklI€pios.

Sometimes an ex-voto inscription will contain a few details of the fulfilled wish, but

usually in a vague and formulaic way. A frequent formula is the preposition Umép

% de Hoz nr. 3.29, p. 137.
81 de Hoz 1999, nr. 5.18, p. 159.
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introducing the reason for the gratitude in the genitive case. A good example of this is

TAM V 1, 526 (Maionia):**

AgcKVALG AEGKVAOV
Mnvi "Aptepidopov "Ag-
0TT0, KOTEXOVTL VIEP TOV

TEKVOV EVYNV.

Deskylis daughter of Deskylos gave this sign of gratitude to Mén Artemidoru who rules

Axiotta because of her children.

Deskylis here shows gratitude towards Mén Artemidru because she prayed to Mén
asking to have children. The inscription was then raised when the wish was fulfilled.
Some of the ex-voto inscriptions are raised in gratitude for the healing of a
disease, but unlike reconciliation inscriptions they do not associate disease with
transgressions. It is interesting to note that these inscriptions obviously existed side by
side with, and were raised in the same shrines as the reconciliation inscriptions. One of
these is the shrine of Artemis Anaitis and Mén Tiamu. An inscription from this temple,

TAM V 1,323 reads:®

"Aptéutdt 'Avoeitt kol

Mnvi Tropov MeAtivn

[V]mep thg OAoKANpLlag
4 [t@Vv] ToddV edyNV

[avéo]toev.

Meltin€ raised this sign of gratitude to Artemis Anaitis and Mén Tiamou because of the

complete healing of her feet.**

TAM V 1, 324" from the same temple contains a similar story:

82 de Hoz 1999, nr. 39.12, p. 217.
% de Hoz 1999, nr. 3.32, p. 138.
% The stele contains a relief of two legs. Cf. also TAM V 1, 534.

161



"Aptéudt ‘Avoe[itt]
kot Mnvt Tropov "A[Ae-]
EAavopo VIEP TOV

4 LOOTOV EVYNV

OVEGTNOEIV.

Alexandra raised this sign of gratitude to Artemis Anaitis and Mén Tiamou because of her

breasts.®

Ex-voto inscriptions are so numerous and so uniform in their expression that it is
sufficient to cite only a few of them, but their mere presence in Lydia is highly
important to our understanding of the reconciliation inscriptions. For instance, BWK

*#101 shows the consequences of not fulfilling a promise made to a deity."’

[Mnv]t "A&lotve E[ra]-
[0pdd]ettog oiko[vo-]
[Log Krav]dio[v Ztpa]-

4 [t]oveikov evEd[ue]-
VoG €0V ANYETOL
yuvoikoav v Oelo
KOt Aafov Kot un -

8 TOdMV THY EVYNV
KoAoGOELS GVEON-
KEV KOl GO VOV EDA0—
YEL LETA TOV 10l0OV

12 mdviov. "Etovg oue’,

un(vog) Agtov Bu.

% de Hoz 1999, nr. 3.33, p. 138-139.

% This inscription shows a relief of two female breasts.

%7 This inscription consists of two fragments. The first contain lines 1-2, the other lines 3-13. Petzl 1994
does not include the first fragment. The identification of the two fragments was done by Robert 1964, 34
and retained by Horsley 1983, 27 and Lane 1971, 53 (CMRDM 1 80). The identification is rejected by
Petz] 1994, 118.
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To Mén Axiotenos Epaphrodeitos, steward of Claudius Stratonicus, having made a vow if
he should get the wife which I want, and getting her but not paying his vow, after being
punished he set up (the inscription), and from now on he blesses (the god) with all his

family. In the year 245, month Deios, 12t (?).88

The votive cult is the most important link between Lydian and other ancient cults. F. T.
van Straten points out that votive offerings are one of the most constant factors in
ancient religiosity.” Unlike an animal sacrifice, which was eaten or sometimes even
burnt completely, van Straten argues that votive offerings were enduring testimonies to
the dedicators’ piety% and thereby secured a lasting relationship between god and
man.” It is not unreasonable to compare ex-voto inscriptions to a contract stating both
the god’s and the worshipper’s obligations. Such offerings were often given to the gods
in times of crisis; illness being one obvious condition that may require some kind of
sacrifice.”” But also other difficult or dangerous situations, such as seafaring or
childbirths, were the reasons for votive offerings. Walter Burkert gives the following

analysis of votive cult and religion:

The practice of vows can be seen as a major human strategy for coping with the future. It
makes time manageable by contract. From crippling depression, man can rise to impress the
structure of “if-then” upon the uncertainties of the future. If salvation from present anxiety
and distress occurs, if the success or profit hoped for is attained, then a special and
circumscribed renunciation will be made, a finite loss in the interest of larger gain. [...]
[V]otive religion did provide help by raising hopes, by socializing anxieties and sufferings:
the individual is encouraged to try once more, and he encounters the interest and
reinforcement offered by priests and fellow worshippers. The vow is made in public, and
the fulfilment is demonstratively public, with many others profiting from the investment —

craftsmen, shopkeepers, and all those sharing in the sacrificial banquets.”

% Translated by G.H.R. Horsley 1983, 27.

% van Straten 1981, 65-66.

% van Straten 1981, 69.

1 van Straten 1981, 74.

%2 van Straten 1981, 97-102. For a survey of ex-votos dedicated to Asclepios see Edelstein 1945.
* Burkert 1987, 13.
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The principle is simple: In order to gain you must give. The gods protect their
worshippers, but not without getting something in return. Piety in this respect is
bestowing proper compensation on benefactors. Still, votive cults offer one possible

solution to difficult situations.

b. Dedication inscriptions

Dedication inscriptions are closely related to ex-voto inscriptions, but do not contain
any reference to having been raised as a consequence of a vow. Like the ex-voto
inscriptions, dedication inscriptions are usually rather short and contain a more or less
fixed set of formulas without much room for individual differences and innovation. The
inscriptions are often marked by the verb dvotiBnut and sometimes the phrase kot
gnitaynyv, ‘at a command’. A typical example is an altar dedicated to Artemis and Mén

Tiamu found in the area between Golde, Menye and the river Hermos (TAM V 1, 458):

Mnpt ‘Aptipttt
Kot Mnvt Trop-
ov '\Wkov

4 TpOdovos kot
Tpodruog Oeo-
YEVOUL KT EMl-
TaynVv 10V Bou-

8 ov €k 10V 1dlov

avednkov.

Glykon son of Tryphdon and Trophimos son of Theogené&s raised this alter of their own

means to Métér Artemis and Mén Tiamu as commanded.

These texts may contain very few details, as this inscription (I.Smyrna 744)°* which

probably comes from Saittai and dates to imperial times shows:

% de Hoz 1999, nr. 40.8, p. 236.
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Toyn Tywnmvov
yuvn Mnrtpt Bed—

V KOT E€TLTOYNV.
Tyché wife of Hygiénos to the Mother of gods according as commanded.

Some of the dedications are clearly raised as thanksgivings, in this case (TAM V 1,

426)” because of a good harvest:

[AJu Zedevkio kot Nopdoig
Kopmodoteipaig | Nioupemy
KOTOLKLO VTEP TG AAoPelag
TEAECHOPLOG TV KOPTOV

5 Kot émitoyny. "Etouvg tyt’, un(vog)

[TavAuov yu.

The katoikia of Nisurea (?) to Zeus Seleukios and the fruit-giving Nymphs as commanded
because the harvest was unharmed and plentiful. In the year 313 (= 228/29 e.Kr.) on the

13" day of the month Pangmos.

In most cases the inscriptions will contain the name of the deities and the dedicators and
a verb, usually @vatibnut. These texts are primarily displays of the dedicators’ piety.
They show their confidence in the gods’ assistance by raising a public inscription. Apart
from indicating, as pointed out above, a religion based on reciprocity, these texts also
point to another important aspect of ancient religions: piety and religious beliefs, in the
broad sense of the word, were something the believers were expected to show publicly
through certain actions such as performing sacrifices and dedicating votive offerings.
Religion as it was performed in Lydia and Phrygia in the first three centuries AD was
based on tangible actions and objects. ‘Beliefs’ in this case can therefore not be
understood as pious and sincere confidence in God’s mercy, but a confidence that

certain actions would have certain consequences.

% de Hoz 1999, nr. 46.1, p. 261.
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c. Grave inscriptions

Grave inscriptions, quite few of which are preserved from Lydia, may be divided into
two groups. The first encompasses the regular epitaphs which record the name of the
deceased and often the relatives who raised the inscription. de Hoz records 20 epitaphs
in her collection. The other group consists of inscriptions containing a curse against
those who seek to desecrate the tomb. de Hoz’ collection contains 19 grave curses from
the same areas as the reconciliation inscriptions; most of them come from the territory
of Saittai.

Unlike the votive inscriptions, the epitaphs may contain individual elements
intended to describe or honour the deceased. For instance, they often contain
information about how old the person was when he or she died, and many of them are
formulated as poems written in metric form. The most common feature of the epitaphs
is the verb Tiudo, ‘honour’, which refers to the relatives honouring the dead. It is also
important to note that the gods play a less important role in the grave inscriptions than
in the votive inscriptions. As pointed out in Ch. 2, gods did not play a significant part in
the cult of the dead because of the assumed pollution contact with corpses would cause
and this is probably the explanation for their absence. A typical example of an epitaph is

this inscription (TAM V 1, 591; SEG XXXIV 1202)*® from Maionia:

"Etovug p* kol 1o, un(vog) Atov
€ amovrog. “Epuinnog
Al0dmpov kol 'Adprog 1 yu-
V1| 00TOV €tetuncoy "Ap-

5 piov Ty €0VT00 UNTEPQ
kol 'Epoyévnv 1ov £av-
TV VIOV €teluncay, “Eput—
oG, 'Avopovikog, "Aupuiog,
Meltivn, ‘Epung tov €ov-

10 TV Aderdov £Tiuncav.
Xaipotg, Tag TApodE, TOG

Neuéoig cot, un tig pot

% de Hoz 1999, nr. 43.1, p. 260.
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MV oTNANV Gd1-

KNOELGS.

In the year 211 (= AD 26/27) on the the 7" day of the month Dios. Hermippos son of
Diodoros and Aphias, his wife, honour Ammia, his mother, and Hermogengs, their son.
Hermippos, Andronikos, Ammias, Melting, Herm&s honour their brother. May you rejoice

all who pass by; I adjure you by the Nemeseis not to dishonour my stele.

As an example of an epitaph poem I have chosen SEG XXXV 1233% from Saittai. The
inscription dates to AD 148/149. The poem is written in hexameter and is highly

influenced by Homeric style:

“Etoug o)y, un(vog) Avotpov €.
Oeloyevny Kota TOUPog £xel ynpotov, 6d11o,
tep€a Aapunvig, evoefing kavova,
poun & MULBEOLG EVOALVKLIOV NPOEGOLY,
5 TOV TTAONG GPETNHG KVOOG EVVKAUEVOV.
vacat
Y10v €yet xata yoio yutn kAvtov EvBovioto
BoLov vovpdviov Molp@v Ttdpo. VLo Aoy OvTo,
‘Hoorstiovo, duiy dyodov kol 18og Epiotov,
TOV O £E0Y 0 TELNO OLOG VEOG NOE TalaLdg,
10 vodg &1t ol moAOg 10 1€ peilyov fv £ml YAdoon
NBE® mep €0Vl KoTaoTaE000 d€ ANV
Ta1d0g A’ NAtkiny vakivolov viece Kiwbo,
TPV YEVLY AvONGOL LOAOKT Y Tplya’ TG & dpa dNUoG
névOog KoLvOoavTo, £mel Bdve cenvog €ompPoc
15  daMa yop evoeBémv KuAAnviog 00 t€Kvo 0mTdv
PABd® dymv "AyEpovil KaTaoTLYLO TOPOUEVEL,
OAN O v’ €¢ 'HAOo1ov tedilov tpémet, €vBa te TThovteng

OPLOEV NPOECTLY EOECTLOV GKPOITKOLGLY.

7 de Hoz 1999, nr. 23.1, p. 202-203.
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In the year 233, on the 5™ day of the month Dystros. The grave contains old Theogengs,
traveller, priest of Larméng, a model of piety, who in strength resembled the heroes, the
demigods, and gained the glory of every virtue.

The mound of earth surrounds the renowned son of Euboulos, who by the Moiras was
allotted just a short thread under the sky; Hefaistion, by nature good and excellent by his
appearance, whom everyone gave high honour, young as well as old, because he still young
had the gentleness of an old man and had a pleasant manner of speaking. K16thd who lets
Oblivion (Lethe) flow destroyed the hyacinthine age of the boy before soft hair bloomed
upon the cheek. The entire people shared the grief when the honourable ephéb died. But
Kyllénios does not carry the children of pious men to the abhorred Acherdn, but turn them
towards the Elysian field where Plouteus has ordained (the deceased) as a guest of the most

righteous heroes.

Unlike other religious inscriptions from this part of Lydia, grave inscriptions contain
mythological themes and notions concerning the afterlife. The themes are usually taken
from Greek mythology and the texts express the grief of those left behind, but also hope
for a good life after death. The deceased is portrayed as a virtuous person and his or her
death as a great loss. Unlike reconciliation inscriptions, epitaphs will often focus on the
deceased’s innocence and untimely death.

Grave curses are also epitaphs but contain some kind of formula intended to harm
those who do not respect the grave or who try to destroy it. The inscription will usually
inform the reader that a sképtron of a deity has been raised and that violation of the
grave will cause divine wrath. The practice of raising a sképtron is, as we have seen,
described in several reconciliation inscriptions as the reason for the punishment. This

example (TAM V 1, 213)98 comes from Tabala and is dated to AD 261/262:

"Etovg tus’, un(vog) Aatciov dexdn
€otapuévn. ‘Etetuncav tov
TOTEPO ZTPOTOVELKLOVOV
pvetog xaptv ot vot 0vTov I'Av-
5 KOV KOl ZTPOTOVELKLOVOG KO[1]
N ovvpLog avtoL Mnvooila

uvetog xapiv. El tig Belnoet

% de Hoz 1999, nr. 3.17, p. 134.
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okvBaiicatl TO uviua Tovto, £-
Eel 10V "ATOAM®VO KEYOAOUE—
10 vov kol v kvplov 'Avoeitiy 8o

TEKVA TEKVOV, £YOVO EYOVOV.

In the year 346, on the 10" day of the month Daisios. His sons Glykon and Stratoneikianos
and Menophila his wife honour the father Stratoneikianos with a monument. If someone
wishes to look upon this epitaph with contempt he will have to reckon with the raging

Apollo through his children’s children and his grandchildren’s grandchildren.

Another example (TAM V 1, 172), this time from Saittai, shows the clear parallel to the
reconciliation inscriptions and the curse ritual of raising a sképtron as a guarantee

against those who wish to destroy the monument:

“Etovug pon’, un(vog) Agiov §'.
"Appiag ) yuvn Kol ol viot
"AmoAAOVI0g Kol ANuodt—
Ao €tetuncav Iatepn

5 kot TpOoaiva 1) Bpen.
“Tvo U T1g TpocapudpTn T
GTMAN T TO HVNUELD, OKTI-
nTpa EnEctnoayv 100 "AE[1-]

0TTNVOD Kol "AvoeiTidoc.

In the year 178 (= AD 93/94) on the 4™ day of the month Deion. Ammias the wife and the
sons Apollonios and Démophilos and Tryphaina the nurse honour their father. They raised

a sképtron of Axiotténos and Anaitis so that no one should disgrace the stele or the epitaph.

Grave curses are found all over Asia Minor’” and were used by pagans as well as Jews
and Christians.'™ J. H. M. Strubbe points out that there are no fundamental differences

between Greek and Anatolian curses as claimed by Kurt Latte.'”" Strubbe sees the grave

% Strubbe 1997 contains 404 grave curses from Anatolia.

19 Strubbe 1991, 33.
101 Latte 1920, 77-80.
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curses of Asia Minor as a product of both Greek and Oriental traditions of protecting
things considered valuable.'” Curse formulas used outside a funerary context were
incorporated in the grave curses, which is a rare phenomenon apart from Asia Minor. In
the ancient Near East, the protection of graves through curses had deep roots and the
Anatolian grave curses must be seen as a result of the meeting between Greek and
oriental traditions.'” Greek tradition provided the formulas and vocabulary, which were
applied to the funerary context of the Oriental tradition.

The oldest grave curse written in Greek dates to late 4 century BC Lycia,lo4 but it
is not until the 1* century BC that such curses are found in large quantities. In imperial
times, however, their number increases considerably, and the majority dates to the pnd
and 3™ centuries.'” This coincides to some extent with a general increase in inscriptions
in Asia Minor, but not with the increase in epitaphs, whose numbers peaked in the
second half of the 2" century AD.'™ The emphasis on punishment relates these
inscriptions to the reconciliation inscriptions, and both genres belong within the same
realm of notions. They show that even though the reconciliation inscriptions constitute
an epigraphic genre confined to a relative limited area, the notions they express were

nevertheless well known throughout Asia Minor.

192 Strubbe 1991, 37: “The objects that were safeguarded by non funerary imprecations in the Greek
world belonged to the public, the religious, and the private spheres, for example property and property
rights of individuals and temples, the constitution of a city-state, laws, treaties between cities, asylia of
temples, private foundations. Some imprecations were directed against enemies of the city or against
religious offenders. Many conditional imprecations were imbedded in the self-cursing oath”.

' Strubbe 1991, 38.

1% Strubbe 1997, nr. 371, pp. 245-246.

19 Strubbe 1991, 39: “As far as I have been able to date the texts, the following results appear. Fifteen
texts may date in the first century A.D., while twenty-three date in that century or later. Fifty-seven texts
may date in the second century A.D., while thirty-two may date in that century or later. Another forty-five
belong to the second or third century. Ninety-one texts seem to date in the third century or the early fourth
century A.D. Only two or three texts certainly date in the (early) fourth century AD”.

1% Strubbe 1991, 40, notes 62 & 63.
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e. Honorary inscriptions
There seem to be rather few honorary inscriptions from Catacecaumene; de Hoz only

lists 7.'%7

These texts fill more or less the same function as present day memorial
plaques: they honour one or several persons for outstanding achievements, usually in
the service of gods. This example (TAM V 1, 449)'® comes from the area between

Golde, Menye and the river Hermos, and is dated to AD 223/224:

“Etovg ', unvog [Movnuov 1.
‘O 1ep0g dovuog eteiuncoy Avp.
IM\Wkova Atovuciov tov €k Tpo-
YOVOV LlEPEMY TPOTOV "APTEUL-

5 d0¢ "AVOELTLG TG GUVYEVLKNG
00V oLV KOl ALOVLGLE TA V1A AVTOD
ke Xopdomvt 10 £KyOve avTob S0
™V 1g 100G Be0Vg Opnokeiov Kol
T0.G 1G TOV 00VUOV TOAAOG EVEP—

10 yeotog kol tetelekdTO KE TEAOVVTO.

In the year 308 on the 18" day of the month Panémos. The holy house honoured Aurelius
Glykon son of Dionysios, first among the ancestral priests of Artemis Anaitis — the goddess
of old — with Dionysios his son and Chamason his grandchild for his service to the gods

and the great good work he has done and is doing for the house.

An inscription with particular interest for the study of reconciliation inscriptions is TAM
V 1, 490'” which is an honorary inscription of Tatia Bassa, priestess of Meén

AXxiottenos.

Tatiov ‘Eppokpdtovg Bacoov iépetav Mnvo[g "A&-]
0TTNVOD Ol KOTAAOVLOTLKOL ETEIUNGOV d1d TE TV 1 [ToVg]

Be0Vc evogPelay kol Opnokeiov Kot v Tpog [dvtog]

197 de Hoz 1999, nr. 3.47, 5.4, 15.8, 15.14, 39.35, 40.16, 63.30.
"% de Hoz 1999, nr. 3.47, p. 143.
19 de Hoz 1999, nr. 39.35, p. 223.
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avOpomovg drlokayodiav, Avactpadeicoy Ent 1@ Oe—
5 ® 0OLAOKEPSMS TavVTL T PLd d10 Yévouc. ’Avectddn

&€ €toug oud , un(vog) Fopmiatiov P, EmpueAncopévon

diroEevou B ypoupatéms, {oong toincav—

TEG TNV TELUNV Ol KATOAOVOTLKOL

€K TOV 1810Vv.

The guild of purifiers honoured Tatia Bassa daughter of Hermocrates, priestess of Mén
Axiotténos, because of her piety towards and service to the gods and kindness and
goodness toward all people. She who is of a noble family retired unpretentiously toward the
god all her life. (The stele) was raised in the year 244 on the 12" day of the month
Gorpiaios under the supervision of Philoxenos the secretary. The guild of purifiers gave her

the honour from their own means while she was still alive.

The inscription is given by a guild of kotaAovotikotl. They are also mentioned in TAM
V 1, 351, which testifies to the donation of an image of Dionysos by the
kotalovotikot. In that inscription from AD 161/162 Kollyda, the purifiers serve Méter,
Mén Tiamu and Mén Petraeites.!'” We do not know for certain what this implied, but it
seems that they were a group of priests and priestesses with special competence in ritual
purification. Even though we do not have any evidence that the xotalovotikol took
part in the writing and erecting of reconciliation inscriptions, it is interesting to note that
there existed groups of priests within the cult of Mén who were specially trained for
cleansing rituals. As will be pointed out in Ch. 5, kotaAovo is one of the terms used for
ritual cleansing in the reconciliation inscriptions.'"'

The honorary inscriptions provide us with information about priests and
priestesses and their tasks, and about cultic vocabulary, such as the reference to

religious service as Opnoketo which is the Greek term coming closest in meaning to our

‘religion’. They do not, however, tell us much about ideas and mythology; their focus is

"0 TAM V 1, 351, 1-3: ["Exloug ous’. "AvéBnkav ol katahovotikol Mnip[og Oeldv ?] kot Mnvog
Tuopov kol Mnvog Ietpagitov 10 [dyor]lno o0 Atovioov. The remaining 9 lines list the names of the
dedicators.

"1 See Ch. 5, 189-190.
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on the achievement of the person honoured. In that respect they provide insight into

which virtues a priest or priestess was expected to hold.

4. Analysis

The epigraphic genres presented here tell us a great deal about religious life in and
around Catacecaumene in the period during which the reconciliation inscriptions were
written. The most important information is that even though reconciliation inscriptions
are phenomena exclusively found in limited parts of Asia Minor, the rest of the religious
inscriptions are not. The religion of Catacecaumene seems to fit into a general pattern
found in most parts of Asia Minor. Ex-votos, dedications, epitaphs and honorary
inscriptions are all well known genres in most of the ancient world in general and in all
parts of Asia Minor in particular. Grave curses are widely attested in Asia Minor, and
the presence of these inscriptions in Catacecaumene is therefore not surprising.

To what kind of religion do these sources testify? The inscriptions bear witness to
two features that are crucial to our understanding of the religion of which the
reconciliation inscriptions were only one part. The Lydian inscriptions are first of all
testimonies that this was a religion of gods demanding cult. This might seem self-
evident because there hardly exists any religion without some form of rituals or cult, but
it 1s still important to emphasise this fundamental difference from modern Christian
religion. The gods of ancient Lydia demand physical goods if they are to give
something back to their worshippers. If the gods are treated in the correct manner, they
will bestow benefits on their worshippers in return. If, on the other hand, the gods are
treated with disrespect they will punish the transgressor. The principle is quite simple: it
is a religion of giving and taking. Goods and benefits are exchanged between two
parties, i.e. gods and men, with one of the parties, the gods, having higher status and
more power than the other party, the men. The weaker party addresses the stronger party
in order to gain certain benefits which are granted provided that the stronger party
receives something in return. It is a religious system based on reciprocity, but where one
party will always have the upper hand. It should consequently be no surprise that it is

based on the system of patrons and clients which permeated the Roman Empire.'"

"> The terms patron and clients should be used with some caution. Gradel 2002, 36-44 points out that

cliens used to denote anyone who was in a state of dependence on another person. A cliens in its strictest
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The other important aspect testified through the sources is the publicity of the cult.
By this I am not referring to the division between official and private or individual cult
but to the fact that cult was at the same time individual and performed in public.
Healing of a disease is on the one hand a personal affair, but it presupposes that the
individual performs certain acts in public. Religion and piety were not solely matters
between a man and his gods, but very much a matter between fellow human beings.
Piety was something one put on display for everyone to see. Ancient society was a face-
to-face society with close bonds between humans; one’s dignity and status were very
much a question of how one appeared in relation to other humans. The elite would show
its status by erecting buildings and temples, while the less wealthy would try to
contribute with small votive offerings etc. By erecting an inscription recording
thanksgiving for a granted wish, the worshipper showed that he or she had the proper
relations to the gods and as such with his cosmos. He or she was, so to speak, defined
into the proper category of a pious man or woman. Grave and honorary inscriptions also
fit into this pattern. Like the gods the dead were objects of cult. Relatives who were
obliged to honour their dead would raise epitaphs to show that they complied with these
obligations and that the deceased had lived a pious life. As a representative of the
household, the dead would enhance the status of those left behind. An honorary
inscription would be a further testimony to someone’s status as a pious member of
society.

These are the ideological aspects of Lydian religion in the 1% through the 3™
century AD. They were obvious to the worshippers of Lydia and needed no
explanations or theological speculations. The cultic tradition was self-explanatory. We
possess a great deal of information about the organisation of cults in Lydia, even though
it can be rather hard to interpret and our information primarily comes from the cult that
was performed in or near the temples. Presumably, there were cults performed in private
homes, but there are no traces left of them. Temples played an important part in the
religious life of Asia Minor and were probably centres of entire communities. When

Christian monks started to ravage pagan temples in the 4™ century AD, the orator

sense was a freedman with bonds of loyalty to his former master. Patronus on the other hand was a much
wider term including the benefactors both of freedmen and of freeborn men. The freeborn man, however,

was unlikely to call himself a cliens, even though he stood under the protection of a patronus.
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Libanius wrote a speech addressed to the emperor Theodosius and asked him to prevent

this black robed tribe from destroying temples.''?

Y®POVGL TolvLy B0 TOV AYPOV ACTEP XELLOPPOL KOTOGVPOVTEG SLO. LEPDV TOVG OYPOVG.
610V Yop v lepdv EKKOYOoLY Gypod, oVToC TETHOAMTOL TE Kol KelTol Kol TEOVNKE.
yuxn Y6p, ® Poaciied, 10l¢ dypoig 10 iepd mpooiuto Tig &v T0l¢ dypolg KTicemg
YEYEVNUEVO, KOL 310 TTOALDY YEVEMV £1G TOVG VOV GVTOG APLYUEVD. KOL TOLG YEOPYOUOLY
€v a0T01G ol EAntideg 6001 TTEPl T€ AVOPAV KOl YUVOLKAY Kol TEKVOV Kol Bo®V Kol TG
OTELPOUEVNG YIS KOL THG TEGLTELUEVNG. O 8€ T0VTO TEMOVOMS AYPOG AMOADAEKE KOl TOV
YEOPYOV UETO TOV EATLdOV TO TPOOLUOV' HATV YOP TYOUVTOL TOVNGELV TOV €1¢ dEOV

TOVG TOVOUG AYOVIMV EGTEPNUEVOL BEDV.

Temples, Sire, are the soul of the countryside: they mark the beginning of its settlement,
and have been passed down through many generations to the men of today. In them the
farming communities rest their hopes for husbands, wives, children, for their oxen and the
soil they sow and plant. An estate that has suffered so has lost the inspiration of the
peasantry together with their hopes, for they believe that their labour will be in vain once

they are robbed of the gods who direct their labour to their due end.''*

It should be remarked that Libanius is referring to neither Lydia and Phrygia nor Asia
Minor in particular, but to the Roman Empire in general.115 The passage must therefore
be regarded as a source for the role played by temples all over the ancient countryside.
The majority of the ancient population lived in relatively small villages and their source
of income was agriculture. Libanius here describes the agricultural countryside as a
cultic community and indicates that local identities were associated with temples and
cults. I have pointed out in Ch. 2 that participation in cult was a precondition for
membership in most communities.''® Almost every gathering of humans had some form
of cultic element. The objects of cult were therefore, as Libanius shows, to secure the

welfare of the household and family and income from their oxen and the soil they plant.

"3 Lib. Or. 30.8: ot 8¢ pehaverpovodvieg odtot.

"4 Lib. Or. 30.9-11. Translated by A. F. Norman, The Loeb Classical Library.
"5 Libanius lived and worked most of his life in Antioch so his main information presumably came from
the eastern parts of the Empire. M. Ricl 2003, 77 who also cites this passage does not discuss the
universal perspective of Libanius’ account of the destruction of temples.

16 See Ch. 2, 48; see also Ch. 3, 93.
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Libanius does not conceal the fact that the cult had practical ends, and this was also the

main purpose of Lydian religion

D. Conclusions

Based on the evidence of other religious inscriptions from Catacecaumene, we may
conclude that apart from the reconciliation inscriptions there were no basic differences
between religion here and other places in Anatolia.''” Lydians of the first three centuries
AD worshipped their gods in order to gain those benefits which were necessary in order
to maintain their well-being. Good crops, health and a long life were what these humans
sought when addressing the gods. Ideas of salvation and life after death were, if not
altogether absent, secondary. When life after death is referred to, as we have seen in
grave inscriptions (above), this is done in conventional ways clearly influenced by
Homeric literature. Lydian religion was primarily concerned with mundane issues,
while metaphysical, philosophical and theological speculations are not mentioned at all.
The concern for ones well-being and maintenance of good relations with the gods were
features that Lydian religion shared with pre-Christian religions as they were practiced
in most parts of the eastern Mediterranean. It is also quite clear that Lydian religion was
highly influenced by the Greek habit of raising ex-voto and dedication inscriptions. The
Greek influence is also seen in the Homeric allusions in grave inscriptions. The grave
curses found in some of these inscriptions are also an important link to similar practices
in Asia Minor. From this evidence it is thus reasonable to conclude that we can
categorise religion in Catacecaumene as a part of Greco-Roman pagan religion, even
though we can also identify local aspects.

The indigenous aspects of religion in Catacecaumene are the gods worshipped and
the reconciliation inscriptions. Many of the gods obviously have a local origin even
though they may be associated with Greek and Oriental deities. What this implies for
the nature and content of these cults is difficult to say, but considering the inscriptions
analysed above the name of the gods worshipped seem to have little importance in this
respect. The reconciliation inscriptions are therefore a phenomenon that provides a

special aspect to Lydian religion, but their style is also clearly influenced by other

17 See Mitchell 1995, 194.

176



religious epigraphic genres which were widespread in Asia Minor, in particular votive
inscriptions. This strengthens the postulation that reconciliation inscriptions fulfilled a
specific function, namely the redefinition of a transgressor in cases of severe disease.
The special form of language which emphasises divine power and human submission,
which is far less prominent in votive inscriptions and epitaphs, can be explained by the

function of these texts.
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Chapter 5

TRANSGRESSIONS IN THE RECONCILIATION

INSCRIPTIONS

A. Transgressions

1. Introduction

The previous chapters have dealt with unacceptable religious acts as described in Greek
sources. We have seen the categories to which these acts belong, and the areas of daily
life with which they were associated. In addition, reactions to and punishments of
unacceptable religious behaviour have been analysed. In this chapter I will categorise
and analyse the transgressions described in the reconciliation inscriptions. The purpose
of this is twofold. On the one hand I will analyse unacceptable acts in order to establish
the contexts to which these acts belong, and on the other demonstrate parallels between
transgressions in reconciliation inscriptions and in Greek cultic regulations. A valid
comparison should take both similarities and differences into consideration in order to
create as accurate an understanding of the individual phenomenon as possible. The
parallels are therefore not intended to establish an absolute identity between the
reconciliation inscriptions and Greek cultic regulations, but to point out similarities in
some respects, and differences in others.

This chapter will focus on those transgressions committed in a cultic context. As
shown in Ch. 1, earlier research on the reconciliation inscriptions has primarily focused
on curse magic or judicial prayers as the instruments of punishment and related this to
civil crimes. It is quite clear that the gods were not thought to punish ordinary crimes
unless they were induced to do so through a judicial prayer.' In case of transgressions
relating to the god’s property, however, such as the sacred precinct, they seem to react
without any intermediary. These stories will remain the central issue of this chapter.
Strictly speaking, unacceptable religious acts are, as we will see, the only transgressions

found in the reconciliation inscriptions, while crimes and conflicts between humans are

! See Ch. 4, 149.
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not. At the end of the chapter I will give a short account of the civil conflicts and
judicial prayers described in reconciliation inscriptions, but this will not be dealt with in

such detail as religious transgressions.

3. Classifications of the transgressions

a. Earlier classifications of transgressions

It is a weakness of earlier research on the reconciliation inscriptions that there is often a
lack of systematic classification of transgressions, with only a cursory observation that
the transgressions are of a religious nature. Steinleitner (1913, 85-96) included a chapter
called ‘Wesen der Siinde’ in his thesis, where he gave a survey and analysis of the
transgressions, but did not offer a systematic classification. He concluded in the

following way:

Was uns die Autoren der ersten Gruppe dieser Inschriften erzihlen, wodurch sie die
strafende Hand der Gottheit fiihlen muBten, bezieht sich lediglich teils auf Ubertretungen
von allgemein geltenden Ritualgesetzen, teils auf Vergehungen im Kulte selber, teils auf
Verletzung des Eigentumsrechtes der Gottheit oder ihrer Ehre, teils auf die
Nichtdarbringung des ihr schuldigen Dankes. Sie berichten demnach als Siinde
Verfehlungen, die sich keineswegs gegen die leibliche oder geistige Wohlfahrt des
Nichsten, sondern samtlich gegen kultische Pflichten und Regeln richten. [. . .] Da es sich
in dieser Auffassung von Stinde und Schuld nur um kultische und rituelle Vergehen, nicht
um Gesetze einer prinzipiellen Ethik handelt, bildet hier das objektive Faktum der siindigen

Tat allein das Wesentliche der Siinde.”

This is undoubtedly one of Steinleitner’s most important observations, even though his
classifications do not give us a sufficient analytic tool. A more detailed attempt to
classify the transgressions is found in Georg Petzl’s corpus of reconciliation
inscriptions.” According to Petzl, the transgressions described in the reconciliation

inscriptions may be classified into 8 categories:”

? Steinleitner, 1913, 91-92.
3 Petzl 1994, XI1.

* The numbering of the categories is my own.
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1) Unreiner, nicht angemessener Zustand (bei bestimmten Funktionen, beim Betreten einer
heiligen Stitte usw.).
2) Nichteinhaltung bzw. Nichtbefolgung einer heiligen Frist oder Pflicht bzw. einer
gottlichen Weisung, Ungehorsam gegeniiber dem Gott.
3) Schédigung, nicht erfolgte Herausgabe, unrechtmédBige Aneignung bzw. Diebstahl.
(a) von heiligem Besitz.
(b) von sonstigem fremdem Eigentum.
4) Schmihung, Geringachtung gegeniiber der Gottheit, einem Menschen usw.
(a) der Gottheit.
(b) einem Menschen.
(c) Zusammenhang unklar.
5) Ausforschung bzw. Preisgabe heiliger arcana.
6) Notigung der 'Geistlichkeit' durch Einschaltung ziviler Behorden.
7) Einbeziehung der Gottheit wider besseres Wissen durch Aufstellen eines Szepters,
Leistung eines Eides oder mittels eines Fluches.

8) Gewalt gegen Menschen.

I find this classification too detailed, and in some cases confusing. For instance, Petzl
classifies BWK 106 in five different categories (1, 3a & b, 4a, 7), and BWK *117 in four
(1, 3, 4a, 8). This makes it difficult to use the classification in the study of the
reconciliation genre.’

Hans-Josef Klauck divides the transgressions into four categories: Rituelle
Vergehen, Soziale Vergehen, Unwissentliche Siinden, and ”Unverzeihliche * Siinden.®
By rituelle Vergehen he means transgressions associated with ritual practice, primarily
related to the neglect of purity requirements. Soziale Vergehen include cases of perjury,
while unwissentliche Siinden are occasions when the dedicator claims to have been
ignorant of the fact that he or she was committing a transgression.” Klauck’s last
category, "Unverzeihliche“ Siinden, ‘sins impossible to reconcile’, is somewhat more
unclear. Klauck does not mention any particular examples from the reconciliation

inscriptions, but refers to the cultic regulation of the cult of Mén in Attica,8 which states

> It should be remarked that BWK 106 records at least three different transgressions. This may be the
reason why Petzl classifies this inscription in five categories.

% Klauck 1996, 72-75.

" Klauck’s example is BWK *51.

$LSCG 55, 17.
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that those who interfere with the god’s property will commit a sin which cannot be
undone. Klauck’s classification is not unreasonable but his last two categories seem to
serve no purpose. He also includes civil crimes as a category of its own, which confuses
the picture.

One of the latest classifications of transgressions in the inscriptions is provided by
Chaniotis’, who distinguishes seven categories of offences: 1) ritual impurity, 2)
damage to sanctuaries and their possessions, 3) the failure to fulfil a vow, 4) refusal to
offer services to a god or to attend the mysteries, 5) perjury, 6) unjustified judicial

prayers, and 7) theft or fraud. He concludes:

It is quite clear that we are dealing almost exclusively with religious offences, i.e. with

ritual impurity and sacrilege, which can also be associated with impurity.10

Chaniotis’ conclusion is in my opinion correct, and confirms Steinleitner’s definition of

transgressions in reconciliation inscriptions. But even though Chaniotis’ classification

does contain important observations, it is still too detailed and includes mere crimes as a

category of their own. Gordon has recently proposed narrowing down the categories of
5 11

transgression to two: ‘unneighbourly acts’ and ‘purely ritual faults’.” This classification

might be too general to be used in this context, but is no doubt accurate.

b. Causes of punishment

While none of the earlier classifications is incorrect, they all suffer from two defects: 1)
they are, with the exception of Gordon’s classification, too detailed. As a consequence
they constitute broad categories of examples rather than systematisations; 2) they
include secular crimes, such as theft, as an independent category. This would
correspond to what Klauck calls Soziale Vergehen, Petzl’s categories # 3a, 4b and 8,
and Chaniotis’ category of theft and fraud. So long as the inscriptions are seen as
confessions, it is quite reasonable to include such a category of transgressions.

However, in my opinion it is a mistake to consider the theft of private property and

° Chaniotis 1995, 326-327.
10 Chaniotis 1995, 327.
' Gordon 2004a, 196, n. 16.
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other civil crimes as a transgression and a category of its own in this context. This may
sound confusing, but as I will show, it is not the nature of the crime described that
causes the punishment, but rather the judicial prayer performed by the victim of the
crime. The inscriptions are in these cases attestations of binding spells that have been
correctly resolved, and not confessions of guilt as previously assumed.

A classification of the ‘causes of punishment’, and not of transgressions in the
strictest sense will be presented here. In most cases, a transgression is indeed the cause
of the punishment, but this is not necessarily so. Being the object of a judicial prayer
cannot be regarded as a transgression per se, and an offence against another person is
not a transgression in the sense that it will cause punishment, unless the offended person
performs a binding spell. It is consequently unnecessary to subdivide the different
causes into too many categories, giving the impression that the ancient Lydians and
Phrygians believed they might be punished by their gods for every transgression and
error they committed. There were, as we have seen, other aspects to Lydian and
Phrygian religious beliefs which were as important as the events recorded in the
reconciliation inscriptions.'* The reconciliation inscriptions represent a specific range of
behaviour, primarily associated with religious and cultic activity, and are not
expressions of the general morality of ancient Lydia and Phrygia. What the
reconciliation inscriptions can above all tell us is what kind of behaviour was accepted
within a cultic context, i.e. cultic morality. I am therefore narrowing down the
categories of ‘causes of punishments’ into three main categories with a few
subcategories:

I. Violations of cultic rules.

a) Transgressions of purity rules.
b) Violation of sacred property.
c) Neglect of religious duty.

IL. Judicial prayers.

III. Oaths.

Judicial prayers and oaths have been separated into two categories, even though they are

closely related, and both involve civilian conflicts. This will be discussed later, but the

12 See Ch. 4.
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main focus of the thesis will be on the religious transgressions, i.e. category I a,

transgressions of cultic rules.

4. Causes of punishment
Below is a list of all the causes of punishment found in the inscriptions, using to the

numbering of Petzl’s corpus:

a. Causes of punishment in BWK

1) Eating of meat which has not been sacrificed. 2) Perjury. 3) Theft of a garment from
a public bath. 4) Obstructing the cutting of wreaths for ritual purposes. 5) Sexual
transgressions of a hierodoulos. 6) Crossing a border unlawfully. 7) Herding cattle in a
sacred grove. 8) Fragmentary inscription — probably failure to record the power of the
deities. 9) Purchase of sacred wood. 10) Cutting a sacred tree. 11) No details. 12)
Failure to trust in Zeus €y AtdOpmv Apvav. 13) Fragmentary inscription — weapons are
mentioned. 14) Fragment — no details. 15) Perjury. 16) Unclear — possibly non-
fulfilment of cultic duties. 17) Attestations of resolved binding spell; no obvious reason
for the spell is given, but it might have had something to do with vines. 18) Unclear —
possibly taking advantage of vines belonging to a temple. 19) Neglect of period of
purification. 20) Illegitimate binding spell. 21) Apollonios has failed to show respect for
his mother-in-law; the circumstances of the transgression are unclear. 22) Theft from a
shrine. 23) Fragment. 24) No details. 25) Fragment — the transgression seems to have
taken place in a temple. 26) Fragment. 27) Perjury. 28) Fragment. 29) Fragment — ritual
impurity. 30) Fragment. 31) Fragment. 32) Fragment. 33) Unclear — the daughter of
Apollonios has been ‘restricted’ in the sanctuary. 34) Perjury. 35) Thefts of possessions
belonging to orphans — the thieves have been made the object of a judicial prayer. 36)
Ritual impurity — Elpis has entered the podium of Mén Labanas without being purified.
37) Unclear — Apollonios has been disobedient towards Meis Labanas and Meis
Petraeites, possibly while being in their service. 38) No details. 39) Fragment. 40)
Fragment. 41) No details. 42) Fragment. 43) Ritual impurity — Antonia has entered the
sacred precinct in a dirty garment. 44) Record of a resolved binding spell. 45)
Unfulfilled vow. 46) Fragment. 47) Record of a successful judicial prayer. 48)
Fragment. 49) Fragment — letting a hierodoulos escape. 50) Diokles has caught doves
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belonging to Zeus Sabazios and M¢&tér Hipta. 51) No details. 52) Perjury. 53) No
details. 54) Perjury. §5) Ritual impurity — Phosphoros has worn a dirty garment. 56) No
details. 57) Neglect of cultic duties. 58) Perjury. 59) Failure to record the power of Mén
Axiottenos. 60) Record of resolved binding spell. 61) Unfulfilled vow — the inscription
is a substitute for the promised sacrifice of a bull. 62) Unfulfilled vow. 63) Theft from a
shrine. 64) Theft from a shrine. 65) Unfulfilled vow. 66) No details. 67) Unclear. 68)
Thefts of pigs — the thieves have been punished by means of a judicial prayer. 69)
Illegitimate judicial prayer. 70) No details. 71) Apollonios has shown contempt for the
gods. 72) Ritual impurity — Apollonios has not respected the period of purification. 73)
No details. 74) No details. 75) No details. 76) Cutting of wood in the grove of Zeus
Sabazios and Artemis Anaitis. 77) Fragment. 78) Violation of a stele. 79) Fragment. 80)
Fragment. 81) Fragment. 82) Fragment. 83) No details. 84) No details. 85) No details.
86) No details. 87) Fragment. 88) Fragment. 89) No details. 90) Fragment. 91)
Fragment. 92) Fragment. 93) Fragment. 94) No details. 95) Possibly perjury. 96) No
details. 97) No details. 98) Ritual impurity. 99) Unclear — revenge is mentioned. 100)
Fragment. 101) Unfulfilled vow. 102) Perjury. 103) Perjury. 104) No details. 105)
Perjury. 106) Perjury, ritual impurity and theft. 107) Perjury and ritual impurity. 108)
Neglect of religious duties — Gaius Antonius Apellas did not attend the mysteries. 109)
Unclear — large part of the inscription is illegible. 110) Ritual impurity — sexual
intercourse inside the sacred precinct, and perjury. 111) Unclear — perhaps neglect of
religious duty. 112) Ritual impurity — Eutykis has entered the sacred precinct and
passed through the village. 113) Unfulfilled vow. 114) Unclear — a woman has brought
soldiers into the shrine. 115) Ritual impurity. 116) Ritual impurity. 117) No details.
118) Fragment. 119) Possible perjury. 120) Perjury and ritual impurity. 121) Contempt
for the god; otherwise no details. 122) No details. 123) Eating meat which has not been

sacrificed. 124) Fragment — possibly ritual impurity

b. Reconciliation inscriptions published after BWK

SEG XLVII 1651: No details.

SEG XLVII 1654: Regulation concerning the use of the god’s property.

SEG XLIX 1592: Record of paid ransom, no detail of the transgression or crime.
SEG XLIX 1636: No details.
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SEG XLIX 1720: Record of priests paying ransom; no details of the transgression.
CIG 4142: Neglect of religious duty.

Malay (2003): Probably thanksgiving for a fulfilled judicial prayer

Malay & Sayar (2004): Failur to offer a votive tablet following a punishment.

This list shows that in 54 of the 130 inscriptions (42%) there is no mentioning of the

cause of punishment at all.”?

26 of these are so damaged that it is not possible to identify
the transgression,” but in the remaining 25" (19.7% -a fifth- of the total number) the
transgression is only referred to in a general way or not mentioned at all.'® An account
of the cause of punishment was thus not an unconditional requirement in the narrative

structure of the genre.

5. The vocabulary of transgressions in the reconciliation inscriptions

Consequently, 76 of the inscriptions contain some form of narrative of the
transgression. Before the specific transgressions are analysed, it is necessary to survey
the more general terms for ‘committing a transgression’ in the reconciliation
inscriptions. The most common word for ‘transgression’ as such is apoptio, found in 6
inscriptions.17 In addition we find the equivalent word oudptnuo in two inscriptions.18

. , . . .. 1 , . . st 20
The verb dpoptdve occurs in 9 inscriptions,'” the verb mapapaive in one inscription,

meaning ‘commit a transgression’.

B BWK #8; *11; *17; *¥23; *24; 25; #26; *28; 29; *30; *31; #32; *38; *39; *40; *41; *42; *46; *48; *51;
*53; *56; *66; *70; *¥73; *74; *75; *77; *80; *81; *82; *83; *84; *85; *86; *87; *88; *89; *90; *91; *92;
*93; *94; *96; *97; *99; *100; *104; *118; *122; SEG XLVII *1651.

14 BWK *8; 25; *26; #28; 29; *30; *31; *#32; #40; *42; *46; *48; *80; *81; *82; *85; *86; *87; *88; *90;
*91; *92; *93; *99; *100; *118.

5 BWK *11; *17; *23; *24; *38; #39; *41; *51; *53; *56; *66; *70; *73; ¥74; *75; *77; #83; *84; *89;
*94; *96; *97; *104; *122; SEG XLVII *1651. In addition, BWK *95, *121 and 124 contain no details of
the transgression.

"% See Ch. 1, 17-18.

"BWK 5, 6, 10, 12, 15, 21; *11, 4; ¥23, 8; *24, 7; *40, 9; *95, 5.

" BWK 4,5;22, 2.

PBWK *24, 8;* 66, 3; ¥73, 2; ¥74, 2; *100, 2 (?); *¥109, 4; 112, 2; *117, 3; *118, 7 (?). BWK *100 and
*118 are both damaged, and it is not possible to determine whether this is the verb or not. Keil & von

Premerstein (1907, 16) read BWK *100, 2-3 au[oplthoag kat]oninte. This reading is kept by Steinleitner
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Some of the inscriptions characterise the transgression as a display of contempt
for the deity. This is usually done by the word xatadpovém, found in 11 inscriptions.21
This verb is often used in a formula where the dedicator of the inscription warns others
not to show contempt for the deity: mapoyyeAlo undévo kotadppovelv tob Beov. It is
found in 9 inscriptions.22 In two inscriptions we also find the verb xotevtelilo used in

. 23 . .. . . . - s 24
this sense.” In one inscription the cause of punishment is described as ‘guilt’ (aitia).

B. Category I: Violations of cultic rules

The 35 inscriptions belonging to this category® are characterised by the fact that the
transgressions recorded are actions forbidden in a religious context. The predominant
transgression is neglect of rules for cultic purity, but in addition we find stories of other

types of actions, such as the violation and destruction of sacred property.

1. Category I a: Violations of purity rules

18 of the inscriptions under scrutiny (12%) describe transgressions of the rules of ritual
purity.26 The accounts of transgression vary greatly in their specificity; some accounts
simply state that there has been an incident of impurity, whilst others give vivid a
description of the reason why the transgressor was regarded as impure. In this section I

will first provide a survey of the vocabulary of impurity found in the reconciliation

(1913, nr. 20, p. 46), Buckler & Robinson (1932, nr. 96, p. 98) and Lane (CMRDM 1, nr. 77, p. 51). Petzl
(1994, 117) rejects this reading as uncertain and reads du[oplt-]. In BWK *118 the letters nua are
reconstructed nud[ptmoev] by Steinleitner 1913, 57.

** BWK 106, 3.

' BWK 9, 10; 10, 10; 106, 14; 107, 10; *109, 13; 110, 5; *111, 5; 112, 7; *117, 7; 120, 5; *121, [2].

2 BWK 9, 10-13; 106, 14-16; 107, 10-13; *¥109, 12-13; *111, 5-7; 112, 7-8; *117,7-9; 120, 5-7; *121, [2-
4].

2 BWK 10, 12: TlopovyéAho 8¢, adtod 1dg duvauig uj tig mote kotevteAiol. 36, 1-2: f| "EAnig |
kotevteAlcaco Miva | AoBovo (...).

* BWK 9, 7-10: éxellevoe Mnvoodiio 1@ vid adltod potsduevov thy t0d maltpdg aitioy.

» BWK *1; 5(7); 6; 7; 9; 10; 19; 22; 25(?); 29; *33(2); 36; *37(?); 43; *49(?); 50; 55; *63; 64; *71; 72;
76; 78; *81(?); ¥95; 98; 106; 107; 110; 112; 114(?); 115; 116; *117(?); 120; 123; 124.

% BWK 5; 6; 19; 29; 36; 43; 55; 72; 98; 106; 107; 110; 112; 115; 116; 117; 120; 124 (?).
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inscriptions and then analyse the details of the stories and relate them to prohibitions in

Greek cultic regulations.

a. The vocabulary of ritual purity, impurity and purification

The vocabulary related to ritual pollution and purification found in the reconciliation
inscriptions is rather diverse. Several terms are used to describe the undesired states
which will cause divine wrath. We can divide them into the following categories:

1) Impurity: dvoyvog,” dxatdrovotos,™ kotopolive,” pordve,” wolvopdc,’
punapode.

2) The state of purity and purification: Kaeapuég,33 Kaeapég,34 katorovopat.”

3’

ayvog

dvoyvog is the most commonly used single word for the state of impurity in
reconciliation inscriptions. Only one of the selected cultic regulations contains this
term,*® but this is not surprising. The reconciliation inscriptions describe the negative
state, while the regulations describe the positive requirements. The analysis of ayvog
offered in Ch. 2*’ points out that the word specifically means ‘ritual purity’ or ‘the

purity of the Worshipper’,38 and is not related etymologically to any word for physical

7 BWK 110, 6; 112,5; 115, 3; 116, 3; 120, 3.

* BWK 36, 3.

* BWK 36, 12.

* BWK 98, 7-8.

' BWK 107, 9.

2 BWK 43, 4.

¥ BWK 123, 1.

* BWK 5, 18.

3 BWK 29, 3; 72,5 (7). BWK 29 is a fragment with only a few legible words. éxoA[ac— in line 4 identify
the text as a reconciliation inscription. Its primary value as a source lies in the fact that ritual impurity is
related to divine punishment.

LSS 91, 4.

7 Ch. 2, 72.

% Parker 1983, 147.
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purity™ and never means ‘clean’ in a secular sense. Like in Greek cultic regulations,
dvoyvog as used in the reconciliation inscriptions must mean ‘unfit to worship’.

Parker’s analysis of the concept of Gyvdg agrees with the use of the word in the
cultic reconciliation inscriptions. Words deriving from ayvog are widely used to denote
the state of purity required to obtain access to a shrine.*” We also find the verb dyvevo
denoting the purification rites required in many religious regulations,41 but it does not
occur in the reconciliation inscriptions. As shown in Ch. 3, some regulations contain
lists of actions or incidents that will cause impurity, thus rendering one unfit to enter the
temenos. This observation fits in with how the word dvoyvog is used in the
reconciliation inscriptions. Even though it is only found in five inscriptions,42 there is no
doubt as to what it means. It is exclusively used to describe the state of the worshipper
when he or she entered the shrine, and in all the inscriptions it is attached to a verb
meaning ‘to enter’ * The concepts of ayvog and dvayvog as used in reconciliation
inscriptions are thus equivalent to the Greek usage of these words, namely

‘fitness/unfitness to worship’.

K0Bopdg
The other group of purity words contains those derived from the adjective xaBopdg. In

cultic regulations k080pdg occurs frequently.** The word xa®apudc (purification rite)*™
is also found in religious regulations.*® k0Bopdg is not a purely religious word, unlike

ayvog, even though it is often applied to religious actions. As a result of a ko6apudc,

* Parker 1983, 12.

0 1SCG 53, 33: alyv]og; 130, 2: ayvog; 171, 15: dyvov. LSS 82, 1: ayvov. 91, 1: [ayvouc]. 108, 4: dyvov.
LSAM 35, 4: oryvov. NGSL 7, 2: dyvov.

Y 1SCG 124, 3: [ayvetvo]lavtag. LSS 54, 1: dyvevovrag; 91, 17: ayvicdu[evoc]; 119, 2: ayvebewv. LSAM
12, 3: ayvevétmooy; 18, 6: ayvevery; 29, 1: [ayvevletal.

“BWK 110, 6; 112,5; 115, 3; 116, 3; 120, 3.

3 BWK 110, 6: avofoive; 112, 4: diépyopar; 115, 3: eicépyouor; 116, 3: dvofoive; 120, 3:
eloépyouot.

“LSCG 58, 12; 97, A 17; B 12-13; 139, 4-5; 65, 70, 100; 97, A 31; B 6-7; 99, 3; 115, 3, 6-7. LSS 10, A 8;
31,9, 14, 17, 20; 53, 4; 91,7, 19, 21, 24; 106, 6; 115, A 29, 71. LSAM 12, 8.

¥ LST s.v. ka@appoc.

“© LSAM 20, 13, 41; *¥79, 19. LSCG *36, 5; *65, 50, 66-67; *99, 4; *154, A 5-6, 10. LSS *115, A 2, 75;
*118, 4.
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the worshipper reaches the state of required purity. In the reconciliation inscriptions
k00apog is found in BWK 5,7 18 and BWK 123, 1.*® In both these cases it is obvious
that the term describes a state which the transgressor achieves after the propitiatory
rituals have been conducted and the proper relationship with the deity has been re-

established.

A0VO
The words dxatdlovotog and kotoAovopot are not found in the corpus of religious
regulations, but the process of purification is often described as washing.*’
akotdAovotog is only found in BWK 36. xoatalovopat is not a common word in
classical Greek literature, but it is found in Aristophanes, where it means ‘wash away’.”’
Even though the word is found in only one of the reconciliation inscriptions, it may
have had special connotations in Lydia. As shown, two Lydian inscriptions’’ mention
the katolovotikol which seem to have been ‘a guild, which performed ceremonial
ablutions’.”> We do not have any clear information about the position and role of this
guild, but it was obviously associated with the Lydian cult of Mén,” and they might
have had special competence in performing cleansing rituals and propitiation. This,
however, is not attested in the inscriptions.

We do, however, find several regulations containing the verb Aov®m or Aovouot. >4
The word Aove simply means ‘to bathe’ or ‘wash the body’.”> As pointed out in Ch. 2,

ritual impurity is not necessarily identical with physical dirt, but it is nevertheless not

wholly unrelated to it. Physical dirt may often cause ritual impurity, and as the use of

7 BWK 5, 17-18: x0(mpov) mupdv | kaBapdg tolg eiepoig, pd(xov) ol .

*® BWK 123, 1-2: xoBapyoic k& Buciatg ¢[E][thacduny v k]vplov (...). The restoration is done by
Zingerle 1926, 21.

Y LSCG 55,4,5;124,4,9. LSS 54,391, 17; 108, 6. LSAM 12, 6; 18, 12. NGSL 7, 13, 14, 16.

%% Ar. Nu. 838. Aristophanes does not use the word in a religious sense.

' TAM V 1 351, 490.

%% LSJ 5.V. KOTOAOLGTLKOL.

> See Ch. 4, 171-172.

>* See note 49.

35 18T s.v. hoVo.
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AoV probably indicates, rituals surrounding religious cleansing often took the form of

washing.

KOTOULOAVVE, LoAVve and poivoudc

BWK 36, 12 describes how Elpis has entered the sacred precinct and kototpudAvVE oL
70 Bnuo. In BWK 98, however, it is the perpetrator who is described as pepoivuévog (7-
8), while BWK 107 states that the punishment was a result of a defilement, dia
noAv<o>uov (8-9). Given the fact that BWK 36 associated katopoAvve with entering a
sacred area, there is no reason to assume that this word group has a different meaning
from dvoyvoc.

kotopolOve does not occur in classical Greek literature, and is not found in any
cultic regulations. But there are several occurrences of the word in post-classical
literature, for instance several Christian authors such as John Chrysostom, Gregory of
Nyssa, Gregory of Nazianzen, Basil, Eusebius and Cyril. The meaning of the word is
‘defile utterly’.” In the writings of Christian authors kotopoAVve is usually associated
with the defilement of both body and soul. In the reconciliation inscriptions, the verb is

used in the same sense of ‘defile’.

PLTaPOG

This word occurs only once in the reconciliation inscriptions, in BWK 43, where it
describes a defiled robe (4: €v puroapd €nevdvtn). The word is found in the cultic
regulation LSAM 79, (Pendelissos, 1% century BC) where it used in the phrase undg¢v &1t
vekpdl €6To pumopov, i.e. “no one shall any longer be contaminated because of a

corpse”. This must mean that the word has the same connotations as Gvoyvoc.

The vocabulary of purity and impurity found in the reconciliation inscriptions diverges
slightly from that found in Greek cultic regulations. Despite this, the terms used

apparently belong to the same conceptual context, namely ‘fitness of worship’.

3 1,87 5.v. KOTOpOAOVO.
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b. Violations of purity rules

Crossing the border

The analysis of Greek cultic regulations showned that adhering to a code of purification
was regarded as a prerequisite for participation in a cult, and in this respect the notions
of purity expressed in the reconciliation inscriptions do not differ fundamentally from
other Greek notions. This has a parallel in the relatively large group of reconciliation
inscriptions in which transgressions are associated with ritual impurity and cleansing.57
Like in Greek cultic regulations the transgressions are associated with the entering of an
area where rules of purity were to be observed.”™ 8 cases of impurity recorded in the
reconciliation inscriptions have something to do with the entering of a temenos or other
holy area without being in the proper state of ritual purity.59

The word temenos is not found in the reconciliation inscriptions. The secluded
area is instead described as 6 x0pdc® or 10 ywpiov,® or the transgression is described
as crossing a marked boundary, 6 0poc. We do not know whether this refers to a
temenos in the strictest sense of the word as it is know from the classical Greek shrines,
1.e. a sacred area surrounding a temple. It may have been a piece of land belonging to a
temple. It has been suggested that the temples of Lydia were large estates and that a
khoros may refer to this.®> Christof Schuler has shown that khérion and khéros are used
with a wide range of meanings in inscriptions from Asia Minor.** He points out that
khorion in Hellenistic times often referred to a small fortress or fortified area which may

have contained some kind of settlement. It is not usually used in the same sense as

7 See note 26.

* See Ch. 3, 93-116.

% BWK 6; 36; 43; 72(?); 106(?); 110; 115; 124(?).

% BWK 43, 2-4: 814 10 dlvapepnkéve pe émt 1oV xolpov €v pumapd €mevdvm (...).

1 BWK 106, 3-5: mopaBel[Blix0ot kot ‘meyxetpnkévor [¢mi] | 10 xopiov (...). Petzl follows the reading
of MAMA TV, 279. BWK 110, 6-7: dvayov dvopit €nt 10 ylopiov (...). 9-10: éym I'éla Exknvnodunv €t

' BWK 112 , 3-4: énel w0 yopt ‘moéltvyet (...). BWK 116, 3-5: avépny dvolyvog émt 10

0 ylopiov. |
[xllopiov (...). BWK 124, 4: yepiov [ |. This inscription is heavily damaged.

52 Ricl 2003, 77: “The essential base of any sanctuary’s patrimony, forming its territory, was made up of
the lands in its possession. [...] Lydian sanctuaries possessed arable land, woods and groves, vineyards,
uncultivated plots, and probably also meadows and gardens”.

3 Schuler 1998, 49-55.
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Koun, but probably denotes a fixed area or hamlet without independent status.®* Khoros,
Schuler points out, is difficult to separate from xoun, but may have been used as an
equivalent to dnun. It is difficult to draw any firm conclusions from the five inscriptions
containing the word khorion (see note 61), all of which come from the shrine of
Apollon Lairbenos and the one inscription containing khoros (see note 60). It is,
however, reasonable to assume that the word for a fortified area, khorion, eventually
came to denote sacred precincts. As pointed out in Ch. 2, a temenos is characterised by
the fact that it is conceptually separated from profane land, usually by a wall.®> This is
not very unlike the meaning khorion eventually acquired in Catacecaumene. It is also
interesting to note that LSCG 86 from o century AD Ithaca reads: Tepog 0 x®pog | Thg
"Aptépidoc,”® which shows that there are parallels to this use of the word, even though
this was not the common term. I therefore consider khoros and khorion to be equivalent
to temenos. In most instances, however, there is no mention of khoros or khorion; in
fact, most reconciliation inscriptions do not give us any clues about the term for a
sacred precinct.

The transgressions which fall under this category are often described as
‘overstepping’ or ‘crossing a border’. In Greek cultic regulations we often find words
denoting this kind of entering in connection with requirements for ritual purity.67 In
BWK 36, 43, 110, and 116 the verb denoting the transgression is avopoive. In BWK 6
we find the expression UmepPaive TOv Opov (see note 72). “Opog is found in some cultic
regulations® and is commonly known from Greek religion as a point of transition. In

traditional Greek religion the inscribed stones marking the border of a temenos are

 Schuler 1998, 53.

% See Ch. 2, 64-65.

% LSCG 86, 1-2.

7 (eic)eiut: LSCG 53, 31; 136, 19; LSS 49; 54, 2; 59, 10; 108, 5; 119, 1; LSAM 12, 3; 35, 3.
(elo)mopevopor: LSCG 55, [4-5], 6; 171, 15; LSAM 18, 12-13; 20, [32], [14-15]; NGSL 7, 3-4, 18.
eloépno: LSCG 130, 1. (elo)oteiyw: LSCG 124, 5, 10, 11, 18; LSS 82, 1. mopeiu: LSCG 139, [2]; LSS
128, 2. mepdo: LSAM 84, 2.

% BWK 36, 3-7: dxatdivotog | odoo émt 1 Bind tov dlvépn kot fpetdvnoey 10 II° Biua kot 1o téprag
ovltod BWK 110, 6-7: see note 61. BWK 116, 3-5: see note 61.

% LSCG 150 B, 7; LSAM 83, 1; 75, 8.
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referred to as &pot,’” and it is likely that the transgression of Polion described in BWK 6
was disregard for the boundary stone of a temenos. We also find transgression of a
boundary described as eicépyopoat, which is found in BWK 19, 115 and 120.”" Neither
BWK 19, nor BWK 115 state explicitly that a sacred boundary has been transgressed, but
it is reasonable to assume so, given the fact that the verbs eicgépyounot and avofaive in

every other case denote the entering of a sacred area.

Impure transgressions

In this section examples of impure transgressions will be analysed in order to establish
which acts the religious environment of Lydia and Phrygia regarded as unacceptable.
Explicit accounts of sources of ritual pollution are however often missing; usually the
texts only state that pollution was the cause of punishment. A typical example is BWK 6
where Polion claims that he has propitiated Zeus Oreites and Mén Axiottenos following
his unlawful transgression of a border which was unknown to him" by using ‘a triad of
a mole, a sparrow and a tuna’.”® The text does not state explicitly that the transgression
was associated with impurity, even though this is the probable explanation for why
Polion was punished. Here there is a clear parallel to BWK 5 and the story of
Theodoros, and to sexual transgressions which are clearly associated with ritual
impurity. Like Polion, Theodoros uses various animals as remedies to remove the
transgression (see note 108). In fact, both these inscriptions refer to the ritual as a
removal,”* and Theodaros states that he performed the final propitiation ritual in a pure

state.”” Tt is very reasonable to assume that the process of removal refers to ritual

cleansing.

" E.g. LSAM 83.

" BWK 19, 4: eioiA00. BWK 115, 3-4: eiciM0o dvlayvog. BWK 120, 3-4: dvoyvog ionibo ig 10 |
oVvpouov.

2 BWK 6, 6-10: 'Enti pue érabev | k& OmepéPny tov | dpov d0etoc, Ekolldoavto avtov | ot Beoi-

3 BWK 6, 11-13: tpLocdve dripev, | doodroxt k& otpovdd k& Oilvio (...). Cf. BWK 5, 10-11, 14 and 16-
17. In this inscription the three transgressions are annulled by means of three animals, with the exception
of the second transgression for which only two animals are used. The mole, sparrow and tuna are all part
of one of the three groups, even though they are never mentioned in the same group.

" orolpen: BWK 5; 10; 14 and 16; BWK 6, 11.

7 BWK 5, 17-18: See note 47.
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The same rather limited clarification of the source of pollution is also found in
BWK 106 which lists several transgressions of which one is entering a sacred precinct.’®
There are no explicit references to impurity, but as was the case with BWK 6 (above) it
is highly likely that this was the cause of the divine wrath, because the transgression is
associated with access to a sacred precinct. In BWK 107 the transgression is only
referred to as 810 poAvorpdv (8-9).”” In BWK 110 we find an obvious reference to a
purity regulation. Here Aurelius Soterikhos proclaims that no one may enter the khorion
in an impure state.”® This proclamation resembles the general demands for purity found
in some Greek cultic regulations that do not specify the purity requirements.” It is
therefore reasonable to suggest that this is a quotation or an allusion to a cultic
regulation that may have been placed at the entrance of the shrine of Apollon Lairbenos.

There are other examples that conform to this picture. BWK 115 is a fragmentary
inscription which states that the transgressor entered what probably was the temple or a
sacred precinct neglecting the purity requirements. The transgressor also states that he
(the adjective is in the masculine gender) did this without knowledge and therefore

89 In the case of BWK 124 we must assume that it described an incident

unintentionally.
of this kind, although most of the text is illegible. From the verb tapoavyéAr[o] in line 2
it is clear that this is a reconciliation inscription, and the word khorion may indicate that
the transgression was related to overstepping a boundary. A special case described in
greater detail is found in BWK 36, which tells the story of Elpis who has entered the
podium (Pnua) of Mén Labana(s) without purification and desecrated his rostrum and
his tablets.® The podium referred to was probably a stand where votive offerings and ex
voto inscriptions were placed.

There are even more obvious parallels to Greek cultic regulations in BWK 19

and 72 which were erected after the narrators or subjects had ignored a period of

7 BWK 106, 4-5: ‘mkeyepnkévol [€nt] | 10 yopiov (...).

" BWK 107, 5-9: (...) €xoAdl’oe16 pe kot Sl Sprov kai cuvildnoty kai 818 | poAvpdv.

"8 BWK 110, 5-7: mopoyérav nact undll’e dvayov dvopit €nt 10 xlopiov (...).

" LSCG 53; 130; LSS 82; LSAM 35. See Ch. 3, 96-99.

8 BWK 115, 1-4: MEN [ ie]lpémv ELabg [ue] | kol eloniBa dvlayvog The reconstruction of [ue]
is done with reference to BWK 6, 6, see Petzl 1994, 135.

8 BWK 36, 3-7: see note 68.
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purification during which they were prohibited from entering a sacred area. As shown in
Ch. 3,** many Greek cultic regulations contain specific demands as to how many days a
defiled person was expected to keep away from a shrine.¥® BWK 19 tells the story of
Marcia who ‘entered when one day remained’,** while BWK 72 is raised by Apollonios
on behalf of his brother Dionysios who was killed by the goddess Anaitis when he
failed to adhere to the period of exclusion.*’ It is impossible to understand the
inscriptions without keeping in mind the periods of purification described in Greek
cultic regulations. Even though we do not have any clear evidence for cultic regulations
from Lydia or Phrygia containing similar demands for exclusion, these two
reconciliation inscriptions indicate that there must have been a similar practice.

Some of the more explicit texts attribute the undesired pollution to dirty clothes.
BWK 43 tells the story of Antonia, who entered the sacred precinct dressed in filthy
clothes.*® BWK 55 is not so explicit, but states that divine wrath was caused by the dirty
garment of a six-year-old boy.®” This transgression presumably took place within a
sacred precinct given the fact that the impurity was removed by a triad.® There is thus a
clear parallel between this text and the triads of animals mentioned in BWK 5 and 6
(above). Given the fact that the transgressions of BWK 5 and 6 were related to cultic
activity, it is reasonable to assume that the incident related to Phosphoros’ filthy
garment was regarded as a transgression because he entered a sacred precinct. Clothes
and dress code in cultic contexts are referred to in some cultic regulations, but as
pointed out in Ch. 3 these rules are primarily meant to prevent excessive use of

jewellery, coloured clothes, or clothes made of certain materials, such as goat skin.*

%2 See Ch. 3, 100-114.

¥ LSCG 55; 124; 139; 171; LSS 54; 91; LSAM 12; 18; 84; 119; NGSL 7.

¥ BWK 19, 3-4: émi Aetmovong fiuélpog eioitda (...).

% BWK 72, 4-7: Emt | xatelovoeto kai ovl’x &tipnoe tv mpol@ecuiov thg 00D (...). Gordon
interprets the transgression as ‘missing an appointment for purification’. Tpobecuia may signify both a
fixed time or a period. Both interpretations are therefore possible.

8 BWK 43, 1-4: "Avtovia 'Avieviov "AnérAovt 8ed Bolnvad 810 1o dlvopepniéve pe émt tov xolpov év
pLmop® £nevdv (...).

¥ BWK 55, 6-9: TTocodpog "Aptepd | tordiov dv £1dv &€ | énevditiov évedioelto onidovg Exwv (...).

% BWK 55, 10-11: pe II'” tpiomvov (...). See notes 73 and 108.

% See Ch. 3, 114-116.
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There is not, however, any explicit demand for clean clothes; the closest parallels are
probably the regulations stating that worshippers have to wear white clothes™ and the
prohibition against wearing a black garment in LSAM 84.°! Dress code was thus part of
the requirements that made humans fit for worship and an aspect of cultic morality. But
it is not stated that dress code was associated with ritual purity.”?

The picture becomes more complicated in BWK 112.°> Here, a woman possibly
called Eutykhis has been punished because she entered the sacred precinct. Up to that
point, the text fits into the same pattern as the other reconciliation inscriptions. It is
therefore bewildering to read that Eutykhis also admits to having walked through the
village twice in an impure state, if that is the correct interpretation.”* Why was the
impurity regarded as a threat outside the sacred area? The explanation may be that
because Eutykhis had caused divine anger by entering the sacred area without
performing the proper rituals of purification she remained a menace to other members
of the village until purification and propitiation had been conducted. A possible parallel
might be the curse tablets from Cnidus where the author asks the deity not to harm her if
she happens to be in the same room as the cursed wrongdoer.”

As we have seen, ritual impurity related to sexuality and prescriptions for
purification after sexual activity occur frequently in Greek cultic regulations.”® Among
the reconciliation inscriptions there are two texts that describe sexual impurity as the
reason for punishment. The most prominent example is BWK 5, which is one of the
longest and most peculiar texts of this genre. The inscription contains 26 lines written in

skilfully carved letters. Since the stele is only slightly damaged, it gives detailed

% See Ch. 3, note 149.

o' LSAM 84, 10: umd¢ pelavddpoug mposivar Bopoiot dvaktfog] (...).

%2 Richard Gordon has suggested to me that ‘dirty clothes’ in this case might have been a euphemism for
menstruation.

% This text poses some severe problems. The interpretation offered here is based on Petzl’s text,
translation and commentaries. The words Anudévnoco, (5-6), éondpero[v] (9) and €tdévuetov (10) have
uncertain meanings and the entire text is difficult to understand. The suggestions given in the present
study must accordingly be regarded as tentative. For a commentary on this text, see Petzl 1994, 132-133.
% BWK 112, 3-5: énel 10 yopt Tiogltuyet kol Stifa ty | kdun B dvoyvo (...).

 See Ch. 4, 147-148.

% See Ch. 3, 109-112.
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evidence as to how sexual transgressions might have been treated. There are, however,
reasons to question how representative this text is, due to the fact that the transgressor
seems to have had a special status, with obligations that an ordinary worshipper would
not have been required to follow.”’

In BWK 5, Theodoros gives a vivid and detailed account of his sexual
transgressions with three women. As a consequence he was punished in his eyes.”® It is
unclear whether he committed these transgressions within the sanctuary,99 but he states
that he committed the second transgression despite the fact that he was a slave of the
gods.'” This shows that Theoddros was an iepododroc. It is uncertain what this term
implies, but it may have been some sort of a temple servant or religious official still

101

being a free man in a judicial sense, and not literally a slave. ™ It is however clear from

this text that the status of hierodoulos in this case involved restriction of sexual activity,
possibly because he had ritual duties which required observance of a special purity
code. In Ch. 2 it was pointed out that celibacy was rare in Greco-Roman religion, and
that sexual abstinence was only required on special occasions.'”” Two of the women
with whom Theoddros had sexual intercourse are described as unmarried;'” one of

104

them is a slave. " We know that some Greek cultic regulations distinguish between sex

with married and unmarried persons, and that extra-marital sex required longer periods

105

of exclusion than marital sex. ~ I do not, however, believe that this is the reason why

?7 See Chaniotis 2004, 6.

% BWK 5, 5-6: éxolacouny 1o dpata v | Oeddopov katd g duroaptiog (...).

% The phrase eig 10 mhetdlptv in lines 9-10 may indicate this. It is however uncertain what this term
implies. See Petzl 1994, 9.

19 BWK 5, 12-13: AL Sodhog v tdv Bedv | v Novou cuveyevouny t Aptdyvy T | tovawiia.

91" According to H. W. Pleket 1981, 166-171 iepododiot were free men and women who served in
temples. It is also worth mentioning that Theoddros is named without a patronymic, which is usually a
sign of slave status. If hierodouloi were not slaves in the true sense of the word, this might have been a
conventional way of recording their names.

12 See Ch. 2, 49; 81.

1% BWK 5, 13-14: cuveyevounv t "Aptdyvn t | povoviio. 15-16: cuveyevéuny Apefovon I
LovovAiQ.

104

BWK 5, 7-8: Zuveyevouny 1 neldioyn @ ‘Anioxoua, ) Tpodiun (...).
'% See Ch. 3, note 127.
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Theodoros stresses this point. The most probable explanation is that he wants to avoid
being accused of having had sex with other men’s wives.

One of the most interesting features of this inscription is the constant alternation
of speaker. There are several shifts between 3" and 1% person narratives; there are even
two 1% person narrators, Theodoros and the god, Mén Artemidoros. At three points in
the text the god proclaims the punishments he has inflicted on Theoddros.'® Theoddros
himself speaks propria persona when he describes his transgressions,107 but the rituals
and offerings he performs in order to remove the impurity are always described in the
3" person without any identifiable narrator.'” These shifts in the narrative voice are
unparalleled in the reconciliation inscriptions. Presumably, the shifts were introduced in
order to bestow authority to the text. Theodoros admits his transgressions, but the
achieved propitiation is confirmed by the god’s own proclalmation,109 and the rituals
performed are attested by an impersonal speaker. This gives the text more credibility
than an account given solely by Theodoros. He can no longer be accused of breaking the
rules surrounding his status as a hierodoulos. This change of speaker and the remark
that Theodoros has chosen Zeus as his intercessor may be interpreted as proceedings of
a trial with a priest acting the role of Zeus.''” Chaniotis has analysed BWK 5 and
concluded that it cannot be taken as evidence for trials conducted in temples. The text,
Chaniotis argues, must be read metaphorically.111

Another example of a sexual transgression is found in BWK 110, which is one of

the inscriptions from the Phrygian shrine of Apollon Lairbenos. This is quite a short

16 BWK 5, 5-6: see note 98; 19-21: £{d01, xotd 10 Tunuoto Temnpoky, | vov 8¢ eilalouévouv avtod
to0g Oeodg k& omllPAoypadodviog dvepvoetov thg duaptiag (..). 22-26: eikeog elluon
dvootovouévng the oAV wov, | || Nuépa dploa’ dviEatg ™y dviakny, éEadio | tov Kotddikov did
gviautod k& unvav U tepuFrotovvioy.

7 BWK 5, 7-10: Zvveyevouny tf neldioyn 1@ ‘Ankoxdua, th Tpoodiun, T yvlvorkt tf Evtiymdog eig 10
mAetdlpiy. 12-14: dALG Sodrog dv t@v Bdv OV | £v Novou cuveyevouny 1q "Aptdyvn 14 | povavlio.
14-16: Tq | tpit duaptia cvveyevéuny Apedovon II'° povaviia.

1% BWK 5, 10-11: émaipt thv mpdmy duoptiay tpoBdll tlv], mépdetkt, doddroxt. 14: ‘moipt yvpo,
Betvvo €xBvet. 16-18: moipt dpverbet, atpovdd, nepioltepd, kO(Tpw) kpetbomvpav, Tpd(x®) oivou:
KV(mpov) mupdv | KaBapog Toig elepols, TPO(Yov) o .

1% See note 106.

"0 Petzl 1994, 10.

"!! Chaniotis 2004, 27-30.
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inscription of only ten lines. In this text Aurelius Sotérkhos (or Sotérikhos) gives an
account of his transgressions. First he gives a warning against entering the holy area in
an impure state, committing perjury or ‘moving the testicles’ as he expresses it.""? This
formula is not unproblematic because the text is slightly damaged. The sigma of the
word xfivo[?]ete is hypothetical,'” but it seems reasonable to assume that the word is a
misspelling of kivicetat, the future tense of kivéopot. The same verb is found in line
9, but then in the aorist tense, exknvnoduny. Strictly speaking this word means ‘move’ or
‘set in motion’."'* In the Attic comedies the verb is used in an obscene sense, 1.e. ‘to
have sexual intercourse with’.'"> Accordingly, in the first case (lines 7-8) the expression
knvo[?]lete tov Gpylg probably means ‘to masturbate’. Lines 8-10 are harder to
interpret. Petzl writes £y I'élg éknvnoduny €nt 10 yxloplov, which can be translated ‘T
committed fornication with Gaia inside the holy precinct’. The letters are however

difficult to read, and the actual meaning may have been different.''

If this reading is
correct it means that Sotérikhos had sexual intercourse inside the temenos, which would
be a major offence against the purity code. Sexual activity within a sacred precinct is
never mentioned in Greek cultic regulations, probably because this was regarded as so

obviously unacceptable.

c¢. The notion of ritual impurity in the reconciliation inscriptions

As we can see from this survey, the actual causes of impurity are often left out or only
referred to in general terms. The texts simply state that ritual impurity was the cause of
divine wrath and punishment without giving further details. The fact that the references

to the transgressions are held in a general style, such as the failure to adhere to periods

2 BWK 110, 5-8: mapayérev maot undll’e dvayov dvait émt 10 ylopiov, émpoknot § kfve[?]lete tov

Spyxic The reading of knvo[?]lete is uncertain. Hogarth (1887, 387) reads KHNE[Z]ETE, while MAMA
1V, 283 reads knvoete. Reinach 1887, 355 reads knv[n]oete. For the spelling of €npokmnot, see Petzl
1994, 130.

113 petzl 1994, 130: knvo[?]ete: von Sigma ist nur ein senkrechter Strich sichtbar,; knvn[cj/ete ist auch
moglich [...].

4187, s.v. xivéa.

5 Ar. Ach. 1052, Eq. 364, Nu. 1102. According to Dover 1970, 164, kivéo is used in the comedies as
slang for sexual intercourse.

16 Petzl 1994, 130.
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of exclusion in BWK 19 and 72, may indicate that the actual cause of punishment might
have been unknown to the editors of the texts and that the general style reflects the fact
that they are the results of retrospective interpretations. As pointed out in Ch. 2 and 3,
ritual impurity is not identical with physical dirt, and as such is an elusive entity which
cannot be immediately identified. The most important piece of information that these
text give is the fact that there were areas in Lydia and Phrygia where ritual purity was
required for access and that these areas probably were used for ritual purposes. In this
respect the cultic morality expressed in the reconciliation inscriptions resembles closely
the one found in Greek cultic regulations. When more details of the nature of the
impurities are given these may find their parallels in Greek cultic regulations. It is true
that no reconciliation inscriptions mention one of the most widespread notions
concerning ritual impurity, namely death pollution. LSAM 18 shows however that this
probably was a part of Lydian and Phrygian religion, even though this text was written
much earlier than the reconciliation inscriptions.''” The transgressions described in the
reconciliation inscriptions clearly have parallels in the prohibitions against entering a
temenos without conducting proper rituals of purification found in Greek cultic
regulations.

The main religious transgression described in the Lydian and Phrygian
reconciliation inscriptions is the bringing of ritual impurity into an area reserved for the
gods. Like in Greek cultic regulations, there is no reason to assume that the mere fact of
impurity was regarded as a transgression.''® Ritual impurity is not a question of
morality per se, but becomes one if the defilement is brought into a sacred precinct.
Greek cultic regulations indicate that more or less everyone was likely to be exposed to
some sort of impurity, since it resulted from everyday situations, such as deaths, sexual
activity, menstruation and certain kinds of food. The probability of becoming impure
must therefore have been quite high, and most people would encounter such situations
quite often over the course of their lives. I have also pointed out that even though these
events were regarded as a cause of impurity, we rarely find any explicit prohibition
against them (see Ch. 3, 49), such as the demand for purification after eating pork found

in LSCG 55. But even though the eating of pork meat required purification, there is no

17 See Ch. 3, 104-105.
18 See Ch. 2, 74-78.
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actual prohibition against it. The transgression occurs when a person considered impure
enters a precinct attached to a shrine or temple, and this also seems to be the case in the
reconciliation inscriptions.

There is no evidence in the reconciliation inscriptions that Lydian and Phrygian
notions of ritual purity and impurity differed considerably from those expressed in
Greek cultic regulations generally. The material is limited but it bears no indications
that the code of purity was imposed upon worshippers outside a cultic context. The only
exception might be BWK 112 (see note 94), but it is uncertain, even though it is no
doubt that the transgression described here was related to cultic activity. Neither do any
of the proclamations against transgressions found in some reconciliation inscriptions
contain any moralistic demands. Consequently, we may conclude that the notion of
ritual purity expressed in the reconciliation inscriptions differs from Semitic or Jewish
rules of purity which were intended to create a general mode of life and therefore
imposed for instance dietary rules upon the worshippers outside a strictly ritual context.
We may also conclude that the notions of purity and impurity expressed in the
reconciliation inscriptions are more closely related to the notions found in Greek cultic

regulations, with one significant exception: the emphasis on divine punishment.

2. Category I b: Violations of sacred property

In Ch. 3 we saw that apart from purity requirements, the protection of sacred property is
one of the main themes in Greek cultic regulations. These rules were in most cases
intended to protect either votive offerings or sacred groves and trees. In addition there
are rules for the protection of the sanctity of suppliants. This section will analyse
transgressions related to the same issues found in the reconciliation inscriptions and
provide parallels to the prohibitions in Greek cultic regulations. Like in Ch. 3 the
analysis will first look at violations of sacred groves and thereafter at the destruction or

theft of other sacred objects, such as votive offerings.
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a. Violations of sacred groves and trees

The transgression

Violations of sacred groves and trees provide an interesting parallel to Greek cultic
regulations where their protection is an important issue.''” The violation of sacred
groves or trees is the theme of four reconciliation inscriptions.'”® These texts contain
descriptions of three types of transgressions associated with sacred groves: a) cutting
trees inside the grove, b) the purchase or sale of timber taken from a sacred grove, and
c) letting herds graze in the grove. In other words, sacred groves in Lydia were meant to
be exempted from agricultural activity as was the case in the concordant prohibitions of
Greek cultic regulations.

The first type of transgression related to sacred groves and trees, the logging of
wood, is described in BWK 10 and 76, and it is the person who actually cut down the

121
In

trees who is punished. BWK 76 states clearly that the tree was cut down in a grove.
BWK 10, the focus is on the punishment of the transgressor, stating that Stratoneikos cut
down the trees belonging to Zeus,'? but the text does not say that the tree that was cut
down stood inside a sacred grove, but simply that the tree belonged to Zeus
Didymeités.'** Interestingly, both Stratoneikos of BWK 10 and Aurelios Stratoneikos of
BWK 76 insist that they committed their transgressions in ignorance. This may simply
rhetorical be a phrase thought to stress the unintentional character of the transgression,
but perhaps also an indication that sacred groves were not necessarily marked by a wall
or enclosure, and that correct conduct required knowledge of the sacred landscape.

An account of the second type of transgression related to sacred trees, the
purchase of holy timber, is found in BWK 9. In this case, it is not stated that the timber
was taken from a sacred grove, just that the timber was holy (BWK 9, 4-5: tepa E0\a)).
Given the context of the transgression, however, it is highly likely that the timber came

from a sacred grove. BWK 7 gives an example of the fourth type of violation of sacred

" See Ch. 3, 118-122.

" BWK 7; 9; 10; 76.

121 BWK 76, 3: £k 100 dAcov £xoya.

122 BWK 10, 3-5: (...) Atlog Atdupeitov Exkoye Spdlv k.
>3 See Ch. 4, 151.
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grove: grazing cattle inside the grove.'”* In this inscription it is also stated that the
prohibition was given by the gods and Zeus Oreites himself. This formula may refer to a
cultic regulation containing a divine command.

Only BWK 7 and 10 give an indication of the punishment. In BWK 10, 5-8 it is
stated: k& avalnmoag 6 Beog v | idlov dVvouly d1a 10 dmietiy | abtov Kotédnkey
OAOAOYME | icoBavdtovg - And the god revealed his own power because he (i.e.
Stratoneikos) did not believe in him, and placed him - - - in a deathlike condition."” We
do not know what this implies, but it must have been some kind of unconsciousness,
and it is interesting to note that it is the same punishment as described in BWK 7.'%°
Gordon has suggested that the °‘deathlike’ condition may refer to some kind of

hysteria.'”’

In BWK 9 the punishment is only indicated in the phrases €koAdc6n vro |
100 B0, KOl TOAAG TaBOVITog avtod (5-7), while BWK 76 only states kolocbelg (5-

6).

Violation of trees in the reconciliation inscriptions and in Greek cultic regulations

The reconciliation inscriptions use the Greek word for ‘grove,” dAcoc. This word is
found in two reconciliation inscriptions, BWK 7 and 76, and in two of the religious
regulations, LSCG 116 and LSS 81. In the other inscriptions the place is either described
as 10 1epov, 10 TEUEVOG, or not mentioned at all. The term 10 1epdv is not found in these
reconciliation inscriptions, but occurs in four of the regulations,128 while the term 10

129
0.

téuevog only occurs in LSCG 5 It 1s also worth mentioning that in LSCG 50 B the

12 BWK 7, 1-6: "Emt mporjvyeAav ot Belot ot IMepxnvav Zedg Opetling eig 10 dAcog un Béoyl[L]v ktivn,

Aneifovoay, éxollacav Evuévny (8ig) 1ov viov I’ k& katébnkev icobdvortov.

123 Petzl 1994, 19: “Gvainticag .. Ty .. dovoputv: die Wortverbindung nur hier, vermutlich im Sinn von
(Gva)detkvovar myv dvvauy, vgl. [BWK] *33, *34, #68”. The phrase OAOAYME is written with capital
letters in Petzl 1994 in order to mark it as incomprehensible. Petzl (Petzl 1994, 19) suggest that the phrase
could be read xaté6nkev Sho(v) & od(v) pe ico0dvato«s, but rejects this interpretation and concludes
that there is no convincing explanation of this phrase. TAM V1 179b follows Petzl’s transcribation.

126 BWK 7, 1-6: see note 124.

"7 Gordon 2004b, 190.

18 LSCG 37, [8]-9; 84, 4-5, (10); 116, 23-24; 150 A, 5-6.

" LSCG 150 A, 3,9; 150 B, 2, 8, [17].
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enclosed area is termed O mepleyopévog 1Mo Hrd TV Spav 0D tepéveng, ' the area
surrounded by the borders of the temenos. This indicates that in some cases, the
violated trees were situated inside a territory with defined borders. In some cases, there
are indications that sacred groves were not marked with borders.

As we have seen in Ch. 3, protection of sacred groves and trees is a frequent
theme in Greek cultic regulations. Even though the comparative material is considerably
older than the reconciliation inscriptions, there can be no doubt that the practice of
regarding certain trees and groves as sacred and therefore inviolable was shared by
Lydian-Phrygian and Greek religion. Strabo’s account also shows that sacred groves
and trees were well-known in Asia Minor.'*! Likewise, the transgressions associated
with sacred groves described in the reconciliation inscriptions do not present a picture
which diverges fundamentally from the prohibitions found in Greek cultic regulations,
as the most frequently occurring prohibition in Greek cultic regulations against the
violation of trees concerns the cutting of wood. BWK 10 and 76 are examples of
violation of this prohibition. Even the phrase ta 8€vdpa komtely which is the term for
the transgression in Greek cultic regulations' ? is found in these two inscriptions.133

The two remaining reconciliation inscriptions in this category also describe
transgressions attested in Greek cultic regulations. Ch. 3 has shown that several legal
measures were employed in order to protect sacred trees, for instance attempts to

specify the forbidden acts in detail.'*

One of these specifications is found in LSCG 37,
namely the prohibition against the purchase of wood taken from a sacred grove.'”> This
is a clear parallel to the story told in BWK 9. BWK 7 gives us an example of one of the

136 These four texts in

most severe violations against sacred groves: herding of cattle.
fact give us examples of violations of the most frequent prohibitions concerning the

protection of sacred trees: cutting, purchase and the herding of cattle. This indicates that

0 LSCG 50 B, 6-8.

! See Ch. 3, note 162.

32 This prohibition is found in eight cultic regulations in my selection; see Ch. 3, note 163.
133 BWK 10, 4-5: &kxoye dpdlv. BWK 76, 3-4: £xoya. | 8évdpa.

"** See Ch. 3, note 164.

'3 See Ch. 3, note 165.

1% See Ch. 3, note 167.
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Lydian and Greek legal approaches to this issue bore many similarities. Their ideas as to

how sacred trees and groves should be protected are clearly related.

b. Destruction of sacred objects
The large amount of goods and food stored in ancient temples must have been a
constant temptation for thieves, and as a consequence precautions were taken to protect
these sacred objects. The ability to display valuable votive offerings was an important
way of emphasising and enhancing the status of a shrine. Votive offerings showed that
the shrine was held in reverence by worshippers and thereby contributed to the
continuation of the cult. It was thus crucial to be able to protect and keep these offerings
intact. Most of the inscriptions discussed in this paragraph record transgressions which
would cause a threat to the shrine’s status symbols. Transgressions of this kind were
thus, in addition to the judicial aspects, a potential threat to the status of the cult.
Transgressions concerning sacred objects are described in four reconciliation
inscriptions137 and have clear parallels in Greek cultic regulations. Here, the protection
of votive offerings is among the most important issues concerning sacred objects. The
prohibition against the removal and destruction of votive offerings found in LSAM 74"
is clearly paralleled in BWK 78, which attests that Metrodoros as a child broke one of
the goddess’s steles.””” A similar story is told in BWK 22: two children have stolen
objects belonging to the Apollon Axyros.140 Some of the prohibitions found in Greek
cultic regulations concern the sacrificial ritual and the distribution of meat from the
sacrificed animal. We find a few examples of crimes against the leftovers from
sacrifices, in particular BWK 64, which is a dedication from Artemon and Ateimétos as
propitiation for their father having stolen hides from the temple.'*' The hides of

sacrificed animals were often sold and were an important source of income for

7 BWK 22; 50; 64; 78.

¥ See Ch. 3, note 170.

139 BWK 78, 2-4: mo1diov dv dxovloing katedéag omiidpiov tig | Beod:

140 BWK 22, 4-6: (...) kot #xhehyav EIAAIAIA x¢ €tlP’epd tiva 16 kipeva (...). The passage is partly
unintelligible, see Petzl 1994, 32.

I BWK 64, 3-5: avltoig Sopag fpetv Bia | £xx 10D vaod (...).
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sanctuaries.'*? It was probably one of these hides Artemdn’s and Ateimétos’ father had
stolen. BWK 50 provides an interesting parallel to one of the cultic regulations, telling
the story of Dioklés, who is punished because he caught pigeons belonging to Zeus
Sabazios and Meéter Hipta.143 We know that some temples possessed animals regarded
as sacred. The closest parallel is in this case LSAM 17, which is aimed at the protection
of sacred fish.'**

3. Category I c: Neglect of religious duty'®

In this category of transgression transgressors are being punished for something they
have not done, but were obliged to do. In all of these inscriptions the neglected duty
belongs in a religious context. We can identify two main types of transgressions in this
category: 1) failure to pay the gods due honour, and 2) neglect of duties of a religious

office.

a. Failure to pay the gods due honour

An important group is formed by inscriptions recording the failure to honour the god’s
powers by raising an inscription after having a wish fulfilled."*® In Ch. 4 T pointed out
that votive cults were one of the most widely found religious expressions in Asia Minor
and that reconciliation inscriptions fall into a pattern of a religion based on a principle
of reciprocity: when the gods granted a wish they had the right to receive something in
return. The reconciliation inscriptions discussed in the present section tell the stories of
those who neglected this important religious principle. Ancient Lydians and Phrygians
worshipped their gods in order to receive the benefits they needed to maintain a good
life. People wanted to secure the continuation of the household and their wishes were
therefore related to crops, family and health. There is a direct parallel between the

wishes found in Lydian ex-voto inscriptions'®’ and the failure to return the service

12 Burkert 1983, 7.

143 BWK 50, 3-5: énel énetloco tepiotepdg 1dv | Oedv (...).

14 See Ch. 3, note 172.

145 BWK 4; #8; ¥12(7); *16; *45; *57; *59; #"61"; *62; *63(2); *65; *101; *108; *111(?); *113.
14 BWK #8; #59; *62; *65; *101.

"7 See Ch. 4, 158-164.
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recorded in the reconciliation inscriptions. In these texts the transgressions in all cases
concern the failure to raise an inscription which records the deeds and powers of the
deity; in most cases an ex-voto inscription.

The Lydian gods could cause disease if they we disrespected, but they were also
healers. Thanksgiving for healing is a frequent theme in ex-voto inscriptions.'* BWK
*62 gives an account of Prepousa who does not fulfil her promise to record the powers

of Mén after he has healed her son.'®

The story gives an almost programmatic
introduction to the basic principles of votive cult. She has not paid her healer — Mén -
proper respect for the services he provided. Almost identical histories are found in BWK
*65 and *101. In BWK *65 we find the story about Aphphias, who prays to Mén in
order to have a child, and then delays recording that the wish has been fulfilled."® This
text is a clear parallel to TAM V 1, 526 which records the gratitude of a woman who
was granted a similar wish.””' In BWK *101, it is the longing for a wife that causes a
man to make a promise he then does not fulfil.'>

There are also a couple of inscriptions with related content, where a person has
been unable to fulfil a promise. In BWK *45, Dogenés was unable to repay his
obligation to Zeus Peizenos after a prayer concerning his bull was fulfilled."”> As a
consequence, his daughter was punished with an eye disease. BWK *61 is a very
revealing inscription, but it is doubtful whether it can be classified as a reconciliation
inscription is the strictest sense. Unlike the other inscriptions, which record the
reconciliation of a deity after a transgression with subsequent punishment, this
inscription is raised in order to avert punishment. Tatian€ promised to sacrifice a bull to

Men Axiottenos regarding a request concerning her brother."** She has, however, been

" TAM V1 323; 324 and 534. See Ch. 4, 161-162.

9 BWK *62, 4-8: ebEeto tmep viod diduolvoe, ei €otar dOAGKANpog kot iall’tpolg ut mosdaraviot,
omMroypadrioat, kal yevouévng | thg €0xNg 0vk GnEdokev (...).

130 BWK #65, 2-4: eb&ono, i | texvaoet yevapévn[c] | the evyfig mopitkuoe (...).

! See Ch. 4, 161.

132 BWK *101, 2-6: ev&d[ue]lvoc, €av Aqyetar | yovaikov, fiv 0éhe, | kol Aapov kai uf dll’roddv thy
eoynv (...).

133 BWK #45, 2-3: eb&duevog vnep 100 | Boog k& un modovg (...).

3 BWK *61, 2-4: edEopévn todpov vlnep aderddv kai dxovolOeica (...). Tatiand’s request was

probably related to the healing of disease.
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unable to give the bull, and asks the god to accept the inscription as a compensation for
the bull, and the god does s0.1%°

As we know, curse magic and judicial prayers form a major theme in this genre.
Judicial prayers are related to ex-voto cults, because the gods would be entitled to
thanksgiving if the perpetrator was punished. The person raising a sképtron or writing a
defixio was expected to raise an inscription recording the powers of the god invoked in
the binding spell. BWK *59 is one of the most revealing and complicated of the
reconciliation inscriptions. It appears to tell the story of a theft of a semi-precious stone,
and how Meén punished the thief after being invoked through a judicial prayer. But it
was not the thief who raised the inscription recording the annulment of the binding
spell. The woman who performed the binding ritual kept silent about the incident at the
request of the thief’s mother, and thereby neglected her duty to show the god gratitude
for the fulfilment of her prayer by spreading the word of the god’s powers."*°

By committing the transgressions described above, the perpetrators violated both
the gods’ demand for cult and the principle of reciprocity which was a fundamental

57 1t is no wonder that this

precondition for communication between gods and humans.
was regarded as a major offence in a culture where there was no clear division between
public and private religion and piety. Paying proper honour to the gods was an
obligation of the community as well as of the individual worshipper. There are,
however, no obvious parallels between these accounts and Greek cultic regulations. The
lack of analogous demands in most Greek cultic regulations may be explained by the
fact that such demands were not regarded as necessary. Paying respect to the gods was
after all a central aspect of most cults, and therefore regarded as self-evident. It is
surprising to see that it was so strongly emphasised in Lydian religion, and in this

respect it is reasonable to claim that there was a significant difference from similar rules

found in Greek cultic regulations.

55 BWK #61, 4-7: un duvacOeico 8¢ | drododvar tadpov Apdmll’ce tov Bedv, kol cvveydpnoe |
GmoAaBELY GTHAANV.

136 BWK *59, 15-19: mepiipupoiong 1€ adtig thyv dvvopty 100 I’ 8eod 816 10 Mpotictor vmd Tig
untpog | thg mopbévou, iva celynot, kal 6 0e0¢ todlto Evepéonoe, 611 0k £€edpdvievios 008E Vynoe
10V Be0v 1 Zuvtoyn See Gordon 2004b, 192.

"7 See Ch. 4, 173-174.
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b. Neglect of religious offices

The other main transgression described in this group of reconciliation inscriptions is
illegitimate absence from religious ceremonies or services."”® These transgressions were
probably committed by men and women with special religious obligations. We do not
know much about how Lydian and Phrygian priests and other religious officials were
elected, but there are indications that they were chosen from the community. One of the
indications is found in BWK *57: Trophime refuses to appear immediately at a service
(hyperésia) she was called to by the god.159 We find a similar story in BWK *108, where
Gaius Antonius Apellas refuses to be present at the celebration or the mysteries he is
called to partake in.'® Admittedly there are no indication of the nature of the
institutions or authorities that called on Trophimé and Gaius Antonius Apellas, but we
must assume that it was a local body of priests.

Two of the inscriptions in this group, BWK *16 and *111, are more dubious, but
the vocabulary and phrases in these texts make it likely that they too describe
illegitimate absence from religious duties. In BWK *16 the transgression is described as
o 10 éviréobe Mluépog, and viewed in the light of the texts analysed above, it is
reasonable to believe that the transgressor Agathopus had been absent from a religious
duty.'®" The final inscription in this group, BWK *111, is even more uncertain, and it is
not possible to establish with certainty whether the transgression in question is absence
from a religious ceremony. The text says énel 10éAnoa peive petd II* yovexdc (4-5).
There is a possibility that this inscription describes an incident of ritual impurity, but the
meaning may also be that the transgressor preferred to stay with his wife than perform

his religious duties.

18 BWK *16; *57; *108; *111(?); *113.

19 BWK *57, 2-6: (...) Tpodiun ‘Apteiddpov Kilkivwadog kinbeico vmo 100 | Be0d ig vnnpesiag
x6ptv uh | BovAnodoa toyéog mpoceAl’Beiy, éxordoeto avty Kol polvijvar €moincev: It is not clear
which god called Trophime to the service. When she has been punished she asked three deities, Mnimp
Taponvn, ‘Amorrev Tdpotog and Mnv ‘Aptepidopov ‘A&totmvoc, about how to perform the
reconciliation.

10 BWK *108, 3-5: (...) 814 10 peap Povrecbe | [a]vtov mpoceABeiv kai mapeotdval | 1@ pustpie
KoAovuevov (...).

191 Petzl 1994, 24.

209



Transgressions of this kind are not obviously paralleled in Greek -cultic
regulations, but the relationship to the idea of gods demanding cult is quite clear. The
closest parallel is probably the category of cultic regulations that give terms for the
office of priesthood.162 Here we find rules regulating when priests are supposed to be
present in temples. On the other hand, there are no examples of reactions against or

punishments of priests who violate these rules.

c. Other transgressions

One inscription is difficult to fit into any of the categories mentioned above. BWK 4
tells the story of Severus who tried to prevent the cutting of wreaths, probably intended
for cultic purposes.163 It is uncertain whether it describes a neglect of cultic law, or
neglect of religious duty. But I am inclined to classify it under the last category, or
rather to interpret the transgression as an attempt to hinder someone in their
performance of a religious duty. This does not, however, explain why Severus tried to
stop someone from cutting wreaths. The explanation is probably that they were cut from
trees belonging to Severus and that he was simply trying to protect his own property.
We may assume that the actual background to this text was a dispute over property and
ownership of the trees. Seen in retrospect, the death of Severus'® was probably
interpreted as a result of impiety. It is not stated who tried to cut wreaths from Severus’
trees, and although it is likely that it was officals from a temple,'® we cannot rule out
the possibility that it might have been representatives of the other part to the conflict,

who claimed ownership to the trees.'®

192 E.g. LSAM *4; *11; *13; #23. LSS *77; *130. LSCG *69; *117; *157. LSCG *69, 1-5 contains rules
for the priest’s presence in the shrine, see Hauken 1989.

195 BWK 4, 2-4: énet | ékdlvoey 6 ZeBiipog 10 | oteddvopo korfvol (...). BWK 4 is one of the few
reconciliation inscriptions where the transgression is depicted.

1% It is not stated explicitly that Severus was punished by death, but we may assume so due to the fact
that the inscription is raised by his foster daughters.

165 Petzl 1994, 6: “Severus wollte, wie es das Relief zeigt, seine Bdume vor Verstimmelung durch das
Tempelpersonal bewahren”.

1% Gordon 2004b, 187: “We must assume that these were his own trees, and that in this area, probably

near Saittai, the temple claimed the right within customary limits to cut branches for festivals at will, a
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4. Reconciliation inscriptions with uncertain content

A number of transgressions are not directly associated with notions of impurity, but still
constituting violations of cultic laws, i.e. stealing or damaging the property of the
temple. Two of these records are probably related to rules for the proper conduct of
sacrifice, namely BWK *1 and 123. They both tell stories of meat that was eaten without
being sacrificed. In BWK *1 Meidon has been made dumb because his servants ate meat
that had not been sacrificed,'®” while BWK 123 may contain a command to priests or

officials of the temple not to eat this kind of meat.'®®

The last quotation may have been
taken from a cultic law. The point is that these people have eaten meat that was intended
for the deity or was a leftover from the sacrificial ritual. Cultic laws often contain
detailed rules for the distribution of the sacrificial meat and specify which parts of the
victim that are to be given to the deity and which parts may be given to the priests or the
participants in the rituals.'® These transgressions were probably related to such rules.
On the other hand, there is no evidence that Lydians and Phrygians were prohibited
from eating certain kinds of food in the way that Jewish dietary rules prohibited this. As
pointed out in Ch. 3, Greek cultic regulations do not impose general dietary rules upon
worshippers, instead demanding abstinence and purification from some kinds of food
prior to participation in religious rituals due to the need for ritual purity.'”® The

reconciliation inscriptions do not, however, contain any accounts of breaches of dietary

rules, except the prohibition against eating un-sacrificed meat.

right that owners of lessees of timber resented, since such rights could easily be exploited in pursuit of
private enmities, or simply in the endless conflict of interests between rich and poor”.

17 BWK *1, 3: ot 81dkovor d0uta £ddyosay (...).

1% BWK 123, 4-6: 810 mopovyédho unbléva iepov dovtov aiyotdutov £#60ell’wv (...). G. Petzl translates
tepov as ‘heiliger Funktionér’ interpreting the accusative case as subject for £66eiv. This may be justified
by word order and un6¢vo. Possibly, the word could be taken as an attribute of aiyotoutov. See Ch. 6,
238, n. 62.

1 E.g. LSCG *12 A, 8-13; 55, 9-11; *69, 25-30; *90, 4-7; *119, 1-9; *125, 1-5; *151 B, 18-21; *163,
14-15. LSS *19, 31-33; *77, 5-10; *78, 4-8. LSAM 12, 13-14; #48, 15-18; *52, 3-8; .

" See Ch. 3, 112-114.
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The remaining inscriptions'’" in this group have more uncertain contents, or are
fragmentary. BWK *33 is quite hard to interpret, partly because the upper part of the
inscription is missing, but also because it is not clear whether the évrodis0[i]lca €v 10
vo® €koliacOn (2-3) describes the reason for the punishment, or the punishment itself.
The word €unodil® means ‘put the feet in bonds’, ‘hinder’ or ‘to be a hindrance to,
interfere with’.'”* The last meaning of the word should take the dative case, but this is
not found here. But if we still assume that this is the meaning of the expression, there is
a possibility that the transgressor interfered in the matters of the temple, in which he or
she was regarded as an intruder. Petzl suggests in his commentary to this text that this
refers to an actual imprisonment of the transgressor,173 but Chaniotis points out that as

in BWK 5 is a metaphor for the punishment.'”*

Due to the missing lines it is impossible
to determine whether £évrnodie6[i]lca is part of the transgression or the punishment.
BWK *37 is also hard to interpret. The inscription tells the story of Apollonios

175 The account of the

who was living in the house of the god, as the god ordered him to.
transgression is very limited (5: €nt NriOnoev), and contains no details. Apollonios may

have been a priest or a temple servant, and failed to conduct his duties.'’® The syntax is

"I BWK 25; #33; *#37; *71; 78; *81; *95; 114. BWK 25 is heavily damaged, and only the right-hand side
of the inscription is preserved. This makes it difficult to establish what the transgression was, but line 5
contains the word €lo180pn[o, i.e. ‘ridicule’. Line 6 contains the phrase €]v t® va®, which indicates that
the transgression took place inside the temple. BWK *81 is also severely damaged, and the only reason for
classifying it in this category is the Bo[u—] (2), which probably is a fragment of the word Bmpdc. This may
mean that the transgression was committed within the temenos.

2 18T s.v. ¢unodilw. Varinlioglu 1991 reads évrodicB[eilloa but this is rejected by SEG XLI 1038
arguing that there is only room for one letter.

'3 Petzl 1994, 39. Editio princeps E. Varinlioglu 1991, 92 argues for a metaphorical interpretation, while
H.W. Pleket comments in SEG XLI 1038: “it is hard to see why the woman should not have been
‘thwarted in the temple’, i.e. imprisoned temporarly until she confessed her sins”.

'* Chaniotis 2004, 22-30.

15 BWK *37, 2-5: "Ent "AmoAléviog | oik®v £v oikig 10D 820D mopovlyerlopéve ovtd vmd 100 Oelod
(...).

176 Petz1 1994, 46-47. Gordon 2004, 196 translates this text: “Whereas Apolldnios, resident in the God’s
house — seeing that he had been given a command by the God — when he disobeyed (the God) caused
etc”. Gordon also suggests that Apollonios might have been a temple slave with special responsibility for

guarding the temple.
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rather incoherent with an embedded absolute dative'’’ which might refer to an order to
attend a religious service, but this can only remain speculation.

BWK *71 should perhaps rather be classified as ‘Neglect of religious duty’,
because the transgression that causes the divine punishment is a failure to raise an
inscription within a time limit."”® The god ordered this inscription, because Apollonios
had ridiculed the god Meén and was punished.'”” We are here dealing with two
transgressions that both cause divine punishment, but the transgressions are different in
nature. The abuse of the deity is clearly a reference to neglect of cultic law, while the
postponement of the dedication of the inscription is neglect of religious duty.

The transgression described in BWK *95 is a wrongly uttered word,"™ but it is not
specified what was said and in what context. Petzl suggests that Ammias may have

failed to comply with a cultic prohibition or a command of silence.'®’

The bottom part
of the inscription is missing, and several words are illegible. This makes it impossible to
give a reliable interpretation of the text.

BWK 114 contains the interesting story of how a woman, whose name is erased
from the inscription, brought soldiers into a shrine because she wanted to fight against
an enemy.'™ Georg Petzl classifies this inscription in the category Notigung der

183

‘Geistlichkeit’ durch Einschaltung ziviler Behorden. ™ Stephen Mitchell also comments

on this text that:

The item provides evidence from an unexpected quarter for the presence of Roman soldiers

in secular Asian communities during the later second or third century.'®*

T BWK #37, 3-5: mapavlyeAlopéve odtd tmo 1od Oelod (...).

'8 BWK *71, 8-11: Iapehkvloovtog 8& avtod ypdvov | kol um drodiddvtog ovtod I' ta uépn (...).

179 BWK *71, 2-5:’AnoAldviog "Amordolviov peyaropnuovicals Miva "A&tetmvov kol | €koidodn.

180 BWK #95, 4-5: 8t dluaptiov Adyov Aarfcoo(a] (...).

81 Petzl 1994, 113: [M]églicherweise gab sie ein heiliges dndppnrov preis oder hielt ein
vorgeschriebenes Redeverbot nicht ein (Pettazzoni, Confessione III 68f.).

182 BWK 114, 2-5: énel aviyoya oltpatidtag €nt 10 ielpov £x0pov Bérovloo duivacdar (...).

'3 Petzl 1994, XI1, 135.

'** Mitchell 1995, 194.
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I am not convinced by Petzl’s idea that this has something to do with interference in the
matters of the priests; there is no mention of this in the text. I rather think it is an
account of failure to comly with the prohibition against bringing weapons into a
temple.'®® Chaniotis assumes that the enemy whom the woman sought might have been
a suppliant.® In that case, the transgression may well have been both a violation of a
prohibition against weapons inside the temenos and a threat to the sanctity of those who

sought asylia."”’

C. Categories II & III: Judicial prayers and perjury

1. Civil conflicts
I will only give a brief introduction to the topic of judicial prayers and perjury in the
reconciliation inscriptions here, because this issue has been comprehensively studied by
other scholars.'™ Only some instances will therefore be looked at in detail.
Reconciliation inscriptions describing civil conflicts, judicial prayers and perjury are
nevertheless important for the study of religious transgression and form an important
contrast to the latter.

By civil conflicts I mean conflicts between human beings. These conflicts are the

issues of 25 inscriptions included in BWK'

and involve financial and personal
irregularities, such as the thefts of private possessions, incidents of fraud or problematic
personal relations. As stated earlier, civil conflicts are not transgressions in the strictest
sense. Even if a person had committed some kind of offence against another person the
gods only seem to have punished wrongdoers on certain conditions. One example is

BWK *44:

“Etovg [.]6', un(vog) Ie[pertiov Day ?].

Oe0d86t [MOK®[VL €Mnpdoato]

%5 LSCG 124, 13; LSS 59, 21; LSS 91, 6. This interpretation is supported by Chaniotis 1997, 361, n. 42.
186 See note 185.

'87 For the protection of suppliants see LSAM 29, 8 (?) and 75, 7.

'8 See Ch. 1, 24-30.

189 BWK #2; #3; *#15; #18; #21; *27; *28; *34; *35; *44; *47; *52; *54; *58; *60; *68; *69; *79; *¥102;
#103; *¥105; 106; 107; *119; 120.
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Opent®, £mdn apdu[evog]
T X1pOG aVTY £KO[KOGO]-

5 10, K€ amoBovovon[g ovtng]
k& 100 ['AMOkovog 0 [0e0g]
enelnmoev tapa [Name]
70V €KYOVOL aVTNG, [Kal ane]-

doke Kol amo vov [vAoyel].

This inscription poses some problems because the entire right side of the stele is

9 But it is

missing and attempts at reconstructions have given no certain results.
reasonable to assume that the text records a personal conflict between a woman and her
apprentice or foster son (Bpentoc), and it seems as if the conflict is of a private nature.
The exact meaning of the text eludes us, and it is impossible to establish with certainty
what took place between the two people. But it seems clear that their death can hardly
be seen as a result of the transgression or crime. It is therefore better understood as a
‘conflict’. Gordon interprets this text as an attempt to settle a conflict between two
families, Theodoté’s and Glykon’s. By raising the inscription, Gordon claims, they tried
to reconcile two versions of the same story and the question of who was actually
punished by the gods.'"!

Perjury on the other hand is clearly a transgression, both judicially and religiously,
for reasons I will comment upon below. The main difference between incidents

involving judicial prayers and incidents of perjury is that the element of oath is missing

in the first group.

2. Judicial prayers

11 of the reconciliation inscriptions describe a judicial prayer as the cause of the
punishment.lg2 As pointed out in Ch. 4, the term ‘judicial prayers’ was introduced by
Versnel and denotes a special category of ancient curse magic. Unlike mere curses,

judicial prayers contain arguments and justifications as to why someone should be

1% Petzl (1994), “Die Erginzungen und damit die Interpretation der Zeilen 3 und 4 sind unsicher”.
! Gordon 2004b, 195-196.
2 BWK *3; %18; ¥21; ¥28; ¥35; *44; *47; %60; *68; *69; *79.
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punished; persons who claim to be wronged ask the gods to give justice by punishing
the wrongdoers. The lawsuit is then handed over to the gods who may both punish the
guilty party and demand compensation.193

We can differentiate between two types of reconciliation inscriptions concerning
binding spells and judicial prayers: a) inscriptions recording the punished person’s or
his relatives’ lifting of the spell, and b) inscriptions involving judicial prayers and
binding spells recording the fulfilment of obligation to the god that the person who
performs the prayer makes. This means that these inscriptions are attestations of
fulfilled prayers and not reconciliation inscriptions in the strictest sense.

A good example of the first group is BWK *68, which gives a vivid account of a
quarrel over livestock that by mistake were intermingled with another herd. This is a
long inscription (25 lines), and gives several details of the conflict, in which one of the
parties refused to deliver the animals back to their owners.'”* The wronged party raised
a sképtron and thereby caused the death of Hermogengs, who had refused to deliver the
pigs back. The inscription has been raised by his wife, his children and his brother and
attests that the goddess is properly propitiated.

The personal conflicts give interesting glimpses into the private sphere of ancient
society and in particular the code of honour. These conflicts are mainly centred on
questions of insults and violence. BWK *47, for instance, tells how a mother was
insulted by her son.'”> BWK *#69 is more problematic, and shows how a civil conflict
develops into a religious transgression. Tatias had been accuesed (rightfully the text
claims) by public opinion of witchcraft against her son-in-law.'”® When Tatias raised a
skeptron in the temple, probably with the purpose of clearing her name,"”” the binding

spell struck her and her son because she was guilty of what she had been accused of.

' See Ch. 4, 146-149.

"% Petzl translate yoipog (I. 6) as ‘piglets’. Gordon argues that the presence of mpoBata in line 9 must
mean that the animals must have been sheep or goat; see Gordon 20044, 199, n. 33.

195 BWK #47, 2-4: Mnvooira | dmd ToAvypoviov 100 vliod yoitacleisa (...).

1% BWK *#69, 3-9: ’Emi | "Tovkodvdog éyéveto £v | Stabéot poviki kot vmo navlPtov Stednuicdn og vrod
Totiog Thg tevbepag avltod odpuakov 00td 8ed6clBat, (...).

YT BWK *69, 9-13: 1 8¢ Tamag énéomoev | oxfmtpov kot dpag €0mkev |1

&V 10 VOd ©g
ikavomotovloa mept tov meonuicBal avlty (...). For the discussion of the expression ag ikavonoloVco,

(BWK *69, 11-12), see Petzl 1994, 90.
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The binding spell was illegitimate and might have contained some form of self-cursing
formulas. The inscription was raised by Tatias’ family and states that they have
ransomed the sképtron raised by Tatias, whereby she had performed an illegitimate
judicial prayer that eventually rebounded on her.'”™ This text also indicates why
reconciliation inscriptions were regarded as important; Tatias had clearly become the
victim of gossip. She failed, however, when she tried to take revenge on the campaign
against her.

BWK *3 is very interesting because it gives a revealing picture of how a secular
crime could be handled religiously. The binding spell was initiated in case something

would be stolen from the public bath,199

i.e. before anything was stolen. When a
himation was stolen, the god, in this case Melg 'A&iottnvdc, punished the thief. The
thief then brought the himation back, but interestingly it was not given back to the
owner, and was at the demand of the god instead sold to provide money for the
inscription.”” The purpose was therefore not to provided justice to the man, from whom
the himation hade been stolen, but to lift the binding spell and honour the power of the
god. We find the same pattern in the other inscriptions describing a judicial prayer.
BWK *3, *#60, *68, *69 belong to this group.

The second group of inscriptions in this category is related to ex-voto cult as it is
described in Ch. 4. When someone had successfully caused a wrongdoer to suffer by
casting a binding spell, he or she was obliged to record the incident and give praise to
the deity who had carried out the punishment. It is here a matter of reciprocating the
services provided by the deity. These inscriptions are therefore, strictly speaking, not

reconciliation inscriptions, and they are certainly not confessions of transgressions.

They are fulfilments of promises made to the gods.

1% BWK *69, 24-34: éne{imoav | Aubfvar 1o oximrpov kot 1 [P dpag g yevouévog év 1 | vad: &
&lvoav 10 Tokovvdov | kot Mooyiov, €yyovor 8¢ g | Tatog, Tekpdteio kol Mooylg | kot
ToukoDvdog kot MevekpdlF’tg kotd névto ééethaodpevot | 1odg Beove, kol Gmd volv edloyodluev
STNALOYPOYNCOVTES TAG SulvauLg TOV OEdV.

19 BWK *3, 2-4: 'Enel énectddn oxilntpov, el 1ig €k 100 Patoveiov 1t | kAéyt (...).

20 BWK *3, 8-11: ‘O 8e0g odv €kéréloe S dvyélov mpadival 10 eipdlty kol cTnAloypadficot Tog

dull'vauerc.
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As an example of this category we can look at BWK *35, where the katoikia,
probably a village or local community,”" of the Tazenians asks the gods to punish the
thieves who stole the documents from some orphans. The bottom of the stele is missing,
but there are reasons to believe that the text is a thanksgiving for the accomplishment of
the prayer,”*” since it is stated that the thieves are dead.””> BWK *47 tells how a mother
curses her son, and is required to record the incident in an inscription.”* A recently
published inscription205 contains Glykon’s and Myrtion’s praise of Mén and Méter for
their assistance in a conflict with Glykon’s nephew Démainetos concerning property
and possibly blackmail.** Glykon thanks the gods for helping him. It is not explicitly
stated that Démainetos died, but it is reasonable to assume that he was punished in some

way.

3. Perjury

A transgression closely connected to the category of judicial prayers is unfulfilled oaths,
the recorded transgression in 14 inscriptions.207 The stories told in these inscriptions
basically revolve around the same issues as the other inscriptions describing secular
conflicts, but with one crucial difference, namely the element of unfulfilled oath. In
ancient societies, the oath was a strong means of securing the validation of statements or
agreements,208 and was consequently regarded as sacrosanct. When an oath was taken,
gods were invoked as witnesses. In order to ensure that the oath was fulfilled, it would

often contain a self-curse in which those who took the oath asked the gods to punish

201 LSJ, s.v. xorowkio: habitation, farm, village, settlement.

202 BWK *35, 16-19: ‘O 0e0¢ [ovv] | [ErelntInce (7) omAdoypadicolt edlloyodviag talg Suvdptg, dtt [
111 1. THX[ 1.
3 BWK  *#35, 14-16: kai O 0gdg &Eelfmoev [kai] | €koldoeto kol SiédPelpe  ToVg

[gm ]l

Bouvievoovtog ovtolc.

2% BWK #47, 9-11: éxélevoey admy | otnihoypadiicat tdg duvdll et tdv Oedv.

%5 Malay 2003.

206 The text states that the nephew has imprisoned his uncle. Malay interprets this as an attempt to get
more money out of Glykon.

207 BWK #2; *15; #27; *34; #52; *54; *58; *102; *103; *105; 106; 107; *119(?); 120.

*%% Burkert 1985, 250-254.
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them if they were to commit perjury.”” These formulas would often ask the gods not
only to destroy the oath-breaker but also his family and household. In this sense, the
notions expressed in the reconciliation inscriptions concerning perjury are in accordance
with the common ancient view. The punishment for perjury described in the
reconciliation inscriptions is often harsh, and it not unusual that the perjurer or members
of his household die.

The perjurer is not expected to fulfil the original terms of the oath when he or she
is being punished. Reconciliation inscriptions recording incidents of perjury are rather
meant to attest the annulment of the oath, not the fulfilment of the obligation toward the
other party to the conflict. As was the case with judicial prayers, the lawsuit was
entirely handed over to the gods. In addition, the ransoming or annulment of binding
spells often takes place after the death of the perjurer. As pointed out above, the
unfulfilled oath remains a threat to those left behind, and it is therefore necessary to
perform rituals for the gods and pay the required sum of money to the temple in order to
resolve the oath. When the oath was no longer considered active, the inscription was
raised as evidence.

An example of how relatives become involved when an oath is not fulfilled is
found in BWK *15, which tells the story of a man who stubbornly refused to annul an
oath.”'" It is eventually his wife who annuls the oath and gives an account of their fate;
an indication that the perjurer himself is dead. BWK *34 tells the shocking story of how
Hermogenés swore an oath related to cattle trade, and shows how severe the
punishments for false oaths were thought to be. The god, who is not named in the
inscription, punishes Hermogenes first by killing his bull and donkey, and when he still
refuses to annul the oath, his daughter dies. Then he annuls the oath,*'' but it is Aphias

and her children who raise the inscription. It is not stated what relations they have to

2% One of the most famous examples is the oath from Plataiai taken by the Greek forces in 479 BC prior
to the battle against the Persian army.
19 BWK *#15, 1-2: dltevag opdoag (...).

21" BWK #34, 13-14: 161e #Avcev 10lv Spov.
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Hermogengs, but they were probably his relatives®'? given what we know of the ancient
understanding of oath and perjury. In this case, we may assume that the family wanted
to clear itself from the accusation of perjury by stating that the oath of Hermogenés was
already annulled.

BWK *58 gives a more puzzling picture, because the story of how Eudoxos annuls
an oath taken by his wife only forms the eight first lines of a total of twentyone.”"> The
remaining thirteen lines give a price list for annulling oaths and binding spells
(skeptron). This part of the text does probably not refer to the case of Eudoxos and his
wife, but seems to come from a cultic regulation, maybe from a temple that could offer
the appropriate rituals for resolving binding spells and oaths. The style of this passage
differs from the account of Eudoxos and the price he pays (nine obols) is not the price
demanded by the regulation. The subjects of the passage are the impersonal 0 AVov
opxovug (10-11) and 6 AMwv oxnmtpov (16), which also indicates that this is a quotation
from a cultic regulations. This text is thus an important source for the practice of the

reconciliation inscriptions and gives further understanding of the role of priests in the

214 215

cult.”" The text states that annulling an oath or a sképtron will cost 175 denarii”~ and

that this has to be documented by raising an inscription.*'®

Based on the fact that 6 of the inscriptions in this group state clearly that the oath
has been resolved and the spell has been lifted*'” we can conclude that the inscriptions
do not record the confession of sin, but are attestations of the resolution of oaths. The

passage of BWK *58, 9-21 gives evidence that this was to a great extent a question of

212 BWK *34, 14-18: "A¢rag kol 10 tékva obtig "AAE[Eavdpoc, "Attohog, "Amoid viog, Aptollv
£oTHooUEY THV STAANY Kol £ypdyoulev tog duvduig 100 Beob kat dmd viv evAloyoduev. See also Petzl
1994, 42.

*13 BWK *#58, 4-8: énel | dpocev Zdpdlov kol mapodpkncey, 1d 100l 1o — uine odoa vl {ovsa} -
danavnloog 6 Ebdo&og £vvéa 0Borovg Elvloe Tovg Gproug kot €otnAloy{y}pdonoe | kot ebyoplotel.
*'* See Ch. 1, 16; 25; 26-29.

25 BWK #58, 9-12: “Iva. Movtar ot Spkot 1@ | dvopott 100 "A&totmvod, dote 6 II' Moy Gprovg
domavnoet dnvdpia £lkatov £Bdounkovto tévie. 16-18: 6 AMov okfntpov Onclel £nt 10 1epov dnvdpla
£xatov £Rdolunkovta névte {1} (...).

216 BWK #58, 12-16: tewumlv 8¢ Muyetor ad’ odtdv, fiv dv Eltepotiol, ei todta Stkaing
v{Ueyplaupéva eiot, v’ dvésomoev |I° othirdny:

27 BWK *#15; *34; *52; *54; *58: #103.
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money and payment. As the curse remains a threat to the perjurer or even to the family
of the perjurer until the oath has been resolved according to specific rules and rituals.
Accordingly, in several inscriptions it is the family or a member of the family who

resolve the oath after the death of the perjurer.”'®

Why it was important to confirm that
an oath had been resolved must of course remain speculation, but I think the answer lies
in the social exclusion that an accusation of perjury probably entailed. By raising an
inscription, the family may have had the opportunity to clear itself of this accusation,
and thereby try to regain its social status.

Even though perjury cannot be directly associated with cultic morality, there are
indications that a perjurer was regarded as unfit to worship and as ritually polluted. The
best example of this is BWK 120, which tells how Sosandros walked up to the ‘common

. . 21 .. .
altar’ when he was impure after swearing falsely. ? This is not, however, a notion

found in Greek cultic regulations.

4. Civil transgressions in the reconciliation inscriptions — concluding remarks
Transgressions or crimes that cannot immediately be attached to the religious sphere
turn out to be closely associated with religion. In the case of secular conflicts it is
questionable whether we can speak of ‘transgressions’ at all. Perjury is definitively a
transgression, but as I have shown, in most cases of secular conflict the punishment is
not caused by the crime, but by a judicial prayer or binding spell. This must imply that a
civil crime in itself is of no concern to the gods, unless the gods are asked to intervene.
The act of perjury is a crime against the gods, because the oath is taken in their name,
but the perjury also activates the curse that is embedded in the oath. The inscriptions
recording secular crimes are therefore not confessions of guilt in these matters, but
attestations of properly resolved binding spells and oaths.

These stories can easily give the impression that the gods were thought to punish

even crimes of the kind mentioned above, especially financial conflicts. This

218 BWK *15; *34; *#54; *58; *102. In BWK *102 it is not explicitly stated that the oath has been annulled.
The inscription consists only of three lines, but the perjury was committed by the wife of the dedicator:
OdAapog At Opxopov(i]ltm xdpiv €popriog yuvork[i]loc.

29 BWK 120, 1-5: Zdoavdpog Tepomodélg émopxnoag kat | dvayvog iohrba ig 10 | cuvBouov:

gxohdoll*omv:
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interpretation was also part of the theories of a sacred judicial system put forward by
Steinleitner and Zingerle. This is an oversimplification. The crimes or the conflicts are
not the actual reasons for the punishment inflicted upon the perpetrators. Of the eleven
inscriptions containing an account of a secular conflict, nine are related to judicial
prayers.””” The conclusion must be that the gods were not perceived as guardians of
secular law in the way that Zingerle and Steinleitner understood it. In most of the
inscriptions describing a secular conflict or crime, it is quite clearly stated that it is a
judicial prayer that causes the punishment, and not the crime committed itself. There is
no reason to believe that the inscriptions affirm the notion of the gods interfering in
human affairs unless through a judicial prayer.”*' Still, it is evident that these texts
testify to a clear notion of justice: a wrongdoer should be punished and a prayer for
justice must be legitimate. It is also interesting to note that binding spells or judicial
prayers have to be justifiable. The person who casts the spell has to justify his or her act
and the accused person has to be guilty. If the opposite is the true, the spell will make
the person who performed the binding ritual suffer.”?

Even though civil crimes did not strictly speaking fall within the jurisdiction of
the temples, the judicial prayers did, and the temples had the authority to annul them. It
would therefore be wrong to separate the inscriptions belonging to this group from the
inscriptions recording religious transgression; they belong to the same context of beliefs
and rituals. We must not focus exclusively on the transgressions, however, because we
will then lose the crucial point of these texts, namely the reconciliation of the deity
through the annulment of the judicial prayers or oaths. The inscriptions attesting the
annulment of binding spells and oath will therefore provide a useful model for this

genre as a whole.

D. Conclusions

The reconciliation inscriptions represent a small amount of material and do not allow us

to draw very far-reaching conclusions. Their contents are often limited and their style

20 BWK *3; %28(?); *35; *44; *47; *60; *68; *69; *79.
! See also CMRDM 111, 27.
**2 See BWK *69.
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tends to be formulaic; what they present is only a glimpse of the entire stories behind
the texts. As a result of this, it is not possible to postulate a direct relationship or
continuity between notions of cultic morality as they are expressed on the one hand in
Greek cultic regulations and on the other in reconciliation inscriptions.

Some transgressions described in the reconciliation inscriptions have parallels in
the prohibitions of Greek cultic regulations. There is most common ground between
them with regard to ritual impurity or damage to sacred property. Prohibitions against
entering a sacred precinct when ritually polluted and periods of exclusion from sacred
places are attested in both genres. The protection of sacred trees and groves in addition
to other forms of sacred property is also an issue with several similarities in both Greek
cultic regulations and in the reconciliation inscriptions. The two genres thus define
certain limits of behaviour in a cultic context. Certain actions are not tolerated within
the cultic sphere. We may conclude that Greek religion, with its high degree of
continuity, and Lydian and Phrygian religion of the first three centuries AD, shared a
concept of cultic morality.

I have argued that Greek cultic morality was not identical with general morality or
a general mode of life. The rules of proper behaviour in ritual contexts were often not
applied outside these contexts,”” and this is one of the main differences between rules
in Greek cultic regulations and the Jewish Pentateuch.”* Observance of the rules of
cultic morality was for the ancient Greeks a way of showing one’s piety but it was not
an aspect of Greek ethnic identity to the same degree as the Jewish rules were. I would
also argue that there is no evidence that cultic morality as it was practiced in Lydia and
Phrygia had a more far-reaching range or meaning than Greek cultic morality. The
transgressions associated with ritual impurity are in most cases acts taking place inside a
sacred precinct; a fact that is often explicitly stated in the texts. There is nothing in the
reconciliation inscriptions to indicate that Lydian and Phrygian temples imposed purity
or dietary rules or demands of sexual abstinence upon worshippers outside cultic
contexts. There are a few texts which may give a divergent picture, such as the
punishment of Theodoros described in BWK 5 and the account found in BWK 112 of a

woman walking impure through the village. But in both cases it seems to be justifiable

223 See Ch. 2, 49.
224 See Ch. 3, 138.

223



to claim that the transgressions were related to cultic activity. Also in this respect we
can conclude that Greek and Lydian-Phrygian cultic morality of the 1%, 2™ and 3™
centuries AD coincided to a large extent.

The most striking feature of the transgressions described in reconciliation
inscriptions is therefore not their mere character and contents, but the reactions with
which they were met. What is most surprising is the fact that the reconciliation
inscriptions do not distinguish between an exegetical and a criminal level of religious
transgressions in the way that we find in Greek cultic regulations.””> As pointed out in
Ch. 3 there is a clear tendency in Greek cultic regulations not to stipulate punishments
for failure to comply with purity rules, i.e. the exegetical level, while identifiable
transgressions such as stealing or damaging religious objects, i.e. the criminal level, are
regarded as equal to other criminal acts and punished in the same way. In the
reconciliation inscriptions the criminal level is simply missing. Criminal acts, such as
theft or violations of sacred property, are not punished by civil authorities but by divine
ones. At least there is no record of criminal acts being punished by fines or flogging.
Why were these transgressions not punished in that way? If the priests of Lydia and
Phrygia possessed the far-reaching power that some scholars have claimed they had,
they should have been able to impose such punishments upon transgressors. But
nowhere is there any mention of this. It is no surprise that wrongdoers are thought to be
punished by gods when judicial prayers or perjury are involved. The practices described
in the reconciliation inscriptions do not, however, diverge fundamentally from similar
practices elsewhere in the ancient world. Judicial prayers are after all not an exclusively
Lydian genre. Elsewhere, however, they belonged more to the realm of magic and did
not represent an institutionalised practice. What the reconciliation inscriptions appear to
demonstrate is that the notion of divine punishment found in curses and judicial prayers

had been transferred to the realm of cultic morality as well.

22 See Ch. 3, 137-140.
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Chapter 6

CONCLUSIONS

A. Introduction

This study has sought to analyse legislation and practice concerning violations of the
moral code of piety expressed in Greek cultic regulations in general and Lydian and
Phrygian reconciliation inscriptions in particular. This final chapter will sum up the
similarities and differences of the notion and practice of cultic morality as found in the
two epigraphic genres analysed in the previous chapters. It will also offer a possible
explanation as to why the consequences of both religious transgressions and judicial
prayers were obviously handled by the same institutions and recorded in the same
epigraphic genre. By analysing two texts not previously discussed in detail in this study,
it will be shown that there is reason to assume that there was a close connection
between judicial prayers and curses used to punish wrongdoers and the way in which
violators of religious prohibitions were treated. Finally, answers will be presented to the
questions asked in Ch. 1 about the ideology and function of the reconciliation
inscriptions, and some reflections will be added on the question of the origin of the
reconciliation inscriptions.

My survey of earlier research has shown that most scholars have rejected the
possibility of a relationship between Greco-Roman religion and the religion to which
the reconciliation inscriptions belonged. The reason for this has mainly been the
definition of the reconciliation inscriptions as confessions, of which there is no evidence
in classical Greek religion. As demonstrated in Ch. 1, however, reconciliation
inscriptions were not primarily confessions of sins, but rather records of having
achieved the propitiation and appeasement of a deity. This means that the argument of
these scholars is no longer valid. My survey of other religious inscriptions from
Catacecaumene also shows that religious practices and notions here did not differ
fundamentally from religious notions elsewhere in Asia Minor. On the other hand, it is
also true that reconciliation inscriptions as a genre are almost unparalleled in the ancient
world. Do these perspectives change the way we should understand these texts and their

place within the ancient religious landscape?
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B. Cultic morality in reconciliation inscriptions and Greek

cultic regulations

1. Transgressions

The aspect of the two genres that shares most similarities is the nature of the acts which
are presented as unacceptable in cultic contexts. There is a high level of correspondence
between the presentation of religious transgressions in the Lydian-Phrygian texts and
the prohibitions of Greek cultic regulations. The transgressions are both associated with
definition and protection of the borders between ritual and non-ritual spheres and with
the protection of property belonging to the gods. Both genres obviously served mundane
purposes, while aspects such as salvation, religious opinions or life after death are, in
both cases, at best secondary.]

Furthermore, I would claim that neither Greek cultic regulations nor reconciliation
inscriptions in general are concerned with the intentions of the transgressors. It is not a
matter of acting in good faith or not, it is a matter of acting rightly or wrongly.” We
have seen that some of the reconciliation inscriptions insist on the ignorance of the
transgressors,” but nevertheless they were punished. Most of the cultic regulations, with
just a few exceptions only demand that those who enter the shrine are fit for worship, in

the sense that they are ritually pure.” In a few cases, it is true, cultic regulations demand

" A possible exception might be BWK *12. Lines 1-3 state: K. Bdoca xollacOeico &t 8 kol un
niotevovola 1 O (...). The word ‘belief” in this context should however not be taken in sense ‘belief in
the existence of’” but rather ‘acceptance of the cause of the suffering’. This is indicated in lines 4-5:
gna>tuyodoa 8¢ mept dlv Enoba (...).

2 Gordon 2004b, 189: “Thoughts do not count in this world as ‘events’ in the required sense, and at least
to that extent the texts are dissimilar to Christian notions of sin and confession”. Ibid. 193: “[...] a fault
was objectively a fault, just as a false oath was a false oath, whatever the person’s intention”.

3 E.g. BWK 6, 6-10: Ent pe €1obev | k& nepépnv 10v | Gpov d0eto0g, éxolldoovto adtov | ot Beoi ;
BWK *11, 2-5: "ABfvatog koloolBelg vno B0 Vmep | duapteiog katd dyvotlav (...); BWK 76, 2-5:
éneldn kata | dyvorav €k 100 dhoov ékoya | dévdpa Bedv Atog Zofoliov kot | 'Aptéuidog Avoertig
(...).

* See Ch. 2, 72.
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worshippers to be of a pure mind or similar,” but this is not a widespread demand in
Greek cultic regulations, nor is this a theme in any reconciliation inscriptions. I have
also pointed out that we rarely find moral or ethical claims in Greek cultic regulations,
nor are there any demands for general moral behaviour. With the exception of a few

regulations from Asia Minor,°

sexual activity for instance is not regarded as wrong,
provided the pollution is properly dealt with before one enters a shrine. There are no
indications that religious institutions in Catacecaumene imposed moralistic demands
upon worshippers; practically all transgressions of impurity are associated with entering
the sacred precinct. This is reflected in Greek cultic regulations, with a possible
exception in LSAM 20, which in most cases make no demands outside ritual contexts.

It is also significant that the reconciliation texts never deal with criminal acts
which would fall under the jurisdiction of Roman courts. It is striking, for instance, that
murder is never mentioned in any of the texts. We know that in the 1* century AD most
of the Lydian villages were part of the conventus or drotknotig of Sardis. This is attested
by an inscription published by Christian Habicht in 1975.” Consequently, the inhabitants
of Catacecaumene had access to the Roman legal system in cases of serious crimes. The
human conflicts described in the reconciliation inscriptions,® in contrast, lie primarily on
a very personal level and can only be lifted to a religious level through judicial prayers.
This indicates that raising a sképtron in order to harm a culprit was one of several
options anyone claiming to have been wronged disposed of as a means of gaining
justice, although judicial prayers and reconciliation inscriptions cannot have excluded
the possibility of addressing the official Roman legal system.

As Otto Eger concluded,’ there is no evidence that there ever existed religious
courts of law in Lydia or Phrygia passing sentences and imposing punishments upon

perpetrators and transgressors. None of the reconciliation inscriptions published after

5 E.g. LSS 82, 2: 6ota dpovéovia; LSS 108, 6-7: 00 Aovtpot | GG vom kabopdv; LSCG 139, 4-8:
xelpog kai | yvounv kabapoig kot vytelic] I dmdpyoviag kai undev avtoic | detvov cuverdortog | kai
10 €KToC.

®E.g. LSAM 20.

" Habicht 1975; see I.Ephesos 13 = SEG XXXVII 884. For a survey of the Roman legal system, see
Burton 1975.

® See Ch. 5, 214-222.

’ See Ch. 1, 28-29.
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Eger’s article has provided information supporting the theories of a religious legal
system put forward by Steinleitner and Zingerle. On the other hand, there is still some
confusion and disagreement among scholars regarding how the cult was practiced. But
one thing remains certain: the reconciliation inscriptions represent a cultic practice
intended to offer remedies for diseases. A court may impose punishments like fines or

prison upon a perpetrator, but it cannot make a person sick.

2. Divine punishments and curses

a. Divine punishment in Greek cultic regulations and reconciliation inscriptions

Divine punishment is not unknown to ancient Greek religion but is rarely mentioned in
cultic regulations. In most cultic regulations, acts that are punishable in religious terms
are also criminal acts, in contrast to the reconciliation inscriptions where all wrong
behaviour is subject to divine punishment. Most Greek cultic regulations presented, as
Parker points out,'” instructions for pious conduct to those who wanted to act piously.
These were not laws in the proper sense of the word and contain few indications as to
what consequences a violator of the rules might face. In Greek literary sources, on the
other hand, divine punishment is a frequent motif. It is sufficient to mention the first
song of the Iliad describing the plague sent to the Greek army by Apollo, or to point out
that the entire genre of tragedy is to a large extent based on the idea that the gods did
punish those who transgressed certain limits."' But most of the incidents of divine
punishment found in Greek literature belong to the realm of the mythic past and can
therefore not be regarded as evidence of everyday religiosity as is the case with the
reconciliation inscriptions. There are scraps of evidence indicating that the idea of
divine punishment played a more important part in popular religion. This is most
evident in the phenomenon of deisidaimonia or superstition'> and in the tradition of the
manteis;" but neither of these belonged to an institutionalised practice in the way that

the reconciliation inscriptions did. Nor is there any evidence linking these traditions

"% See Ch. 3, 137.

""" Gordon 2004, 190. An interesting insight into the conception of divine retribution in Herodotos is
provided by Harrison 1997 & 2000.

' See Ch. 2, 54-58.

¥ See Ch. 2, 79-80.
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historically to Lydian and Phrygian religion. Accordingly, deisidaimonia and manteis
can at best be understood analogous to the practice of reconciliation inscriptions.

To Lydians and Phrygians of the first three centuries AD, divine punishment was
very much a reality. The question is whether they imagined that their gods oversaw all
their actions and punished every incident of misbehaviour. There are good reasons to
believe they did not; it is in this respect fundamental to the interpretation of the
reconciliation inscriptions to understand how transgressions, divine punishment and
cultic regulations are linked. In the following section we will see that there are good
reasons to assume that threats of divine punishment were an integral part of Lydian

cultic regulations.

b. Divine punishment in Lydian cultic regulations
We know that in cases of civil conflict the gods were not thought to interfere unless
they were invoked through a judicial prayer.'* In contrast, in incidents of religious
transgression the gods seem to punish perpetrators without any apparent intermediate
cause other than the transgression itself. It is therefore striking that both judicial
prayers/perjury and religious transgressions were dealt with within the same cultic
practice and recorded in the same epigraphic genre, in spite of the fact that these two
forms of incidents were initiated for quite different reasons. This was also observed by
Steinleitner when he claimed that the reconciliation inscriptions represented a culture
without a clear division between judicial and religious proceedings," and he was right
in his observation that all transgression, observable and non-observable alike, is
punished by divine and not human authorities. He did not, however, give a satisfactory
explanation as to why this was the case. The answer probably lies in how divine
punishment is described in Lydian and Phrygian cultic regulations.

In so far as notions of divine punishment occur in cultic regulations it is in the
form of vague threats and curses.'® These threats rarely contain any details regarding
how they are supposed to be fulfilled. They are often formulated as wishes or plain

statements that divine wrath will occur if a wrongful act is committed. This is not unlike

4 See Ch. 5, 221-222.
15 See Ch. 1, 25.
16 See Ch. 3, 128-134.
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the practice of making civil conflicts the concerns of gods by raising a sképtron or
offering a judicial prayer to the gods. It is hence possible to suggest that in the case of
both religious transgressions and civil conflicts the threat of punishment was given in
the form of curses, and that in the case of the former, the curses were formulated in
cultic regulations.

Can this assumption be verified by relevant sources? Not unconditionally,
unfortunately. The material which makes a comparison possible is limited, which
should warn us against coming to too far-reaching conclusions. The following analysis
must accordingly be regarded as a hypothesis. There are very few cultic regulations
preserved from Lydia and Phrygia; yet two deriving from Mainoia are highly relevant to
our understanding of the reconciliation inscriptions. LSAM 19 (TAM V1, 536) is a
regulation from the cult of Zeus Masfalaténos, Mén Tiamou and Mén Tyrannos, dated
to the year 257 of the Sullan era, i.e. 172/3 AD. Both Mén Tiamou and Mén Tyrannos
are deities mentioned in the reconciliation inscriptions.'” The regulation is therefore
linked to the reconciliation inscriptions in terms of geography, time and cult. It seems to
be a decree from a guild of priests, referred to as 1epog dovuog, in charge of a temple.
The same term is used in TAM V1, 449 where Aurelius Glykon is honoured for his
achievements as a priest.'® The regulation states that people who are disobedient will
know the powers of Zeus: €1 11g 8¢ to¥|tov dneldnotL dvayvoloetal 10g duvaulg To
Auéc."® tovtev here presumably refers to the members of the doumos and the regulation
might have something to do with their conduct. The most important thing about this text
is the fact that the punishment is described as a manifestation of divine dynamis. As we
know, the reconciliation inscriptions are very often presented as testimonies to the
powers of the gods, and to their ability to control the life and death of human beings.
This is particularly evident in the phrase otmAloypddelv tag dVvouelg t0V Beov/TOV

0edv> which is a genre marker of the reconciliation inscriptions.21 LSAM 19 indicates

7 Men Tiamou: BWK *54: *67; *68; #69; *70; *71; *84. Mén Tyrannos: BWK *53.
' See Ch. 4, 171.

' LSAM 19, 6-9.

20 BWK *#3; *14; #33; *35; #37; *39; *#47; 55; *#69.

*! See Ch. 4, 145.
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that the concept of dynamis has been incorporated into curse formulas and that rules of
proper cultic behaviour were linked to threats of divine punishment.

The inscription poses some problems which should not be overlooked. First of all
it is difficult to say what the regulation demands. It could be assumed that it demands
that thanksgiving to the gods should be observed. However, the verb tp€w is not
paralleled in relation to €0yn. The verb means ‘to observe, take care of, preserve’ ete,”
but e0yn is never the object of this verb. tmpém might, for instance, be taken in the
meaning ‘to observe an oath”.> A possible solution is to put a full stop after line 4
which might then be read: Kota v t0ov Bedv €nttalyny 1epog dovupog evyny | Al
Moacdoratnv®d kol Mnvi | Tidpov kot Mnvt Tvpdvve: “According to the command of
the gods the holy house conveys its gratitude to Zeus Masphalaténos, Mén Tiamou and
Men Tyrannos”.** This may mean that the regulation itself was given to the gods as a
votive gift.”> There are parallels to the practice of dedicating cultic regulations as votive
gifts, for instance SEG XXXVI #267,%° which is a dedication made by three ephebes,27
but also contains a prohibition against bringing something coloured or dyed,
presumably clothes, into the shrine.”® Another parallel is LSS *17 A which states that an
altar was dedicated by Xenokrateia and that everyone who wishes to do so may sacrifice
at the altar.”® A similar combination of votive offering and cultic regulation is also

found in SEG XXVIII 750.%

2 LSTs.v.

2 C.f. E. N. Lane, CMRDM 11I: “a vow to be observed after nine days”.

* This reading has been suggested to me by Robert Parker.

» kot émaynyv (...) edyfy is also found in TAM V1 *537, which is dedicated to the same gods as LSAM
19 and dated to the same year (but not the same month as claimed by E. N. Lane, CMRDM 111, 23).

*% Marathon, 61/60 BC.

7 SEG XXXVI %267, 1-6: "Aya®fy toyn (...) TTvbaydpog kai Tect'lkpdg koi Avcovdpog | ot
cuvédnpBot Iavi kai [P Nopoaig avéenkay.

¥ SEG XXXVI %267, 7-9: dmayopetet 6 8e6g un | [elicoépery ypoudtiviov] | [unde Bamtov unde A...
¥ LSS *17 A, 1-7: Zevokpdreia Kngiod ieplov idpvoato xoi Gvébnkev | EuvBadpolg te Beoic
didackorliog 168 ddpov, (...) | (...) I’ 6vev mé1 Poviopévor i | telesTdV Gyad@dV.

39 For a discussion of these texts, see Parker 2004, 62-63.
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If this reading is correct, LSAM 19 still poses severe problems. Who is to be taken
as the subject for éxkéievoev (5) and what does tpeicBor GllPmo nuepodv 6’ (5-6)°"!
imply? The subject might be iepdg dodpog > but provided we accept the suggestion of a
full stop after line 4, it may also be an implied ¢ 6€dg; for when kelevo is used in the
reconciliation inscriptions it always introduces divine commands and the actual subject
is often left out.*® The subject of the verb may therefore be Zeus who is mentioned in
lines 8-9. mpelcOat is used in BWK *54 in the sense ‘observe an oath; keep an
agreement’,’® but more important in this context is the use of the word in BWK 72
where the transgression described is the neglect of a period of exclusion from the temple
due to ritual impurity.35 Consequently, LSAM 19 may very well have been intended to
contain a demand for exclusion lasting nine days following ritual pollution which was to
be ended by performing a cleansing. There is, however, nothing to indicate what this
pollution might have been and the regulation seems to end quite abruptly. A tentative
solution would be that the text is corrupt and that the carver has omitted parts of the
original manuscript. This would not, however, explain the use of dnd governing in
nuep®dv. Another solution would be that the undesired condition or the contents of the
vow — if that is the meaning of tpeilcOatl - was known to the audience to which the
regulation was addressed.

One of the new reconciliation inscriptions published by Petzl gives further
indication of this state of affairs. SEG XLVII 1654, which presumably comes from

Silandos, is not strictly speaking a reconciliation inscription; the names of the

3! The editio princeps (CIG 3439) reads mpeloBot obtdv but the reproduction of the inscription in Le
Bas 1870, nr. 668 shows that this is wrong. This reading is retained by Herrmann (TAM V1, 536). With
some minor corrections, Herrmann’s reading is identical with Sokolowski’s.

32 This is the reading of Lane, CMRDM 111, 23. Lane here claims that TAM V1 *537 is the fulfilment of
the oath. This is probably wrong and is also rejected by Herrmann in his commentary (TAM V1, p. 176).
The religious guild is here called iepa cvvBlwolg kol veotépa and the persons in charge are named
Toulianos and Hermogenes. This suggests that TAM V1 *537 was written by a different guild of priests.

¥ BWK #3, 8-9: 'O 00 obv éxédevloe (...). In BWK 9, 7-8; *8, 9; *57, 11 and *71 the actual divine
subject is tacitly understood or refer to the name of the deity in a previous line.

3 BWK #54, 9-11: uny mpioavtog | ovtod ty nictiy tapexdpnoey I th 0ed 6 "Amoridvioc:

3 BWK 72, 4-8: "Ent | xatelovoeto kol odl’k étipnoe thy mpolbeouiov thg Beod, | dnetedéceto
o0TOV.

3 published by G. Petzl, EA 28, 70-75.
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transgressors are not mentioned and there is only a brief reference to the punishment.
The remaining 8 lines are clearly a quotation from a cultic regulation.”” The theme of
this regulation is the use of sacred property. It states that Meis ex Attalou has punished
some of his own people, villagers or priests, because of misuse of the god’s property
(see note 37), and that no one is to sell or mortgage what belongs to the god unless
authorised to do so.”® The inscription ends with an account of what awaits those who
break this rule: those who are disobedient will have to propitiate Mén Labanas at their
own expense.”’ The text does not mention punishment explicitly but this is implicit in
the verb eilidoottor (11-12). We know that the reconciliation inscriptions follow a
rather strict sujet of transgression — punishment — propitiation. Without any punishment,
there was no need for propitiation. This text also shows that there was only a fine line
between reconciliation inscriptions and cultic regulations: the text contains both an
account of punishment and a divine command. As shown, many reconciliation
inscriptions contain similar warnings against wrongful acts.

The introduction to the punishment in LSAM 19 and SEG XLVII 1654 resembles
analogous passages in Greek cultic regulations. In both cases the punishment is
presented in a conditional clause containing a reference to the transgression and the
punishment, which are described in a principal clause. The subject is in both cases the
indefinite tig. This type of formula is the conventional way of introducing punishments
or reactions in Greek cultic regulations, whether civil punishment or threats of divine
punishment.*” As pointed out by both Chaniotis and Gordon, there seems to have been

considerable knowledge of Greek legal terminology among the Lydian priests.*' As is

7 SEG XLVII 1654, 2-4: Meig ££ "Attdhov koAdloag [AZ] tovg idiovg mept tav ildiav tnapyévinv:
Petzl 1997, 71: “Die inschrift erwihnt Z. 2-4 géttliche Strafe auf Grund einer Verfehlung; damit reiht sie
sich in die Beichtinschriften ein. Ab Zeile 4 handelt es sich freilich um eine Art von lex sacra mit
abschlieBender Strafbestimmung*.

¥ SEG XLVII 1654, 2, 4-7: {vo undev[i] | €£ov elvon pfte norely pillPte vmo®ikny tiBety, GAAG DO
@V 18lev olkovoueticbat (...).

¥ SEG XLVII 1654, 9-12: "Edav 8¢ t1g ameldion yolpig thg ékeivov cuvympioeog, II' ¢k 1dv idiov
domovioag elddootltol ovtov peto, Mnvog Aafova.

40 Civil punishment: LSS 81, 9; 128, 3; LSCG 37, 7; 53, 40; 84, 16; 91, 11; 111, 4; 116, 5, 14, 17, 24; 136,
30. Divine punishment: LSCG 55, 8; LSAM 17, 8; 20, 41-42.

*! See Ch. 1, 32-35.
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the case in similar threats in other cultic regulations, no details are given as to what the
punishment may involve. They are statements, issued by religious authorities, that
disobedience will cause divine wrath; they are by no means verdicts passed by a court,
but rather rhetorical phrases which can be used to interpret subsequent events.

LSAM 19 and SEG XLVII 1654 indicate that even though not all reconciliation
inscriptions mention judicial prayers explicitly, it is highly likely that most of them
were raised in response to curses. In cases of religious transgression these spells were
found in cultic regulations. Curses and judicial prayers were, as we know, regularly
used for settling conflicts between humans and to prevent something from being
stolen*” or to protect places subject to special reverence. The most widespread use of
such texts in Asia Minor was the inclusion of curse formulas in epitaphs intended to
protect graves from violation.” This practice is by no means confined to
Catacecaumene: it is found all over Asia Minor and is, as pointed out by J. H. M.
Strubbe, a result of the merging of Greek and Oriental traditions.** As shown, grave
curses in Catacecaumene were undoubtedly linked to the raising of sképtra,® a fact that
gives further evidence to the link between reconciliation inscriptions and the use of
judicial prayers. Likewise, we that curses were employed to protect wills in Asia
Minor.*® It is therefore no surprise that binding spells were also used for the protection
of sacred precincts. The Lydian cultic regulations may be evidence for the fact that
curses were also used to protect the ritual sphere. It is tempting to suggest that there
were sképtra placed at the entrance to Lydian shrines, but as no source can confirm this,
this must remain speculation.

Despite LSAM 19 and SEG XLVII 1654 being the only cultic regulations from
Catacecaumene, it is probable that similar spells were conventional parts of cultic
regulations in this area, as spells of this kind are found in other cultic regulations from

Asia Minor.*’ This indicates that cultic morality as it was practiced in the areas from

“2 BWK *3. See Ch. 4, 147-148.

“ See Ch. 4, 168-170.

* See Ch. 4, 169-170.

* See Ch. 4, 169: TAM V1, 172.

% See Jones 2004. Jones” example comes from Cappadocia.

47 See Ch. 3, 128-134.
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which the reconciliation inscriptions derive fall into a pattern familiar to worshippers in

Asia Minor.

c. Literacy and oral tradition
One crucial question arises following these observations: was this only a matter of
writing down curses, or did also oral distribution play an important role? Oral
announcements or proclamations of curses were quite common in the Greek world. A
closely related example is the funerary law from Gambreion (LSAM 16), which states
that the supervisor of women at the festival of Thesmophoria should publicly ask the
gods to reward those who obey the law but grant the opposite to those who are
disobedient.”® Public curses date at least back to the 5™ century BC. At Athens the
meeting of the boulé and the ekklesia was opened with the recital of curses against those
who would commit treachery.49 Parker argues, however, that public curses of this kind
cannot be taken as an indication that the gods were expected to punish those who were
affected by these curses. On the contrary, he argues, public curses were primarily
expressions of society’s willingness to react against certain types of crime.’ 0

As we have seen in the discussion on the relationship between reconciliation
inscriptions and judicial prayers, there are indications that the rituals described were
conducted in public. It is obvious that raising a sképtron was very much a public act; it
was clearly not something intended to be hidden away like defixiones. In the grave
curses of Catacecaumene it is evident that the mere recording of the curse was thought
to have an effect. We do not know for certain whether judicial prayers were meant to be
read in public or perhaps recited by priests.51 According to Chaniotis it was precisely
the public character of the cult that made its institutions possible. The public
announcement of a judicial prayer was, he claims, sufficient to bring the wrongdoer to

the temple where the priests would identify his or her crimes and prescribe the

* LSAM 16, 17-25: 10v 8¢& yulvoikovépov tov 1o 100 duov ailpoduevov tolg dryviouolg tig npo | v
Oecpoopiav nevyecOat 1o1lg £ull*uévovoty kot taig metBouévalg tdUde TdL voumr €0 elvol kai
OV Vrapyovitev dyaddv dvnotv, tolg 8¢ un netboluévols unde toig Euuevovcols talvavtior

* Rhodes 1972, 36-37.

*0 Parker 1983, 194.

>! Versnel 1991, 80-81.
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remedies.”> Furthermore, grave curses were more than mere texts: they attest the
performance of a particular ritual.”®

The small number of cultic regulations from Lydia and Phrygia may be accounted
for if we assume that curses intended to protect the ritual sphere and sacred property
were publicly announced, but also the evidently vague division between cultic
regulations and reconciliation inscriptions should be taken into account here. Several

reconciliation inscriptions contain warnings against wrongful acts and these may

accordingly have filled the function similar to cultic regulations.

3. The ideology and function of the reconciliation inscriptions
If we assume that worshippers in Catacecaumene believed they were in constant danger
of being punished by the gods this would indicate that the reconciliation inscriptions
were the products of a rather harsh religious ideology. We now know that this was
probably not the case: divine punishment was associated with quite extraordinary
occasions. There were apparently specific scenarios for how and when gods were
expected to punish people. It would therefore be wrong to claim that the gods were
believed automatically to punished anyone who entered a sacred precinct in an impure
state, etc.” They punished transgressors and wrongdoers because they were actively
invoked to do so, and this had to be done through a binding spell, as was the case with
civil conflicts and crimes.

We may then ask for the ideology and function of these texts and the institutions
that created them. In Ch. 1,> three levels of interpretation of the function and purpose of
the reconciliation inscriptions were proposed. In the present section answers will be

offered to the questions asked.

2 Chaniotis 1997, 366: “Die feierliche, offentliche Verfluchung des Straftiters fiihrte ihn frither oder
spiter zum Tempel und veranlaf3te somit eine Untersuchung des Falles®.

>3 Chaniotis 2004, 36.

>* See Ch. 1, 29.

> See Ch. 1, 15-17.
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a. The ideological level

The reconciliation inscriptions are testimonies of acts considered wrong from a religious
point of view and imagined to cause the wrath of divine beings. Committing these acts
would cause a reaction from the gods which in most cases was either disease or death. If
the perpetrator is to experience healing and redemption from the divine wrath, he or she
must perform certain rituals in order to make the enraged deity benevolent.

By raising a reconciliation inscription the person who was believed to have been
punished showed that he or she now had re-established the proper relationship with the
god who had inflicted the punishment. The dedicator thereby re-defined him- or herself
within the moral order as it was laid down by the gods; the dedicator was no longer a
transgressor of divinely constituted boundaries, but a pious human being who paid the
gods their due respect.56 The depiction of the gods as rulers and the worshippers as their

servants must be understood as a consequence of this ideology.

b. The cultic level

Reconciliation inscriptions were probably erected only in desperate situations when
other means had failed.”” A person unable to regain his or her health would address a
temple with special competence at identifying the alleged reason for the disease. I am,
howeve, sceptical to the view that the reconciliation inscriptions reflect an extensive
power possessed by Lydian and Phrygian priests. Still, it would be incorrect to assume
that they only played a minor role, as claimed by Lane.”® An intermediate position
seems preferable, admitting that the priests indeed played an active role, but largely
through cooperation and negotiation with persons claiming to have been subjected to
divine punishment.”® We must assume that there was a two-way communication during

which the dedicator probably had considerable influence over the result. By interpreting

%% T owe much of this perspective to Richard Gordon.

57 As shown in Ch. 4, 161-162 ex-voto inscriptions dedicated to some of the same deities as those
mentioned in the reconciliation inscriptions were raised in gratitude for healing without any mention of
transgressions causing the disease. BWK *96, 2-4 indicates that other cures were used before one started
to seek for possible religious transgressions or conflicts as causes of one’s sufferings: (...) kolocOeica
[rlovnpag | [k]ot doernicBoboa Vo AvlBpdnmv écotnhoypddnoce KA.

* Ch. 1, 29.

* Chaniotis 2004, 39.
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oracles, for instance dreams received by the transgressor through incubation,” and
probably consulting and negotiating with the transgressor, the priests could identify the
transgression, the offended deity or the binding spell and thereby prescribe the
necessary remedies in order to propitiate the deity. The Lydian and Phrygian priests
who possessed this competence did indeed exercise power, but not in the way
Steinleitner and Zingerle assumed. These priests had interpretative power to make
believers understand their past actions and the consequences of these within a religious
ideology. This would of course have had a great impact on how people perceived
themselves and their relationship to the gods. In addition, we should not overlook the
financial aspects of this type of cult (below); identifying transgressions and providing
remedies against divine wrath must have generated considerable income. On the other
hand, there is no reason to assume that priests in Catacecaumene were members of some
sort of Brahmanic class. Presumably, the priests and priestesses came from the body of
citizens of Lydian and Phrygian villages. It is also clear that priest and religious
personnel were not immune to the moral demands laid down by these cults. The
transgressions categorized under ‘Neglect of religious office’® shows that those who
conducted religious rituals were subject to similar demands to anyone else. Particularly
revealing is BWK 123 which may state that no priest must eat un-sacrificed meat.> The
priests seem to have exercised a religious morality accepted by the entire community.
The dedicator did not confess the transgression as previously assumed, but
admitted having performed the forbidden act or taking part in the events preceding a
binding spell, and then probably made some kind of sacrifice, performed cleansing
rites® or paid money for the services provided by the temple. The financial aspect of the

cult is clearly shown in BWK *33 where it is stated that a woman has paid money and

% BWK *11, 5-8: vnd oveipov modddg IP kordoerg AoPov dmnnrilény othidny kai dvéypalya tog
duvapig tob Beod. Observe that the god addresses the transgressor (Athénaios) personally; the command
of raising an inscription is not given by a priest acting as an intermediary. This is also the case in BWK

1" []od dveiploig pot mopeotddn kai | [el]nev wth.

106, 9-12: £xolA[d]oOny Do 100 00D TOALG: |
%' See Ch. 5, 209-210.

2 BWK 123, 4-6: 810 mopavyéllo unbléva iepov dovtov aiyotoutov £c6ell’tv (...). As pointed out in
Ch. 5, this interpretation is not certain. See Ch. 5, n. 168.

“E.g. BWKS & 6.
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thereby made the gods benevolent.** Even more revealing is BWK *58, which quotes a
cultic regulation containing prices for the annulment of binding spells and oaths.®® This
inscription does not mention confession; the important thing is to make the annulment
of the oath, not the transgression, publicly known.®® If there was some sort of
confession, or preferably ‘admission of guilt’, it was part of the process of propitiation
and not the function of the inscription per se. The dedicators’ primary intention was to

point out that the conflict with the deity was settled.

c. The sociological level

There are two levels to the messages expressed by the reconciliation inscriptions. The
first level corresponds to the ideological level of the function of reconciliation
inscriptions: if certain boundaries of behaviour are transgressed, the perpetrator will
face divine punishment. This explains why some reconciliation inscriptions contain
warnings against committing forbidden acts.”” It is also a rhetorical device that the
author uses to show that he or she acts in accordance with a general view of pious
conduct. But the author also wants to say ‘I did something wrong, but I have now
conducted the required rituals and am now no longer subject to divine wrath’. This is
the second level of the message.

Ancient society was based on face-to-face communication; power and politics
were performed on a personal level. Accordingly, social prestige and honour were
crucial for gaining influence in society. A prominent aspect of social prestige was to be
pious and fulfil the obligations that humans had towards the gods. To be regarded as
impious, on the other hand, might lead to prosecution and a loss of social position. Even
though we know very little about Lydian and Phrygian society, it is clear that it was
dominated by small villages where people probably lived in close contact with one

another. Consequently, one’s position in society would to a large extent depend on other

* BWK *33,7-13.

% See Ch. 5, 220-221.

% BWK *58, 9-21.

" E.g. BWK 9, 10-13; 10, 10-13. This aspect is particularly evident in the reconciliation inscriptions from
the temple of Apollo Lairbenos, e.g. BWK 106, 14-18; *109, 12-15; *117, 7-9.
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people’s evaluation of one’s conduct, as in most rural and traditional societies, past and
present.

It is therefore no wonder that disease and death would lead to social stigmatisation
and exclusion, given that these incidents were in certain cases thought to be the result of
binding spells and religiously prohibited and impious acts. The reconciliation
inscriptions, in which binding spells and judicial prayers are presented as the cause of
punishment show clearly that human conflicts were the original cause of the process. In
BWK *69, for instance, Tatias is accused by the community of poisoning or enchanting
her son-in-law.®® The text shows that Tatias and her family were victims of local gossip
and had to regain their status and honour by resolving the spell. In inscriptions in which
the transgression is identified as a religious offence, there is no clear evidence for
human conflicts playing a role in the process, but they were probably significant here
too. We must assume that many of the reconciliation inscriptions do not tell the full
story as to why people felt the need to raise the inscriptions. Gossip and allegations of
impiety were probably important reasons for the process of raising a reconciliation
inscription being initiated in these cases as well.

Reconciliation inscriptions thus offered an opportunity for a person stigmatised by
the allegation of impious behaviour to regain his or her former position. Interestingly,
this was not achieved by claiming and proving one’s innocence, as may be seen in trials
of impiety in classical Athens® - even if this may have been one of the options tried
before raising the reconciliation inscription - but by admitting the transgression and
performing rituals of propitiation. Thereby, the transgressor could be redefined within
the moral order and claim to be a pious person who was free of the binding spell.
Despite the fact that the transgressor admits guilt he or she can no longer be accused of
being subjected to divine wrath. The analysis of religion in Catacecaumene offered in
Ch. 4 shows that piety was based on a reciprocal relationship between gods and
worshippers where one service demanded another in return, and that this was something
one was obliged to show in public. The reconciliation inscriptions fit well into this
pattern: an impious act is annulled by the performance of a pious act, i.e. paying the

gods homage by recording and praising their powers. We can only speculate about how

% BWK *69, 3-9. See Ch. 5, 216-217.
% See Garland 1996.
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successful this was; but the inscription would at least provide a strong argument against

accusation of impiety.

d. The function of reconciliation inscriptions in Lydian and Phrygian cults

These insights enable us to shift focus from the interpretation of the texts as expressions
of a harsh religious ideology in which the worshippers were regarded as slaves and the
gods as rulers, to a culture where binding spells and judicial prayers played a significant
role in the interaction between fellow human beings and between man and god. Or to be
more precise, through the practice of judicial prayers interactions and conflicts between
fellow human beings were transformed into to matters between man and god.
Accordingly, the ideology and purpose of reconciliation inscriptions are primarily to be
sought in the realm of human conflicts and not in an alleged judicial system ruled by
priests.

This model assumes that reconciliation inscriptions had a specific purpose and
must not be understood as the core of religious life in Lydia and Phrygia. As shown in
Ch. 4, there were many other aspects to religious life in ancient Lydia and Phrygia than
those found in the reconciliation inscriptions. Overemphasising the importance of
reconciliation inscriptions has, in my opinion, been one of the main deficiencies of
earlier research on this genre, and should probably be ascribed to the definition of the
genre as confessions. The fact that confession is an important element in Christian
belief and practice may have led scholars to draw an analogy and assume that it was
equally central in ancient Anatolia. Based on this assumption, many scholars have
concluded that Lydian and Phrygian religion imposed a rigid morality on its followers
which governed every aspect of daily life.”” This is undoubtedly to stretch the argument
too far. The language of submission and divine power found in the reconciliation
inscriptions must be understood in the light of the extraordinary and desperate situation
of the dedicators.

If my conclusion is correct, the notions of religious danger expressed through
reconciliation inscriptions do not diverge radically from the Greek concept of agos

which is used to denote the consequences of religious transgressions. As pointed out in

0 Chaniotis 2004, 42.
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Ch. 2, enages may be used in the sense ‘cursed’. A person entering a sacred precinct in
an impure state was exposed to dangerous powers which were embedded in the curse
formulas of the cultic regulations. It is not the pollution per se that creates the
dangerous situation, but rather the fact that the polluted person has been cursed by
entering the sacred precinct in an impure state. I would thus claim that the phrase tog
dvvdpuelg tob OBeob found in the reconciliation inscriptions may be understood as
analogous to the Greek concept agos.

We can therefore conclude that the notion of unacceptable behaviour in cultic
contexts is something that reconciliation inscriptions share with most Greco-Roman
religion. Binding spells and judicial prayers are also widespread ancient phenomena,
and the inclusion of these in cultic regulations may be explained as a tradition from Asia
Minor. The institutionalised procedure of annulling binding spells and judicial prayers
and recording this by an inscription is however unparalleled in Asia Minor and
elsewhere in the ancient world. Still, there is no reason to claim that the elevation of
human conflicts to a religious level took the form of formal trials, as claimed by
Steinleitner and Zingerle. Instead, it can reasonably be claimed that these institutions
were influenced by ancient healing cults. Chaniotis also indicates that this was the
case.”' The practice to record thanksgivings on account of healing and the depiction of
body parts on some of the stelae provide further support. In Greek healing cults, on the

other hand, the close connection between diseases and transgressions is not a theme.

C. Concluding remarks — The origin of the reconciliation

inscriptions

If the reconciliation inscriptions are responses to binding spells they cannot any longer
be regarded as totally isolated phenomena, and should instead be understood in the
wider religious context of Roman Asia Minor. The notions and beliefs they express and
the cultic practices they represent are well-known. This would lead us to expect similar
texts to have been written elsewhere too. They were not. This is still the great mystery

regarding the reconciliation inscriptions. I have no adequate answer as to why

"I Chaniotis 2004, 40: “The relationship between secular and divine justice resembles the relationship

between divine healing and secular medice”.
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reconciliation inscriptions were only written in Catacecaumene and some other areas
and not all over Asia Minor. The traditional answer, ‘Oriental influence’, creates more
questions than answers and is unsustainable. On the other hand, we have no evidence
that enables us to claim continuity with the Greek tradition of manteis,”* for example, or
the cults of Asklepios, but we can claim that they represented analogous practices.

Several scholars have sought to explain the origin of the reconciliation
inscriptions. A common feature of these theories has been that they have been difficult
to prove. The classic theories of Steinleitner and Zingerle are today rejected as
improvable as well as improbable by most scholars. The latest theories provided by
Marijana Ricl, E. J. Schnabel and C. E. Arnold are all based on suppositions without
empirical basis in our material: M. Ricl’s theory of the Hittite origin of the genre is
based on a claim of 1000 years of continuity,” which would be quite extraordinary. The
theories presented by Schnabel” and Arnold” are, in addition to being mutually
exclusive, based on assumptions which are not supported by any sources. Even though
Schnabel’s theory is interesting, it illustrates the general problem in searching for the
origin of the reconciliation inscriptions and the religious practice they represent: we
simply lack the relevant sources, so theories of this kind must remain speculation.

Since there are few traces of similar texts elsewhere in the ancient world, it is
likely that the genre had a local origin, probably in Catacecaumene, where the highest
concentration of reconciliation inscriptions has been found. This assumption is also be
supported by the fact that the texts are not limited to one particular cult but were
incorporated into cults of Greek and indigenous gods alike. Even though Men is the
dominating deity of the genre, there is no reason to assume that the practice originated
here. The cult of Mén was widespread in Asia Minor and beyond, but the practice of
reconciliation inscriptions is nevertheless only found in Lydia and Phrygia. If we thus
assume the genre to be a local invention, it might support Ricl’s theory of a Hittite

origin,76 but here the question of continuity poses severe problems.

2 See Ch. 2, 79-80.
¥ See Ch. 1, 23-24.
™ See 1, 30-31.

> See Ch. 1, 31-32.

76 See note 73.
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We can conclude that it is impossible to prove a historical link between traditional
Greek religion and the practice of reconciliation inscriptions. Still, there are strong
reasons to suggest that the genre of reconciliation inscriptions originated in a meeting of
Greek and indigenous practices. It is admittedly difficult to attempt to postulate
genuinely Greek and Anatolian elements. Ch. 1 pointed out that the entire concept of
‘Greek’ and ‘Oriental’ religion is highly problematic,”” and as a result it would seem
contradictory to claim that it is nevertheless possible to draw a line between these two
entities. This is not, however, my intention. On the contrary, it would be more accurate
to claim that the reconciliation inscriptions are examples of how intertwined the cultures
of the ancient eastern Mediterranean were. If we are to identify the ‘Greek’ elements of
the genre of reconciliation inscriptions, the epigraphic habit and epigraphic genres
would seem to be the most obvious candidates. This involves the general habit of
raising inscriptions, the characteristics of the ex-voto genre and the tradition of cultic
regulations. The reconciliation inscriptions contain many characteristics and much of
the vocabulary of Greek ex-voto inscriptions. This might be attributed to Greek
influence. The indigenous elements are obviously the inclusion of curse formulas in
cultic regulations and the enforcement of a cultic code of behaviour through explicit
threats of divine punishment. It important to emphasise the word ‘explicit’ here,
because the idea of divine punishment, while not unknown to Greek thought, clearly did
not play a central role in official religion and cult.

Asia Minor was a melting pot of several religious traditions and in most cases it is
impossible to separate Greek elements from ‘Oriental’ ones. The origin of the
reconciliation inscriptions may be sought in the meeting and intermingling of several
religious traditions which were by no means mutually exclusive. This does not,
admittedly, provide a satisfying explanation, but the analysis offered in this study at
least brings new testimonies to the understanding of Greco-Roman pagan religion as a
complex pattern of beliefs and rituals. Whether this practice was influenced by Greek,
Jewish, Christian or ‘Oriental’ trends is irrelevant to our understanding of them. Writing
and raising reconciliation inscriptions was undoubtedly a local Lydian and Phrygian

practice, and the only explanation I can offer for the origin of these texts is that they

" See Ch. 1, 37-39.
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were part of a local trend. Why this became a trend only in Catacecaumene and a few
other parts of Asia Minor is beyond the scope of our knowledge, but a successful
analysis of the actual function and context of the reconciliation inscriptions does not

depend on an answer to this question.
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Appendix A
CULTIC REGULATIONS

The cultic regulations found in this appendix are mainly found in the publications of
Franciszek Sokolowski, Lois Sacrées de [’Asie Mineure (LSAM), Lois Sacrées des Cités
Grecques — Supplément (LSS), and Lois Sacrées des Cités Grecques (LSCG). 1 have
provided parallel editions of the cultic regulations, based upon the concordances found
in Lupu 2005, 405-422. For a full bibliography of the single inscriptions, see LSS,
LSCG and LSAM.

A. LSAM

1. LSAM 12 (I.Perg 255)
Regulation of the cult of Athena, Pergamon, before 133 BC.

Atovierog Mnvodi[Aov]
LEPOVOUNGOVTESG TOL dNu[ot].
Oyvevetooay o€ Kal eloitocay €l tov TG B€0[V vaov]
o1 T€ TOALTOL KOl 01 GAAOL TAVTEG A0 LEV TS 18log Y[uvor-]
5 KOG K0l 10V 1810V Avdpog avdnuepov, ano d€ aalotplag k[al]
OALOTPLOV BEVTEPOLOL AOVGAUEVOL” ®GOVTOG OE KO OTO
KNOOLG KOl TEKOVOTNG YUVOLKOG SEVTEPATOG ATO OE TANOV
KOl €KOGopag TEPLPOAGAUEVOL KOl SLEAOOVTEG THV TUANY KO~
0’ Nv ta aylompro tietal, kobapol Eotcay aVOMUEPOV.
10 "Edo&ev Tt BoLANL KOL T@L SNUOL, YVOUT GTPOTHYDV" TO, He[V]
dAAo tept TV Budv[tav Tl Ni[kndopot "Adnvar yivesOot katd]
[tov vopov, tiBévar b peta tdv mpJovr[op]x[oviov Th Bedr ye-]
[pdv K]al tdv €1g TOV [6]ncavpov eupariopévav ek[dotov tepei-]
[ov 6]KkéLOG Se€LOV KOl TO dEPUO TO BE VIEP TOV VOV EKK[Ele—]
15 [v]ov tetpdBorov kol 10V dALeV tepeiov = O EuP[aA-]
Aewv €1 1OV Oncovpdy, koddmep dratétoxtar. elvol d[€ 10]
ynolopo KHpLov 1o TavTog, £0un T GAAo dOENL.

"Edo&ev Tt BovAnt Kot TOL MMUOL, YVOUNL GTpOTY®[V: €mel-]
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3N npdtepov v eiBlouévov Tovg Bvovtog Tt Niknodp[ot "A-]

20 OnvoL peto t@v dtoteToyuEVOV Tl B0t YEp®OV d13[Ovor]
Ko[1] GALOLG TLGLY TOV TEPL TO LEPOV dLOTPLROVIOV TAEO-
vo, TpimAevpa, ded6yOatl Amo TV VOV T0VS KOT £VIAVTOV TO.C-
ocouévoug tepov[o]uovg toparopfdavovtog to TLOEpevo dEp—
[u]ato Vo TV BvdvVTOY Kol TOAOVVTOG d180VaL VEOKOP®L

25 [0]og pev =, tpoPdtov 8¢ HuLoBEALOV, 0OANTPLSL KAl OAO—
AvkTplot Kowvijt 10 i6ov' T@v & €V Tt dKpotl BLOUEVEOVY KOl TVAM-
pdL TG dKpag Poog puev X, tpofdtov € X, 10 € LoLmov
TG TLUTAG KOTOTAGGELY €1¢ T0G 1EpAg TPosddovg. lval 8¢ 10

ynolopo KHpLov d1o TovTog, £av Un Tt GAAO dOENL.

Translation:

Dionysios son of Menophilos, temple warden of the people. The citizens and everybody else are to be
purified and enter the temple of the goddess (purified) from intercourse with one’s own wife and own
husband on the same day, from another woman and another man on the second day after being cleansed,
likewise, also to from deaths and a woman who has given birth, on the second day. From a grave and
funeral they are to enter clean on the same day, having been besprinkled and having walked through the
gate where the vessel for lustral water is placed. The council and the people on the advice of the strategoi.
Other things concerning those sacrificing to Athena Nikephoros are to be conducted according to the law,
and the right thighbone and the skin of every sacrificed animal are to be placed together with the formerly
received gifts to the goddess that are placed in the treasury. The fetrobolon, which has been publicly
announced for the pigs and the other sacrificial animals, is to be placed in the treasury, as it has been
ordered. This decree shall be valid for ever, unless something else is decided. The council and the people
on the proposal of the strategoi: Because it was earlier the custom that those who sacrificed to Athena
Nikephoros also gave, together with the prescribed gift to the goddess, several parts of the sacrifice to
others staying around the shrine it was decided: From now on, on the contrary, the wardens of the temple
appointed for the year shall receive the skins dedicated by those who sacrifice, and sell them and give (an
amount of money) equivalent to a pig to the sacristan, half an obol for a sheep, and the same to share for
the flute-girl and the sacrificial crier. The gatekeeper of the citadel shall also have a ?? part of bull of
those sacrificed in the citadel, a ?? part of a sheep. The rest of the price they shall pay to the holy

incomes. This decree shall be valid for ever, unless something else is decided.
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2. LSAM 16 (Syll’ 1219)

Regulation of funerary rites, Gambreion, 3™ century BC.

10

15

20

25

30

"AyaBnt Toxnt. tepovopovvtog
Anuntpilov, unvog GopynAldvog
devtépor, 'AréEmV Adumvog e1-

nev: vopov eivol FopPperdroig,

106 TevBovoag Ly doLoy 60—

Ta, UT KOTEPPUTOUEVN V" X pTicOot

d€ Kxal 100G dvopag Kol TOVG Ta1d0G
TOVG TEVOOVVTOG £6ONTL hOLAL,

€ap un BovAwvial Ak €nLte-

AELV 8€ T VOULULO TOLG GTOLYOUE-

VOLG €GY0TOV €V TPLOL UNGLV, TOL dE
TETAPTOL AVELV TO, TEVON TOVG Gv-
dpag, TOG OE YUVOLKOG TOL TEUTTOL,
Kol €€oviotacot £k T kndetog

Kot €knopevesbat T0G YUVOLKOG

106 ££000VG TG €V TOL VOU®L YE-
YPOUUEVOG EXAVOYKOV TOV OE YU—
VO1KOVOUOV TOV VIO T0V MOV al—
POVUEVOV TOLG AYVIGUOLG TOLG TPO

TV Oeopodoplev Enevyecdot Tolg Eu—
UEVOUGLY KOL TO1G TELOOUEVOLS TML—
de o1 voumL 0 elvat kol TOV VTopPYOV—
TV Ayaddv dvnoiy, 101G 0 un metbo-
HEVOLG UNdE TO1G EUUEVOVCALG TO—-
vovtia® kal puf 8crov adtolg elvor, Og
aogfovootg, Bvely unbevi Oedv €l S~
KO, £T1). TOV € LeTe Anuntplov
otehavndOpoV Tautoy aipedEvta
avoypayol Tovee TOv vOUov €1G 800
oTNAOG KOl GVvaBeLVaL THU LEV

piov Tpo Tdv Bupdv 10V Oecuodo-
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plov, TV 0€ PO T0V VE® TG ApTEU-
180¢ g Aoylogc. AVEVEYKAT®
8¢ 0 tapiag 10 AVAA®ULO TO YE-

35 vouevov eig taotiag {tag otAiag} tdt

TPOTOL AOYLGTPLoL.

Translation:

May Good Fortune prevail. When Demterios was temple-warden, on the 2™ day of the month Thargelion,
Alexon son of Damon proposed: It is the law of the Gambreiotians that those women who mourn must
wear a grey robe, which is not defiled. Also men and boys who mourn must wear a grey robe; if they do
not want (to wear a grey one, they must wear) a white. The customs for the dead must be fulfilled to the
end for three month, but in the fourth month the men must end the mourning, and the women must do so
in the fifth month, and depart from the mourning, and the women must go out in procession as it is
written in the law. The supervisor of women, chosen by the people, shall through the purifications before
the Thesmophoria pray that those who abide and obey this law shall be well and have benefit of the
existing good and the opposite for those who do not obey or abide. It shall not be permitted by religion for
them, as being guilty of impiety, to sacrifice to any of the gods for ten years. The person elected treasurer
carrying the wreath after Demetrios shall write this law on two steles and place one of them in front of the
door of the Thesmophorion, and the other in front of the temple of Artemis Lokhia. Let the treasurer give

an account of the expenses of the making of the steles at the first meeting of the auditors.

3. LSAM 17 (I.Smyrna 11, 1 735)

Cultic regulation, Smyrna, ™ century BC.

[T]x60g tepovg un AdLKeLy,
UNdE GKEVOG TOV THG
0e00 Avpaivesbat, unde
[€]kdEpeLy €k TOV 1epOD €n[1]
5 KAOTHV' O TOVTOV TL TOLDV
KOKOG KOKT| €EMAELQY AmoO—
Aorto, 1OvoBpmrog yevoue-
VOG. €0V 8¢ TLG TOV 1Y 00—
oV arobavn, KoprovcHm
10 0VONUEPOV €TL TOV POUOD.

101G 8€ GLUHPVAGGGOVGLY
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15

Translation:

Kol €nav&ovoly 1o TG
Be0? tipa kol 10 1yOvo-
TpOHLOV 0VTHG Blov Kol
€pyacilog KoANG YEVOLTO

Tapo e 6eod dvnotc.

It is not allowed to harm the holy fishes, damage any possession of the goddess, or bring anything out of

the temple as theft. May the wretch who does any of this perish in terrible and utter destruction, eaten by

fish. If any of the fish dies, let it be sacrificed the same day on the altar. May those who guard and

increase the wealth of the goddess and her fishpond receive profit from the goddess for their good life and

work.

4. LSAM 18 (TAM V1, 530)
Purity regulation, Maionia, 147/146 BC.

10

15

Translation:

In the thirteenth year in the rule of king Attalos. May Good Faith prevail. They set up the stele [

Booiievovtog ['Altt[dAov]
£€700G TPELGKALIEKATOV.
"AyaOnt Toynu €otooyv
mvominvl......... ]
[t Jot €u dvon
[..Ixn[....]oayvever de
amo pev k[M]dovg opoip—

0V TEUTTOLOV, TOV OE GA~
AoV TpLTalov, Omo S yuvol-
KOG €1 TOV TEPLOPLOUEVO>
vov tonov 100 Mntp[o]iov
Tt 00Tt Aoved[ulevov elo-
nopevecOal £tailpo TpLT—
oto meprayvicopévn ko[bw]-

[c] €1[6]rotOn.

in the body (?) [...] be pure from mourning over relatives on the fifth day, over another on the third day,
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from intercourse with a woman on the same day, enter the enclosed area of the Metrdon having washed.

A prostitute (may enter) purified all round on the third day as it is customary.

5. LSAM 19 (TAM V1, 536)
Cultic regulation, Maionia, 173 BC.

Kota v tov Oedv €ntta—
YNV 1E€POG S0VUOG VYNV
Al Maodoromve kot Mnvi
Tidpov kot Mnvt Tvpdvve.
5 €xélevoev Tpelcbot o—
7o NUePAV 6. €1 T1G d€ TOV-
TOV ATELONOL AVOyVe-
CETOL TOG dLVAULG TOV Al—
0G. EMUEANCOUEVOV
10 Atovvuciov Atodmnpov
kot ‘Epuoyévoug BoAepiov

€toug ovl, W(nvog) Avetpov.

Translation:

In accordance with the commandment of the gods the holy house conveys an ex-voto to Zeus
Masfalaténos, Mén Tiamou, and Mén Tyrannos. (The god ?) has ordered that (??) is observed for nine
days (7). If one of them disobey this, he shall know the powers of Zeus. When Dionysios son of

Diodoros, and Hermogenes son of Valerius were in charge, in the year 257, in the month of Dystros.'

6. LSAM 20 (Syll® 985)

Regulation for participation of a private cult, Philadelphia, 1% century BC.

"AyoaOnt T[Oym].
aveypaonooyv €0’ vyletal ko[l Kowviit cotmplaot]
Kol 86ENL L aplott 10 doBE[vta mopayyEuo—]

Ta Atovucie xkad’ Vmvov w[pdcodov 3136v-]

!'For the reading of line 1-5, see Ch. 6, 231.
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T £1¢ 10V £0VT00 01K0V Gvpd[ot kol yuvolEiv]
€AevB€pols kol olkETOLG. ALog [yYap €v tovTmL]

10V Evuevovg kot ‘Ectiog t[fg mapédpov ov-]

100 Kol TV dAAoV Oedv Zot[qpov kol Evdal-]

poviog kol ITiovtov xatl "Apetng [kal Yyirelog]

kot TOyng "Ayobng kot "Ayadod [Aaipovog kol Mvi-]

ung kol Xopitov kot Nikng eiotv 18[povpévol fopot.]
toUt[wt] d€dwKeV O ZeLg TapayyEL[pato tovg Te 0-]
YVIGUHOVG KOl ToUG KoBapuovs k[ol 10 puotpla €mt-]
TEAELV KOTO, TE TO, TATPLO, KOL OG VOV [YEYpomTaLl: TopeL—]
duevol ei¢ 1OV oikov ToVToV Gvpe[c Kol yuvolkec]
€Aev0epol Kal oikétal 100G Oe0vg [TAvTag OpKOVo-]
Bwoav d0A0v unbEva unte avdpl un[te yuvaikt €186-]

TEC UM OAPLOKOV TOVNPOV TPOG AVO[pOTovg, U £mmt-]

d0G TOVNPAG UNTE YIVOOKELY UN[Te EMLTEAELY, Un]

otAtpov, un ¢Bopelov, un [dt]okeilov, u[n dAlo Tt Ta1do-]
dOVOV UNTE 0VTOVG EMLTEAELY UNTE [ETE€POL GLUPOV-]
AeVELY UNSE GUVIGTOPELY, AmooTeEP[0VVTES OE Un-]

dev €VVOELY TOL OTKOL TOLOE, KOL €AV T[15 TOVT®V TL TO1-]
Nt 1 €mPo[vAe]vn, unte Enttpéyely un[te topoocio-]
[rnc]ewv, [GAIN guoaviely kot auvvels|Bot. dvopo Topa]
[tv] €avtov yuvailka dAlotplov ) [ElevBépav 1]

SoVANY Avdpo, Exovcav un d0epe[lv unde maldo un-]

[6€] mapBEvoy unde £t€pmwt cuuPovr[evoely, GAL dv Ti-]

V1 GUVLGTOPNGNL, TOV TOL0VTOV da[veEPOV TooELV]

KOl TOV Gvdpa KOl TV YLVO1KO, KOl [T GrokpOWeLy un-]
O€ TOPOGLOTNGELY" YUVN KOl Gvip, 0G O[v oLt Tt TOV Tpo-—]
YEYPOUUEVOY, £1¢ TOV OlKkO0V T0VTOV U[T) elomopevécOn-]
Beot y[alp €v avtOL 1dpLVTOL HEYAAOL KOl T[0VTO ENLOKOTOV—]
oLV KOl T0UG mopofaivovtag to Topay[yEALOTH 0VK CvE-]
Eovtar: yovoiko glevdépay Gyviyy eiv[otl kol um yivook-]
e d[AJAov avdpog ANV TV 1dtov vvn[v 1| cuvovciov: €-]
av 8¢ yvat, Ty totovty U eivor oy[vIn[v, GAAS peptooué-]

vny kol pooeo[v]g Epndviiov TAn[pIn kot o[€fecBor avatiov]
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10V B0V 100[10]V [0]D TaTa TG 1EPO 18pu[TOL, UNdE Bucioig]
40 nopatvyy[avet]v unde tloig] ay[vilopol[g xal kabopuoic]
TPOCKONTELY UNJE OpOV €mLtelovu[eva T0 puoTHpLO: €]
av 8¢ motft TL tovTav, 4d’ 0V 16 mapa[yyéiuato eig Thv-]
de v dvoypadny KovoLy, Kakog [apag mopd Tdv]
Beov €Eet [ta malpayyéuota tovta [rapopdcoa” 6 Be0g yop]
45 tavta oUte Bovietol yivesOol unblopdg, ovte BEAeL, OA-]
A0 K0 TOKOAOVOELY. Ol Be0t 101G pe[v dkorovBovoLy €-]
covtol IAems Kot dcovoLY avTo[ig Gel mavTa Tayo—]
04, 0c0, B0l AvBpOTOoLS, 0Vg PrAovoLy, [d1ddaciy: €av O€ Ti-]
veg mopoflot]vocty, Tovg T010VToVG [LIoGoVGT KOt [e—]
50 YOAOG VTOLG TILOPLAG TEPLONGOV[GLY. TO TOPOYYEALO-]
T0 TavTa €1€Onoay mopd "AyydioTtiy [Ty aylotdtny]
OVAOKO KOl 01KOSEGTOLVOY TOVAE TOV 0[1KoV NTLg Ayo00c]
drovolog motelto avdpdot Kol yuval&ly [ElevBEporg kot ]
dovrotg, Tva katokolovddoLy T01g M Y[eypoupuévolg, Kal £v]
55 101G Buololg Tolg 1€ EUUNVOLS KoL Tol[ KoTa EVIOVTOV O]
TTEGOMGOY, 0601 TLGTEVOVGLY £0[VTOTG AVIPES TE KO ]
[yv]voilkeg Thg Ypoadhc Tadtng, £v [t 16 10D 80D TopayyEr-]
[nalta elowy yeypopuéva iva pov[epot yivovtot ol koto-]
[koAov]BoV[vt]eg Tolg TapoyyEL[LOGLY KOl Ol UT) KOTOKOAOV—]
60 [6oVv]tec. [Zev] Zam[p], v adn[v toV Atovuciov TAeng Kot]
[evuev]Dg Tpocdeyov Kol Tpo[onvig avTdL KOl TOL YEVEL]
[rapeyle dyabag dpotfag, [Vyietav, cotnplov, eipivny,]
[doddreralv ént yNg kol €t Oa[Adoong [--—-y. 13 —--]

[........ Juévoilg opotwc- - - - -

Translation:
May Good Fortune Prevail. For health and common salvation and the fines reputation the ordinances
given to Dionysius in his sleep were written up, (5) giving access into his oikos to men and women, free
people and slaves.

For in this place have been set up altars of Zeus, Eumenes, and of Hestia his coadjutor, and of the
other saviour gods, and Eudaimonia, Plutus, Arete, Hygieia, (10) Agathe Tyche, Agathos Daimon,
Mneme, the Charitae and Nike.
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To this man Zeus has given ordinances for the performance of the purifications, the cleansings and
the mysteries, in accordance with ancestral custom and as has now been written.

When coming (15) into his oikos let men and women, free people and slaves, swear by all the gods
neither to know nor make use wittingly of any deceit against a man or a woman, neither poison harmful to
men nor harmful spells. They are not (20) themselves to make use of a love potion, abortifacient,
contraceptive, or any other thing fatal to children; nor are they to recommend it to, nor connive at it with,
another. They are not to refrain in any respect from being well-intentioned towards this oikos. If anyone
performs or plots any of these things, they are neither to put up with is nor keep silent, (25) but expose it
and defend themselves.

Apart from his own wife, a man is not to have sexual relations with another married woman,
whether free or slave, nor with a boy nor a virgin girl; nor shall he recommend it to another. Should he
connive at it with someone, they shall expose such a person, (30) both the man and the woman, and not
conceal at it or keep silent about it. Woman and man, whoever does any of these things written above, let
him not enter this oikos. For great are the gods set up in it: they watch over these things, and will not
tolerate those who transgress the ordinances.

(35) A free woman is to be chaste and shall not know the bed of, nor have sexual intercourse with,
another man except her own husband. But if she does have such knowledge, such a woman is not chaste,
but defiled and full of endemic pollution, and unworthy to reverence this god whose holy things these are
that have been set up. She is not (40) to be present at the sacrifices, nor to strike against (?) the
purifications and cleansings (?), not to see the mysteries being performed. But if she does any of these
things from the time the ordinances have come on to this inscription, she shall have evil curses from the
gods for disregarding these ordinances. For the god (45) does not desire these things to happen at all, not
does he wish it, but he wants obedience. The gods will be gracious to those who obey, and always give
them all good things, whatever gods give to men whom they love. But should any transgress, they shall
hate such people and (50) inflict upon them great punishments.

These ordinances were placed with Agdistis, the very holy guardian and mistress of this oikos.
May she create good thoughts in men and women, free people and slaves, in order that they may obey the
things written here.

(55) At the monthly and annual sacrifices may those men and women who have confidence in
themselves touch this inscription on which the ordinances of the god have been written, in order that
those who obey these ordinances and those who do not may be manifest.

(60) Saviour Zeus, accept the touch of Dionysius mercifully and kindly, and be well disposed
towards him and his family. Provide good recompenses, health, salvation, peace, safety on land and sea -

- - likewise - - .2

? Translation: Barton & Horsley 1981, 9-10.
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7. LSAM 29 (1.Ephesos 3401)

Purity regulation, Metropolis in Jonia, 4™ century BC.

[ayvelletol amo
[kndovg] nuépog
[bwdexa], 6o

5 [yvv]oikog tg
[i8ta]g uepag dv[o],
[amo €]toipog Tpelc.
[tx€v] un amérkery
[...... ] émioto

10 [....]vunde
[6pav] u[n]bev dd1-
[kov.] 0¢ & [Gv] adikn-
[ont], un €elhwg 00—
[to1 n] MAmp [0] ToA-

15 [Anclio.

Translation:

-------- is purified from a funeral for twelve days, from intercourse with one’s own wife for two days,
and from a prostitute for three days. Do not drag away a suppliant [...] know (?) [...], nor do anything
unrighteous. Whoever does something unrighteous, the Gallesian Mother will not be merciful towards

him.

8. LSAM 35 (I.Priene 205)

Inscription at the entrance of a sacred oikog, Priene, 31 century BC.

Several lines missing.

€\oye TV lepociv[nv]
"Avogidnuog 'Anorlmv[iov].
Etloivor €i¢ [10]

LepOV ayvov £[v]

5 €00t Aevk[M].

256



Translation:
Anaxidemos son of Apollonios obtained the priesthood by lot. Enter the shrine in a pure state dressed in a

white robe.

9. LSAM 74 (I.Rhod.Per. 3; SEG XV 634)

Regulation concerning votive offerings, Loryma, 31 century BC.

"Ex 100 1epov
un €xogpeLv
@V av[a]6[mud]tov,
unde PA[ar]te[t]v

5 un6ev, [un]de mo-
pa t[agiv] Too-
ocov[tov Tivakalg,
untle dGAlovg £o-]
oe[povTov dvev]

10 [0V lepgng.]

Translation:
It is not allowed to carry out any of the votive offerings from the temple, or to damage any of them, nor

are they to place the tablets in disorder, or bring others in, without (permission of) the priest.

10. LSAM 75 (I.Tralleis 3)
Regulation of suppliants, Tralles, 1* century AD.

"Ereog llllll, unvog £BR3oue:
Baoiréovtog 'Aptatécoe-
o €€catpanevovtog 1dpLé~
oG 0ca eymotcavto Tpoi-

5 delc ikempinv eivar Ato-
vboot Bokylmt 1ot dnpoci-
O TKETNV un AdLKELY.
“Opog 1epOg AGVAOG ALOVVUGOV

Bdxyov: 10v 1k€tnv un adtkelv
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10 UNdE AdLKOVUEVOV TEPLOPAV,
el 8¢ un, £EdAn eival kal ovto[v]

KOl TO YEVOG QVTOV.

Translation:

In the year lllll, in the 8" month. When Artaxerxes was king, and Idrieus was satrap, the Traldeians
decided this: The branch of the suppliant belongs to the public (cult of) Dionysos Bakchios. Do not harm
a suppliant. The holy border of Dionysos Bakchios is inviolable. Do not insult a suppliant and do not

overlook anyone being harmed. If not, both he and his family shall be destroyed.

11. LSAM 83 (I.Heraclea Pontica 70)

Heracleia, Pontos. Regulation of burial, 4t century BC.

“Oppog 10
1ep0. 1070
€vO0G un

OdmteLy.

Translation:

The border of the shrine. Inside this no funeral must be conducted.

12. LSAM 84 (I.Smyrna 11, 1 728)

Regulation of the cult of Dionysios Bromios, o century AD.

... .=Ig Mevdvdpov 0 Beodpaving avednKev.
[rdv]tec Ocot tépuevog Bpopiov vooug te tepate,
TECOOPAKOVTO LEV TLoTa AT €Y 0ECEMG TEGVAOYOE
vnmLdyoto BpEodovg, un on Wvelo yévnrat,

5 E€KTPOOLY TE YLVOLKOG OLOLMG TLOTA TOGGO
Mv 8¢ TV’ olkelov BAVOTOC Kol Lolpa KaAvym,
elpyecBot unvog Tpitotov HEPOGS £K TPOTVAOLO®
Mv & dp’ ar’ dALOTpieV OTKOV TL Hlocuo YEvnTot,
NEALOVG TPLEGOVG LETVAL VEKVOG 0OLUEVOLO®

10 unde peAovodpoug tpocivol Bopotot dvoktlog],
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uno’ aBvTolg Buoioig tepdv €nt 1pog LAA[AeLv],

und’ €v Bakyetlolg mov motl daita t[10ecbat],

KOl Kpadinv Kopmovy 1tepols fouolg [----]
noe ocuov T anéyecsbat, ov on[---—- ]

15 gyOpotatny pilav kvduov €k oné[puotoc- -]
Teltdvov TpoAéyely pvotatlg [- - - - - - ]

KOl KOAGUOLGL KPOTELY 00 BEG[ULOV €0TLv— -]

Auooly oig woctor Ouot[ag—---- ]
[Und]e gopelv ou[-———————————— 1
[F-—— - ]

Translation:

The theophantes ... son of Menandros dedicated (this stele). All who enter the temenos and temples of
Bromios: avoid for forty days after the exposure of a newborn child, so that (divine) wrath does not occur;
after the miscarriage of a woman for the same amount of days. If he conceals the death and fate of a
relative relative, keep away from the propylon for the third of a month. If impurity occurs from other
houses, remain for three days after the departure of the dead. No one wearing black clothes may approach
the altar of the king, nor lay hands on things not sacrificed from sacrificial animals, nor place an egg as
food at the Bacchic feast, nor sacrifice a heart on the holy altars [...] keep away from the smell, which
[...] the most hateful root of beans from seed (?) [...] proclaim to the mystai of the Titans [...] and it is

improper to rattle with reeds [...] on the days when the mystai sacri[fice...... ], nor bring [.....].

B. LSS
1. LSS 33 A (DGE 429)

Regulation of the cult of Demeter, Patrai, 31 century BC.

potptoig tag y[vlvlai]l-
KEG UNTE YpLGiov €-
XEV TAEOV OO0V OA-

5 KAV, unde Awniov molKi—
AoV, unte mopdupgay,
unte ymuudrovear,
UNTE QOANV. €1 8¢ Ka

nopPorAnTaL, TO 1-
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10 epov kaBopacHo

0g TapceEPEOLGO.

Translation:

............ for the Demetrians (?) the women must not have gold weighing more than an obol, nor a many-
coloured robe, nor a purple one, nor be painted white with lead, nor play the flute. If someone

transgresses with regard to the shrine she is to purify herself since she is impious.

2. LSS 49 (I.Delos 68)

Cultic regulation, Delos, 5t century BC.
Zéval ovy ooln €ot[évat].

Translation:

It is not permitted for a stranger to enter.

3. LSS 54 (I.Delos 2305)

Purity regulation, Delos, late pnd century BC.

"AyaBn Toym. ayvevovtag
€lo1€val amo OYapiov Tpl—
Talovg, Amo VELOV AOVGALE~
VOV, G1O YUVOLKOG TPLToiov(C),
5 Ao tetokelog £Rdouoiong,
amo dtadpBopag TeTTOPO-
KOGTAl0VGE, OO YUVOLKEL-

OV £VaToi10VG.

Translation:

May Good Fortune prevail! One may enter purified from fish on the third day, cleansed from things made
of pig, from intercourse with a woman on the third, from women, who have given birth on the seventh

day, from a miscarriage on the fortieth day, and from menstruation on the ninth day.
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4. LSS 59 (I.Delos 2529)
Regulation of the cult of Zeus Kynthios and Athena Kynthis, Delos, Roman period.

[tepevg yevouevog] A[iog]
[KvuvBiov kot "Alénvag
[KuvBiog] vt €n[i]
[Zaparnt ?]ovog dpyo[v]-

5 [toc] éviautan v
[Caxopetov]tog Niknddpov
[....aJvt g katayel-

[ong ot]ning xato TpodoTa-
[yno av]éypawev my mpoy-

10 [padnv] v i€vor €ig 10 1ep-
[ov T0D] Al0g T00 KuvOiov
[kot thlg "Abnvag tng Kuvoi-
[og xelpolv kol yuyn kabo-
[pa, €]xovtag €60nta Aev—

15 [kNv, Gvu]Todétoug, ayvevovTtog
[amO yvv]alkog kol KpEmg
[kot unbe]lv etofo]éperv [. . . .JAI
[....... un]oe kAeirdiov, unde
daKTOALOV GLdNPOVV, Unde

20 Cdvny, unde Barrdvriov,
unde OmA0 TOAEULO, UNd
JAAO TPATTELY T@V OTNYO—
PEVUEVOV UNOEV V TOG OE
Buvclog emttedely Kol KOA-

25 MEPELY KOTO, TO TATPLAL.

Translation:

7?7 having become priest of Zeus Kynthios and Athena Kynthia in the year when [Sarapi?]on was archon,
when Nikephoros was attendant of the temple ...,instead of the damaged stele he wrote down the edict
according to the command: Enter the sanctuary of Zeus Kynthios and Athena Kynthia with pure hands

and soul, wearing a white garment, barefooted, pure from women and meat, and do not carry anything
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..... nor a key, nor a ring of iron, nor a belt, nor a purse, nor weapons of war, and do not do anything else

that is forbidden, but perform the sacrifices and sacrifice with good omens according to ancient traditions.

5. LSS 81 (IG XII 6, 171)

Fragmented stele. From Samos, 1% century AD.
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10, 70, TPOG XPTUO. [UNSEV — — — UNTE TOLELY EKKOTNV]
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[€]€ avtov, unte Be[pilerlv tomoLG T]ovg Tapobaiocoi~
[ovg] ©} €k 0 TuPpdclov Védwp Glvarpeicbat 1 KaTopo—
[..... Jat 10 dhcocul. .. ... n] oneiperv 1 k06 VAa[V]
[t@v devdplmv eévov[iilecOal - - — - — - 11 éupdokery ig
[00T0. €av 8¢ T1g mopafoivnt 10 Tlepl TOVT®Y TPOEL—
[pnuéva, dmoteioel dpayag £K0]TOV KOTO £KOGTOV
[6evopov?-—-———————————— exmplagovta kol €l
—————————————————————— VOUEVG KO — —

________________ dikac]mpilovp. ...

absolutely not...... allowed to perform felling or cutting of the trees in public ?, nor to fell or

cut trees for private purposes, nor uproot (?) from it, nor mow the area along the sea or take away water

from Imbrasos or plough up (?) - - - - the grove - - - - sow or dwell in the wood of trees - - - - or feed in it.

If anyone transgresses what has been prescribed about these things, he shall pay a hundred drachmas for

every [tree (?)

6. LSS 82 (IG XII Suppl. 23)

Purity regulation, Mytilene.
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Translation:

Approach the temenos in a pure state and purely minded.

7. LSS 91 (I.Lindos 487)

Cultic regulation, Lindos, 31 century AD.
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[6]m0 mavtog Evayovs, dvayvov, aB€auov, un 1o [od]-
[o LOVOV GALG KOL THYV WuynV KEKAOOPUEVOLS
[0]mAa dpfra un d€povtag
olobntog kabopag £yoviac, xOpiLg ETLKPOVIOV,
OVULTOSETOVG T} £V AEVKO1G Ut 01yEl0Lg LTOdNUACL
unde T alylov €xovtog
unde v {ovalg aupoto
[&]mo $Bopag yuValKOG T} KUVOGS ) Ovou HUE. W
[6]mo drakopevoeng po
[om]o k1ndovg olkiov o
[amo A]Jovoemg kndovg £, amo 166dov Y
[am]o Aéxoug ¥, Aexm ko
[&]mo [. Jor[. . ... 1g yuvn ouncopévn
ano [ov]vo[v]otiag Aoveduevog iy ayvicdu[evoc]
amo xo[t]vi[c] nue. X
OO TOV TOPAVOLOV 0VIETOTE KaBOPAC.
tepelc, LOATOL, LOVGLKOL, DUV®MSOL, VINPETOL GO
TOV AKOVOLOV TAVTOTE KoOopol 10 LEp® KaBopcim

YPOUEVOL.
tdv mot "Olvumov €Rag apetadopov elorbL. Toryop
el xaBapog Paivic, @ Eéve, Bapparéag,
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Translation:

It is religiously permitted to enter cleansed and purified inside the lustral basin and the [gates] of the
temple, refraining from looking (?), children - -, purified not only with regard to the body, but also to the
soul from everything that is polluted, impure and unlawful, without carrying martial weapons, with pure
senses, without headdress, barefooted or wearing white shoes not made of goatskin, carrying nothing of
goatskin, nor knots in the belts. From the miscarriage of a woman, a dog or a donkey (one is to be
purified) for forty days, from deflowering for forty-one days, from death in the family forty-one days,
from the washing of corpses seven days, from entering (a house where someone has died?) three days,
from childbed three days. A woman who has given birth must be purified for twenty-one days. A woman
cleansed from [...], while a man is to be cleansed or purified from sexual intercourse, from a prostitute
for thirty (or: one) day(s). From unlawful things one will never be pure. Priests, dancers, musicians,
choral singers and servants must always be pure from involuntary matters using the purification sacrifice.
When you have come to the virtuous Olympian goddess, enter. For if you come purified, stranger, have
no fear. But if you bring something harmful, leave the unharmed temple and go wherever you want from

the temenos of Pallas.

8. LSS 108
Purity regulation, Rhodes, 1 century AD.

[am0 applodioim[v]

a[mo] xudumv

Omo Kapdlag.

ayvov ypn vooto 6[v]-
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€vBAAAELY €1¢ TOV ON-
10 c0VPOV Boog <o, TO[V]

dAoV tetpomddav [.],

OAEKTOPOG €.
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Translation:
...... [from sexu]al intercourse, from beans, from a heart. One must be in a pure state to enter and be in the
fragrant temple. Not clean by bathing, but by mind. At the shrine (?) the performer of the sacrifice shall

pay one drachma to the treasury for a bull, for other animals ??, and for a cock five drachmas.

9. LSS 119 (SEG VIII 639; SEG XLIII 1131)°
Purity regulation, Ptolemais in Egypt, 1* century BC.

Tovug eloLovtog €ig 10 [tepov]
OyvEVELY KaTO, VToke[iueva]®
amo TAaBovg 181ov kot [GALoTpiov]
nuepag &, o’ aroAi[oyng — - - -]
5 QT €KTPOGLOV GUV[- — = amo]
TETOKLLOG KOl TPEGOVONG.
Kot €av €01 18 * 10Ug 8¢ d[vopog]
[G&]mo yuvalkog B, tog 8¢ y[uvaikog]
aKkoA0VOmG 01 Avdpd[oiv ayat’].
10 QT EKTPOOUOD W~ oot
™V € TeEK0VGOY Kal TpE[povoay U ]
[€]av &€ €01 10 Bpedog [--—-—-— 1
omo katounviev £ ayxot
avdpog B, poupoivny b€ [oloet ?]

Translation:

Those who enter the shrine are to purify themselves according to the following: from the disease of one’s
own or someone else seven (days), from [death...], from miscarriage [......... ] (woman) giving birth and
breastfeeding [...] and if she exposes it (?) fourteen (days). The m[en] from (intercourse) with women,

two days, and the women in accordance with the men. (A woman?) from a miscarriage, forty days

3 The text follows SEG XLIII 1131.
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10. LSS 128 (SEG XVI 368)

Regulation of entrance to a sanctuary, Kallion in Aetolia, 5 century BC.

‘Ev 10 1epov
U1 TOpPLUEV
€1 8¢ tig Kol
nopepnn, Lo-
5 uio TETopeg

GTOTNPES.

Translation:

Do not enter the shrine. If someone sneaks in, he will be fined four staters.

C. LSCG
1. LSCG 37 (LGS 11 34; IG I° 1362)

Regulation for protection of the trees at the sanctuary of Apollon Erithaseos. Stele of

white marble. From Attica, late 4™ century BC. Written in stoichedon.

Oeot.
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Translation:

KOl TopodOceL TOUVOUa aVToD Tl BactA[el]
Kot T€1 BOLAEL KOt TO YyNdLopo g fou[A]-

NG Kol TV dNuov 0V "Adnvaiov.

Gods. The priest of Apollo Erithaseos declares and forbids on behalf of himself and the other members of

the démeé and the Athenian people anyone to cut down trees in the sanctuary of Apollo, and to bring

wood, twigs, firewood or fallen leaves out of the sanctuary. If anyone receives what is illegally cut or

brought out of the sanctuary, he shall, if he is a slave, be whipped with fifty lashes and the priest shall

give his and his master’s name to the king archon and the council in accordance with the decision of the

council and the Athenian people. If he is a free man the priest shall, together with the démarch fine him

fifty drachmas and give his name to the king and the council in accordance with the decision of the

council and the Athenian people.

2. LSCG 53 (LGS 11 47; IG 11* 1369)
Regulation of a guild from Attica, late o century AD.
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Translation:

Taruriskos was archon and the month was Mounikhion. On the 18" day friendly men convened a guild
and signed by common decision an ordinance of friendship. THE LAW OF THE GUILD MEMBERS: It
is not allowed for anyone to enter the holy assembly of the guild members before proven to be in a pure
state, pious, and good. The chairman, the president of the guild, the secretary, the treasurers, and the
advocates (?) must approve them. These (magistrates), except the chairman, are to be elected by lot every
year. He who is left in the heroon shall be homoleitor for life. Let the guild increase in honour. If
someone displays strife or clamour, he is to be thrown out of the guild and be fined 25 Attic drachmas or

be tortured with the double amount of lashes beyond the verdict.

3. LSCG 54 (LGS 11 48; IG 1I* 1364)
Regulation of the cult of Asclepios and Hygieia, Attica, 1* century AD.

Tepov 10 tépevo[c]
700 "AcCKANTLOV KOl
™™g Yyletog.

BveLy T0VG YEMPYOLG

5 KOl TOVG TPOGYM®POVG
T01lv B0ty M O€u1g
KOl TOG LOLPOG VEUELY
TOL T€ ELGOUEVOL KOl
TO1 BenKoAOVVTL

10 TOV O KPEDV UM

o€peacbort.

Translation:
The temenos of Asclepios and Hygieia is holy. The peasants and the neighbours shall sacrifice to the two
gods according to the custom and distribute the portions to the founder and the priest. Do not take (away)

of the meat.

4. LSCG 55 (LGS 11 49; IG 11 1366)
Regulation of the cult of Mén, Sounion, Attica, pnd century AD.

EdvBog Avkiog IN'atov ‘QpPilov kaberdpvoato tep[ov 00 Mnvoc]

Tupdvvov, aipeticavtog [t0]D Beob, €n° ayod1 O Kol [UnOEva]
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Translation:

akabaprtov tpocdyelv: kobapi{éotm 8¢ anod o[k]opdwv ko[l yoipémv]
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KOl €VELAATOG YEVOLTO TO1G OMAMG TPOGTOPEVOUEVOLG.

Xanthos Lykios, slave of Gaius Orbius, founded the temple of Men Tyrannos, when the god had chosen

him, with good luck. No one is to approach in an unclean state. A man is to purify himself from garlic,
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pork and intercourse with women, and having washed himself from head to foot on the same day he may
enter. Seven days after her menstruation, having washed herself from head to foot on the same day a
woman may enter. After a death, ten days, and after abortion forty days. No one is to sacrifice unless the
man who founded the temple is present. If someone violates this rule, the sacrifice will not be received by
the god. One is to give to the god what is due to him: the right thighbone, the skin, the head, the feet, the
chest, olive oil on the altar, and a torch, firewood and a drink-offering. May the god be benevolent to
those who serve him with a sincere heart. If (Xanthos) dies or is sick, or is absent, nobody is to have the
authority, except the one he himself gives it to. Anyone who interferes in the business of the god without
having anything to with it, is to be guilty of a transgression against Mén Tyrannos, which it is impossible
to reconcile. He who sacrifices on the seventh day is to do everything due to the god. From the sacrifice
he brings, he is to take a thighbone and a shoulder, while the rest he is to cut up in the temple. If someone
brings sacrifices to the god, it is (to take place) from the first day of the month to the fifteenth. If someone
fills the table for the god, he is to take half. Those who want to call a feast for Men Tyrannos shall do so
with a good luck. Likewise, the participants of the feast are to give what is due to the god: right
thighbone, the skin, a cup of olive oil, a jug of wine, a cake of one khoinix of grain, three sacrificial cakes,
two khoinix of small cakes and fruit. If the participants lie down at the table, they are also to give a wreath

and a woollen band. May the god be benevolent to those who him sincerely approach.

5. LSCG 84 (LGS 11 81; IGIX 2 1109 II)
Stele of white marble. From Korope (Magnesia), about 100 BC.
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Translation:

When Krinon son of Parmenion was priest, on the 10" day of the month Artemision. Krinon from
Homolion son of Parmenion, priest of Zeus Akraios, and Dionysodoros the Aeolian son of Euphraios, the
koinos stratégos, the magistrates and the guardians of the law made the proposal. Because the trees in the
sanctuary of Apollon Koropaios have been destroyed, we consider it necessary and useful that attention
be paid to this, so that when the femenos is extended the great size of this area becomes most evident.
Therefore the people and the council have decreed that the person appointed warden of the temple shall
make clear to all present at any time in the shrine that none of the citizens, residents or foreigners staying
in the country be allowed to cut or curtail the trees in the marked area, likewise that nobody be allowed to
bring in herds for grazing or keeping. If not, the transgressor shall be fined 50 drachmas to the city, but
half the exacted money shall immediately be given to the informer by the treasurers. If he is a slave he
shall be whipped with a hundred lashes by the magistrates and the guardians of the laws at the
marketplace, and pay a fine of one obol for each animal. Informing about this shall be made to the
specified officials. A copy of the decision shall be written down . . . . of Apollon, which shall also be
raised in front of the entrance of the sacristy, the publication procured by of the wall builders, so that
everyone present shall follow the decision accurately. This decision shall also be handed over to the
magistrates and guardians of the laws to be elected in the future, as having the status of legislation. This is

the decision of the council and the assembly.
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6. LSCG 91 (LGS 11 87; IG X119, 90)

From Euboia. 4™ century BC.
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o1ep€c0m 100 POCKNUOTOC.

Translation:

......... fifty drachmas consecrated to Apollo. The demarchos shall pay five hundred drachmas if he does
not make those who have not taken the oath swear or take the pledge from them. The overseers of the
temple shall exact the punishment or themselves owe the double. A person shall be fined one hundred
drachmas if caught cutting down trees or carrying (wood). If caught letting (cattle) grass or driving them

in, one shall have the herd confiscated.

7.LSCG 111 (LGS 11 107; IG XII 5, 108)

From Paros. Late 5" century BC.
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[ol ]V TLva 1dn kémToVTa TOP T-
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10 [0]g Beopoc.

Translation:

. ... [not] bring out . . . nor is anyone allowed to cut what he does not need for the holy building. If
someone disregards anything of this, whoever wishes shall denounce him to the theoros and receive the
half. The theoroi shall make the temple warden swear that if he sees anyone cutting against what is legal,

he shall denounce him to the theoroi.

8. LSCG 116 (LGS 1 111; Syll’ 986)
From Chios. 4" century BC.
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Translation:

When Tellis was prutaneus. The decision of the council: It is not allowed to herd cattle or spread manure
in the groves. If someone tends a flock or herds pigs or cattle, the witness shall report this to the kings
pure before the god. The person who tends a flock or herds pigs or cattle shall pay a penalty of half a
hekteus (of grain?) for each animal. If anyone is caught spreading manure, he shall owe five gold coins
pure before the god. If the witness does not report this, he should owe five staters to be consecrated to the
god. This is to be written in the groves. One shall not bring out sacred goods from the temple. If someone
brings out anything, he shall owe a propitiatory offering. The witness should report this to the kings. If he

does not report this, he shall owe five staters to be consecrated to the god.

9. LSCG 121 (SEG XVII 394)

Boundary stone, Chios.

Tpov. ovk é-
G0d0C¢.
Translation:

Holy! No entrance!

10. LSCG 124 (LGS 11 117; 1G XII Suppl. 126)

Purity regulation, Eresos, pnd century BC.

...... ¢ elotelyny evoefeag

OO UEV KASEOS 161®
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[ayvevo]ovtag duépatg elkoot” amo o€
[GALoTpi]o auEpaLS TPELG AOEGCAUEVOY
5 [Amo 8¢ Ov]atd ¥ duéparg déxo ¥ attav 8¢ [tav]
[tetd]Kol00V AUEPOILG TEGGOPAKOVTO
[Amo 3¢ BLo]td duépaig tpelg ' adtav 8¢ [tav]
[tletoxorcov ¥ duépaig déxol
[amo &€ y]uvolkog avTapePOV AOEGGAUEVOV
10 [dovéag] 8¢ um eioteiyny ¥ unde npodotaig
[un elc]teiynv 8€ unde ydArolg ' unde
[yv]vaikeg yadlddlnv €v tdt tepével
[uIn eloogpny 8¢ unde dnho moreptotnplia]
[uInde Bvaocidiov
15 [un]de €ig TOV vovov elcdépny ¥ cidapov
UNdE YOAKOV TAQYV VOULGULOTOG
unde vrnodeotv unde AALo dEpuO
undev ¥ un eloteiynv 8¢ unde yuvlaik]a
€1G TOV VOOV TAQY TOG LEPENG
20 Kot 10 TpodnTidoc.
[un Ao]tilny 8¢ unde ktveo unde BooknNUaTo,

€V 10 TEUEVEL.

Translation:

............ enter pious from the funeral rites of relatives purified for twenty days, from (the funeral) of
others cleansed for three days, from death purified for ten days, the woman who has given birth herself
purified for forty days, from provoked abortion (?) purified for three days, the woman who has given birth
herself for ten days, from intercourse with a woman cleansed on the same day. Murderers must not enter,
nor must traitors enter, nor galloi, nor must women who practice the cult of Cybele enter the temenos.
One must not bring in weapons of war, nor the carcass of an animal. Nor is one to bring iron into the
temple, nor copper except money, nor shoes, nor any other skin. No one is to enter the temple, not even a

woman, except the priestess and the prophetess. One must not water (?) herds or cattle inside the temenos.

11. LSCG 130 (LGS 123; 1G X1I 3, 183)

Purity regulation, Astypalaia, 3" century BC.

['E]g 10 1epoOv umn €c€pnev 06—
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TLG UN ayvog €01t 1 TEAEL

1 0VTOL £V VOL £0CGELTAL.

Translation:

Whoever is not pure, must not enter the shrine, nor perform the rites nor be present in the temple itself.

12. LSCG 136 (LGS 11 145; IG XI1 1, 677)
Cultic regulation, Ialysos, ca. 300 BC.

"Edoe 101¢ paotpois kot laivsiolg
Tpothg Alkiuédovtog eine-
OTOG TO LEPOV KOl TO TEUEVOG
106 "AAEKTPOVOG EVAYTTAL KO-
5 T0 TO, TATPLO, EXLUEANONUELY
TOVG LEPOTAULOG, OTMG OTOAML
€pyacHemvTL Tpelg ABov Aapr[i]-
0V KOl Avoypadit £G 10,5 6TAAO—
¢ 10 T€ YOPLoUO. TOOE KOl G 0VY O-
10 oLOV EVTL €K TOV VOU®OV EGOE—
PELV 0VOE €600LTOPELV €G TO TE-
LEVOG KO TO, €mLTipio T0[1] Tpdo-
COVTL TOPA TOV VOOV BEpeLY de
TOG OTOAOG Lo UEV €L TAG £60—
15 d0V 10 €K TOAOG TOTLTOPEVOUEVO—
G, ulav 8€ VIEP TO 1GTLOTOPLOV,
dAAov 8¢ €mt 106 katafdotog ta[c]
€€ Ay atlag molloc.
VvOLOG O 0VY OGLOV £GLUELY OVOE
20 €60EPELY £ TO LEPOV KOL TO Té-
UEVOG TOG "ALEKTPOVOG” LT} €01—
T® 1nnog, 6vog, NUiovog, yivog,
unde GALo Aodovpov unbev, un-
O €00YETM £G TO TEUEVOGS UM

25 Belc ToUT®OV UNBEY, UNdE VoSN -
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LOTO, £GOEPETO UNOE VELOV UN—

B€v- 0, TL 8¢ K4 TIC TOPA TOV VOOV

TONONL, TO TE LEPOV KOL TO TEUEVOG

KoBapéto kot Enpelétm, N Evo-
30 X0G €010 a1 aoePelal €1 8¢ ko

wpoéPata EoPAANL, AToTELGAT® V-

TEP £KAGTOV TPORATOV OBOAOV

0 €oParov: TOTOYYEAETO OE

TOV TOVT®V TL TOLEVVTA O XPNL-

35 Lwv €g 0V HooTPOVC.

Translation:

Resolved by the treasurers and the Ialysians. Strates son of Alkimendon proposed that the temple and the
temenos of the Alektrone is to be purified according to the ancestral customs, under the charge of the
temple-treasurers, and that three steles are to be made of Lartian stone and on these steles is to be written
this decision, and what is not permitted according to the laws to be bring in, nor to enter the temenos, and
the punishment for acting contrary to the law. One of the steles is to be placed at the entrance for those
who approach from the city; one is to be placed above the banquet hall and another at the road down from
the city of Achaia. Law regarding what is not permitted to enter or bring into the shrine and temenos of
Alektrone: A horse, donkey, mule, hinny, or any other pack animal must not enter. Nor is anyone to bring
any of these into the femenos. No one is to bring in shoes or anything made from pig. The person, who
does anything contrary to the law, is to purify the shrine and the femenos, and offer a sacrifice afterwards,
or be liable to impiety. If someone brings in cattle, he who brings them in, is to pay an obol for each

animal. Let the one who so desires rapport him who does any of these things to the treasurers.

13. LSCG 139 (LGS 148; IG XII 1, 789)
Purity regulation, Lindos, 2" century AD.

[Aylobatl toy[a]t.
a0’ av xp[n] mo[plivialt oicimg
g[ilc 10 1e[p]ov: mpdTOV PEV
KOl TO UEYLGTOV, XEIPOG KOl
5 yvounv kobapovg kal vyte[ig]
VIAPYOVTOG KOl UNSEV 0VTOTG

de1vov cuveLdotog
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KO 10, £€KT0C°
AmoO OaKNG NUEPDV Y
10 omo aiyelov nue y
OO TVPODV NUE O
omo ¢Oopelov Nue W
amo kndovg [otk]elov Nue W
OO GLVOLGLOG VOULILOV
15 0VOUEPOV TEPLPAVOUEVOLS
KOL TPOTEPOV YPELCOUEVOVS
Eloim

omo Topbeveiog — —

Translation:

May Good Fortune prevail! Those who are to enter the temple in an auspicious state must first and most
importantly have clean hands and mind, be of good health, and they must not be aware of anything
dangerous to them. And with regard to external things: From lentil-soup, three days; from goat meat,
three days; from cheese, one day; from abortion drugs, forty days; from the funeral of a relative, forty
days; from legitimate sexual intercourse on the same day after having been besprinkled and first used

olive oil. From virginity - - -

14. LSCG 148 (LGS 11 153; IC 1V 186 A)
From Gortyne. 3" century BC.

- —— palxoc kot dppvyava, EGTPEUULTIEV OE TOTYIVOLG
un, und’ &g axdrtiov €€nuev EVAa talev GAN 1 Py og Kall]
dpVYyavo: ol d& un, KVpPLog £6TM O TOPTLYMYV APEAOUE-

VOG KOTO GPYOLOV.

Translation:

- - - brushwood and firewood, and not root out the mastics, nor is it allowed to bring out wood for a light
boat (?), other than brushwood and firewood. If not, whoever is present shall have the authority to hinder

it according to ancient custom.
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15. LSCG 150 (A: Herzog, Heilige Gesetze von Kos 11; B: ibid. 12)
From Cos. Two marble stelae. A: Late 5" century BC (NB: See Parker 2004, n. 10), B:
4 century BC.
A
Al tig Ko TguUNVNL 106 KVTQpPicco—-
G TOG €V TOL TEUEVEL 1) TOG EEM TO-
U TEUEVEDG T dEPML T EVAO, €K T—
0V TEUEVEDG TO, KLTOPLooLVO, Y1—
5 Mag dpoyUaG GTOTELGATO KAl T—
0 Lapov doePelto, ol Ko un EKKAN-
olot 36&et € dapocLov Epyov: -
0LVOVTI® O€ TOl EMLUEANTOL TO[V]
TEUEVEDG KOL TOV BAL@V O ¥[pnil]-
10 ov £g 10V €x[Kk]Anclav xat[a tov 1o]-

[pov vouov kal t]ov pac[tpikov].

B
dilotog Aloyiva eine: dnag
dLodvAdoontal T0 TEUEVOG
100 'ATtOAMA®VOS T0V Kurapio—
ctov kot 1[0V 'AckAomiov] kol un-
5 dellc tapvnt tog kurjopiooco[c]
[tag €vtoobe 0]V mepLeyoué—
[vo]v 1omov [Urt]0 Tdv Opwv T0D
tepévevg [nlpootdrtog un-
delg TpoTIBE€TO UNdE Emyad[i]-
10 Cétm unde yvopayv undetg
ayoplevlét[o o]g del katgypn[cbot]

100 [Kumopiecivo]v EV[Aov: unde]

exkAnctiot [86&Ent kotoypnobat]
15 €1 1L TOV Le[pAV €pyVv KOl OGGOV]
€nt 101 €xkAn[olot EntkupoOnt]

avaxabaipev [10 Téuevog Kal Kv]-
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Tapiecog €1g V[Aav Epovtevey Ko l-
T 8€vOpoc Wnde — - - ot k4 T1g]
20 npoON - - -

Translation:

a

If anyone cuts down the cypresses inside the temenos or those outside the temenos or takes cypress wood
out from the temenos, he shall pay one thousand drachmas and be deemed impious in respect of the
temple; unless the Assembly decides (that the work was carried out) for public work. The superintendents
of the temenos and whoever of the others who wishes are to denounce (violators) to the Assembly

according to the sacred law and the law of the public examiners.

b

Philistos son of Aischinas proposed: In order to protect the temenos of Apollo Kyparissios and Asclepios
and prevent anyone from cutting the cypresses inside the area surrounded by the borders of the femenos,
no president is to propose or put to the vote anything, nor is anyone to make a proposition that implies the
use of cypress wood. Nor shall it be allowed - - - - - - unless the Assembly decides to use (cypress wood)
for any holy work and in so far as it is ratified in the Assembly to clear out the temenos and plant thick

woods of cypresses to be used as timber. Nor - - - - - - - if someone prop[oses...........

16. LSCG 152
Regulation of the cult of the Nymphs, Cos, 4 century BC.

®iMotog Aloyiva gine: dooa
K0, OVOVTL £V TOL LEP® TOV "Ac-
KAamiov toig Nopdoig Ouov—
0 €L TV POUAV, £1G € T0G

5 KPAVaG TOG £V TOL LEpOL Ut €€~
oT® UNnOevi e UnBEV: EVPAIA-
ALV Unde dALo unbev: €1 € TG
Ko, €vBaANt, kabopdTo 0 1EPOV

tav Nouoav g vouiletort.
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Translation:

Philistos son of Aiskhinas proposed: Everything they sacrifice in the shrine of Asklepios is to be
sacrificed to the Nymphs on the altars, but it is not allowed for anyone to throw any sacrificial cake into
the springs in the shrine, nor anything else. If someone throws something into it, the shrine of the

Nymphs must be purified as is customary.

17. LSCG 171 (SEG XIV 529)

Foundation of the cult of Artemis and Zeus Ikesios, Isthmos, pnd century BC.

[TTvuBilov avédnke] 10 t€[uevog T0de]
tepov ‘Aptéutto[g. ... ... Jag kat Avog ‘Tx[e]-
olov Kol Bedv Tatpolov: avebnke d¢ [kol]
[Tublov Zipacila xal a 1€peta [. . . .] mod-
5 {ov @1 Svopua Mokapivog ElevBepov e~
poV 10¢ B0V, OMmg EMLUEANTOL TOV 1EPO[DV]
KOl TOV GLUVOVOVTOV TAVTI®OV SLOKOVOV
KOl VINPETOV 0GCOY Ka 37 £V TOL LEPOL’
empuerecbo ka1l Mokopivog kol T@v GAA®V
10 Lep@v Kot BePfarov KoOATEP KAl €V TAL 1EPOL dEA-
TOL YEYPOATTAL, KOL TV AOLTAV Oy KOTOAEL~
net [Tublev Kol a 1€pelo’ 101G € Emuerope—-
VOl Kal cuvavEovot 10 tepdv, €0 0DTOLG
€1 Kol a0To1g KOl TEKVOLG €16 TOV GEL YpOvoV:
15 0yvOv elomopeveOal — 10 O€ 1EPOV £6TM
TOV VIOV TAVTOV KOLVOV — GO AEX0VG KOL

€y 610(00)opag auepag déxa, amo yuvalkog tpel[g].

Translation:

[Pythion dedicated] this sa[cred precinct] of Artemis [...] and Zeus Hikesios and the ancestral gods.
Pythion son of Sirasilas and the priestess have also dedicated a free child named Makarinos as sacred to
the goddess, so that he will be in charge of the shrine and all the servants and assistants taking part in the
sacrifice that are needed in the shrine. Makarinos must also take charge of the other members of the guild
and uninitiated, as it is written on the holy tablet, and the others left behind by Pythion and the priestess.

May those who are in charge of the shrine and contribute to its growth be blessed, both themselves and

281



their children forever. Enter in a pure state - but let the shrine be common to all the sons - from childbed

and miscarriage after ten days, from a woman three days.

D. NGSL

1. NGSL 7 (SEG XXVIII 421)
Regulation of the cult of Isis, Serapis and Anubis, Megalopolis, Arcadia, ca. 200 BC.

21aA0 “"Totog Zopamiog.

Oedg toya ayabd. Tepov dyvov “lotog
Yapaniog 'Avovproc. v Eloropeveo—
Bat €ig 10 1epOV TOV PovAdUEVOV

5 0velv xabopilovta amod uev
Aéxlo]ug evotatiav, ano S o1-
QOPEPLOTOC V TECCOPAKOVTO,
KOl TEGGOPOG GUEPAG, ATO OE TO[V]
ovvolkov €pfdopatayv, aro ¢o[v]ov (?)

10 £MTO AUEPOC, ATO OE OlyEOL KOl
poPaTEOL TPLTAlOV, GO OE TMV
AOT@V BpOUATOV €K KEGOAOS
Aovoduevov avnuept, amo 6e
adpodioimv avdnuept v Aovod—

15 uevov, ano I[TAGIN[.]IAMEIII'AN
MOAN o00nuept Aoveaue[v]ov.

[----- JuecBor undey[------ ]
[------ ] elgmopevecha[i- - - -]
[--=-==--- 1. EQNIIO[------ ]
[---- - - JZOF[------- ]
20 e
Translation:

Stele of Isis and Sarapis. God! Good luck. A sanctuary sacred to Isis, Sarapis, Anoubis. Whoever wishes
to sacrifice shall enter the sanctuary, being pure: From childbirth on the ninth day; from an abortion, for
forty-four days; from menstruation, on the seventh day; from bloodshed (?), for seven days; from (eating)

goat meat and mutton, on the third (day); from other foods, having washed oneself from the head down,

282



on the same day, from sexual intercourse, on the same day, having washed oneself; from [- - -] on the

same day, having washed oneself [- - -] no one shall enter (?) [- - -] enter [- - -].4

E. SEG
1. SEG XLVII 1654

Proclamation of Meis ex Attalou, the territory of Silandos (?), sull. 183 =98/99 AD.

“Etovg pry’, un(vog) Iepettiov
. Meig €€ "Attdlov KoAd—
cog [AZ] tovg 18lovg TEPL TOV 1—
dlov vrapydéviov: Tva undey(i]
5 £EOV elvorl Unte TOAELY pn-
1€ VTOONKNV TLOELY, GALG VIO
@V 181wV otkovoueliohat, kol 660,
emintel €x 1dv 1dlov yelveo-
Batl av1e. ‘Eav 8¢ tig anetbnon yo—
10 PLG TG EKELVOL GUVYOPNGEDG,
€K TOV 18lov damovnoos ELA0c0oL—

Tatl 0OToV peto Mnvog Aafavo.

Translation:

In the year 183, on the 18" of the month Peritios. Meis ex Attalou has punished his own people on

account of his own property. It is not permitted for anyone either to sell or mortage (the property), but (it)

should be administered by (the God’s) own people; and as much as he demands, he shall receive from his

own people. If someone is disobedient without his (i.e. the god’s) consent, he shall propitiate him

together with Mén Labana paying the expences from his own means.

* Translated by E. Lupu. See Lupu 2005, 206-207.
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Appendix B
RECONCILIATION INSCRIPTIONS

1. BWK 4 (SEG XXXVIII, 1229)
First publication: M. L. Cremer & J. Nollé, Chiron 18 (1988).
285 sull. =200/201 AD.

"Etovg one’, un(vog) IMavnuov U a(nidvtog)
Oed Tapoim dAVTE" €nel
€xmAlvoev 0 Zepnpog o
oTEGAVOUO, KOTNVOL, £-
5 nel{nmoev 6 Be0g 10 O-
uapTa. 'Avéstnoay ot
00100 TEdpOopEVOL "AGLO-
telkn kot TovAtovn evya-

plLoTOVGOL.

In the year 285 on the 30" of the month Panémos. For Theos Tarsios from whom no one may escape.
Because Severus hindered cutting of wreaths the god examined the transgression. His foster daughters

Asiateike and Jouliang raised (this stele) in gratitude.

2. BWK 5 (SEG XXXVIII, 1237)
First publication: Chr. Naour, EA 2 (1983), 137, 123.
320 sull. =235/6 AD.

"Etovug 1€, un(vog) IMovnuov P
KOTO T0 €0PEVMOELS VIO TOV
Crescent Pair of eyes
fedv, VO TOV
A106 k€ 100 (Mnvog) pueydiov 'Apteut—
5 dopov’ Exkoracduny ta OUaTo, TOV
OeddMpoV KOTA TOS OUOPTLAC, O

€nONoEV. ZUVEYEVOUNV TN} TE-
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dtoyn T ‘Amioxdua, ) Tpodiun, T yv—-
vaikt ) Evtoyndog e1¢ 10 mAeto-

10 puv' amoipt Ty TpOTNY GUOPTLOY TPOPRG—
tov], tépdetkt, doddAokL. AevteEpa
opaptia’ AAAG 30VAOG OV TV BEDV TOV
€v Novov cuveyevouny t "Aptdyvn
povoviio: ‘Toipt yvpo, Beivve £x0vet. T

15  pitn auoptia cvveyevouny ‘Apebovon
HOVOVALQ: Toipt OpvelBet, 6Tpovb®, TepLo-

TEPQ, KV(TP®) KpeLBOTVLPOV, TPA(X®) 01vou: KV(TPOV) TLPAV
KoBapog 101G €lepolg, mpd(xov) o . "Eoya mapdkintov
Tov Aglov €18at, K0T TO TUNUOTO TEXNPOKLY,

20 vov de elralopuévou avTob 10V BE0VG KE OTN-
AOYPOOOVVTOG AVEPVOETOV TAS GUOPTLOG.
"Hpotnpoivog o Thg cuvkAnTou: ileog el-

Lo AVOOTOVOUEVNG THG OTNAANY LoV,
N Huépa dproo: Avotalg Ty dviakny, ££adion

25 10V KaTAdLKOV 310 EVIOVTOV KE UNVAV U TEPL—

TOTOVVTMV.

Translation:

In the year 320, on the 12" of the month Panemos. In accordance with the fact that I was instructed by the
gods, by Zeus and the great Mén Artemidoros: ‘I have punished Theodoros on his eyes according to the
transgressions he committed’. I had intercourse with Trophime, the slave of Haplokomas, wife of
Eutykhes, in the praetorium (7). He removed the first transgression with a sheep, a partridge and a mole.
The second transgression: Even though I was a slave of the gods in Nonu, I had intercourse with Ariagne,
who was unmarried. He removed the transgression with a piglet and a tuna. At the third transgression I
had intercourse with Arethusa, who was unmarried. He removed the transgression with a hen (or cock), a
sparrow and a pigeon; with a kypros of a blend of wheat and barley and one prokhos of wine. Being pure
he gave a kypros of wheat to the priests and one prokhos. As intercessor, I took Zeus. (He said): Behold! I
hurt his sight because of his deeds, but now he has reconciled the gods and written down (the events) on a
stele and paid for his transgressions. Asked by the council (the god proclaimed): I will be merciful,
because my stele is raised on the day I appointed. You can open the prison; I will release the convict

when one year and ten months has passed.
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3. BWK 6 (SEG XXXIX 1279)
First publication: E. Varinloglu, EA 13 (1989), 47 — 49.
323 sull. =238/9 AD.

Atel ‘Opeitn peyd-
Ao k€ Mnvt "A-
ELoTmvad
ITepxov Boctriev-
5 ovto [ToAlov.
‘Entt pue €élobev
KE VREPEPNV TOV
opov dbetoc, £xo—
AGGOVTO QVTOV
10 ot Beot’ €10Vg 1KY, uN(vog) Avo-
GTPOL A * TPLOOVE® ATNPEY,
0odAAaKL KE GTPOVOR KE O1—
viw, k& v Bupoivciav, v
elyov ol Ogol &v €01 dvooto-
15  vopévng g omAng nédiog
TUPAOV. 01VOL TTPOY0G O GpLo—
TOV TO1G ELEPELGLY TLPAV KV
npov al’’, olvov mpdyov al’’,
€p€Pvbol ke aleld: Ke 1Ao-
20  odunv tovg Beovg dia TEKVA TE-

KVoV, £YyoV' £YOVov.

Translation:

Polion (dedicates this stele) to Zeus Oreites and Mén Axiottenos, who rules Perkos (or: Perkon) as a king.
When (the circumstances) were hidden for me, and I overstepped the border without permission, the gods
punished him (= me). In the year 323, on the 30" of the month Dystros. He removed (the transgression)
with a triad consisting of a mole, a sparrow and a tuna. He also gave the means of atonement that by habit
is due to the gods when the stele was raised: a modius of wheat and one prokhos of wine. As a meal to the
priests he gave 1¥2 (?) kypros of wheat, 1%2 (?) prokhos of wine, peas and salt. And I have reconciled the

gods for the sake of my grand-children and the descendants of my descendants.
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4. BWK 7 (SEG XXXVIII, 1236)
First publication: H. Malay EA 12 (1988), 150f.

2" or early 3" century AD.

"Ent mponvyeAayv ot Be—

ot ot [Mepxnvav, Zebvg 'Opel-

™G €l¢ 10 GAcog un Booy—

[t]v xTqvn, reiBovoav, £xo—
5 Aacov Evuévny (81g) tov viov

KE KoTEONKEV 10004 vOoTOV.

‘H é¢ eun TOyn €Anidav

€dmke. Meydlat Nepéoig

ev lepxo.

Translation:

When the Perkenian gods (and?) Zeus Oreites had warned not to let the herd graze in the grove and they
(i.e. the people) did not obey, they (i.e. the gods) punished Eumenes the younger and he (i.e. Zeus
Oreites?) put him in a deathlike condition. But my Fortune gave hope. Great are the Nemeseis in Perkos

(or: Perkon).

5.BWK9 (SEG XXVIII, 913; TAM V 1, 179a)
First publication: G. Petzl ZPE 30 (1978), 255f.
276 sull. = 191/2 AD.

Meyag Zebg €k ALdVpmV
ApLOV KOTEKTIGUEVOS KOL
ol dvvauig avtov. 'Enet
Mnvogdihog nydpooe tepo, Ev-
5 Ao, 310 T0VTO £K0AGGON VIO
700 00V, KOl TOAAO TOOOV—
T0G 0VTOV PETA TAVTO EKE-
Aevoe Mnvodile @ vVid 0v—
7OV POLGGUEVOV THV TOV TTO—

10 1pog attiav. [Mapoavyeriet
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Tacly avOpmnotg, 6Tl 0V
del katoopovelv o[V Oe]-
0V. 'Avéatnoe o€ 10 popr[v]-

pLov £tovg 60¢ , un(vog) Aotciov X'.

Translation:

Great is Zeus founded at the Twin Oaks and his powers. Because Menophilos bought holy timber, he was
for this reason punished by the god. And when he had suffered a lot, (the god) afterwards commanded his
son Menophilos to propitiate his father’ guilt. He proclaims to all people not to show contempt for the

god. He raised the testimony in the year 276, on the 30" of the month Daisos.

6. BWK 10 (SEG XXVIII, 914; TAM V 1, 179b)
First publication: G. Petzl, ZPE 30 (1978), 253.
279 sull. era = 194/5 AD.

Méyog Zevg €y AtdOumv Apv—
ov. Ztpatoverkog Evovyg-
A0V 310 TO GYVOELY 0VTOV At
0¢g Atdupeitov €kkoye dpH—

5 v, K€ avolnmoag 6 6e0g v
tdlav dvvouty 41 10 AmLeTLY
ovtov kotednkey OAOAOYME
tooBovdrtovg, Kal cmbelg £y
UEYEAOL K1VEVVOL £0Y0PLO-

10 10V avebnkev. [MopovyEér-

A® 3¢, aDTOV TOG SUVAULS UN

T1G TOTE KOTEVTEANGL KOL

Koyet dpvv. "Etovg oo, un(vog) INMa-
vinov .

Translation:

Great is Zeus of the Twin Oaks. Stratoneikos son of Euangelos because of ignorance cut down one of the
oaks belonging to Zeus Didymeites. And the god mobilized his own power because he (i.e. Stratoneikos)

did not believe in him, and placed him - - - in a deathlike condition. He was saved from great danger and
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raised the stele in gratitude. I declare that no one shall ever show contempt for his powers and cut down

an oak. In the year 279, on the 18" of the month Panemos.

7. BWK 19 (SEG XXXIV, 1217)
First publication: E. Varinlioglu, EA 3 (1984) 13.
283 sull. = 198/9 AD.

"Etovug omy’, un(vog) Eav-
dtkov. Mopkio Aptov
€Ml Aelmovong Nué-
pag elonAba, eneln-

5 moayv ot Beot, Kol £€0—
otAAoypddnca

KOl EVYOPLOTA.

Translation:

In the year 283, in the month of Xandikos. Because I, Markia daughter of Arios (or -es) went in when one

day remained, the gods demanded (it), and I wrote down (the events) on a stele and convey my thanks.

8. BWK 22 (SEG XXXVII, 1737)
First publication: J. Nollé, EA 10 (1987), 102-104.
300 sull. =215/6 AD.

“Etoug T, un(vog) Eovotko-
U dwdekdrn. ALo 10 O-
UapTNUC, TO £TOLN-

cov €nL 10 O - Kol €x-

5 Aeyov EIAAIAIA ke €1-
€paG TLVO, T0 KIUEVO-, KO-
AocO€vTa VIO TV 6-
€0V 1 MeAit xal 6 Moxk-
€30V, NPOTGCOV 01 YOVIG

10 Ymep avtdv 'Amorhmvo, A-

Evpov' npdToay, evyapt-
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OTOVVTEG AVEOMKOV.

Translation:

In the year 300, on the 12" day of the month Xandikos. Because of the transgression which they
committed towards the god — and they stole ?? as well as other property — Melité and Makedon were
punished by the god and their parents asked Apollo Axyros on their behalf. Having asked they raised (the

ex-voto) in gratitude.

9. BWK 25 (TAM V 1, 269)
First publication: A. E. Kontoleon, REG 14 (1901), 301, nr. 4.
Not dated.

a]mdtoc 1|
"AckA]nmiddov katal
Jiec 60D (?) einev [
] mapBevov kot vou[
Jov ka1 élotdopn[o-
€]v 10 vod moctal
o]mAinv ctove[-
]v Omo Bdoong [
]tog kot cvvefov[Aev—
10

Jotov kool

Invorctiyop[

L T e B T e T e T e T e T e N i e T e B |

Joxov

Translation:
- - - disobedience - - - of Asklépiad@s - - - of the god (?) said - - - virgin and - - - abused - - - in the temple

- - - raised a stele - - - by Bassa - - - and advised - - -.

10. BWK 29 (TAM V 1, 467)
Not dated.

]..€éxeod]
1IXAMEN][
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].0OY kotoro[v-
1OIAAMA £xoA[oc-
5 111 1g v 6pac[v

Translation:

- - - ritual cleansing - - - punished - - - in the eyesight - - -.

11. BWK 36 (SEG XXXV, 1157)
First publication: P. Hermann, Anz. Ak. Wien 122 (1985), 251-4.
276 sull. = 191/2 AD.

Mnvt AaBovo 1) 'EArtig
KatevteAlcoca Mnva
AaBavo aKoTdlovoTog
ovoo €m0 PHLd Tov G-

5 VEPM KOl NPEVVNOEV TO

BNua kol Tog TaPAOG av-
00" €m{NTeOVTOG TOV
0£00 o1 KANpovouoL €O~

AOYOVVTEG AMESMKOV.

10 "Etovg coc, un(vog) Iepertiov.
Kol Mnvet "A&eitvo
="KOTALULOAVVE Hov 10 Priua’-
€0VAOYOVVTEG G0dE1d0—

LEv.

Translation:

For Mén Labana(s). Elpis showed contempt for Mén Labana(s) and being in an impure state she entered
his podium and examined the podium and his tablets. When the god made his demand, the heirs made
atonement praising (the god). In the year 276, in the month of Peritios. To Mén Axeiténos - “She defiled

my podium” - praising we make atonement.
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12. BWK 43 (TAM V 1, 238)
First publication: A. Conze, Archdologische Zeitung 1880 (1881), 37.

Not dated.

‘Avtovio 'Avioviov "AToA-
Awvt Oed® Bolnvo d1a 10 d-
vaPePnkéve ue €t TOV Yo
POV €V pLTOP® ETEVIVTY,

5 KolocOico e €EmUoro—-
YNoOOUNV K€ AvEOMKO EVA0—
yiov, 0t €yevouny OAOK[A]-

npog.

Translation:
Antonia, daughter of Antonios, to the god Apollon Bozenos, because I entered the (holy) land in filthy

clothes. Having been punished I admitted (my guilt) and raised the praise, that I recovered completely.

13. BWK 50 (TAM V 1, 264)
First publication: W. H. Buckler, BSA 21 (1914-16), 169, nr. 1.

Not dated.

Atel ZoBalio kol Mn-
tpel Einta. AtokAng
Tpooipov: enel €net-
000 TEPLOTEPAS TV

5 Bedv, €koldcbny i
TOVG 0pOOALOVS KoL

EVEYPAYO TNV OPETNV.

Translation:
For Zeus Sabazios and Méteér Hipta. Dioklés son of Trophimos. Because I had caught the pigeons

belonging to the gods I was punished in my eyes and recorded the (divine) power.
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14. BWK 55 (SEG XXXIX, 1278)
First publication: E. Varinlioglu, EA 13 (1989), 45-47, nr. 4.
245 sull. = 160/1 AD.

Meydain Mntp Mnvog
Texovoa, uéyog Meig
Ovpdviog, Melg 'Apteut—
dwpov "A&LotTo KOTE~

5 YOV Kol 1 SOVoULG 00ToV
enel [Noodpopog 'Aptend
nodiov @V ETdV €&
enevdvTIOV Evedoe—
10 OTiAOVG £XOV, O Oe—

10 0« énelfoey, kai Npe
pldovov, Kol €6TNA-
Aoypadnoev 10G du-
vaug 100 8oV’ £tovg

oue’, un(vog) Movnuov Pr.

Translation:

Great is M@tér who gave birth to Mén, great is Meis Uranios, Meis Artemidorou who rules Axiotta and
his power. When P(h)osphoros, son of Artemas, a child six years old, was dressed in a garment stained
with impurity, the god investigated. A triad took (the transgression) away, and he (i.e. Phosphoros) wrote

down the powers of the god on a stele. In the year 245 on the 12" of the month Panémos.

15. BWK 64 (SEG XXXVIII, 1234)
First publication: H. Malay, EA 12 (1988), 149, nr. 2.
262 sull. = 177/8 AD.

Mnvt 'A&rotmve: "Alpl-
TEUOV Kol "ATelun-

10¢, £nel O TATNP O0-
101G d0pag Npev Pia

5 £KK T0V V0.0V, KOAO.C-
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0€vteg VO 1OV Oe-
0V GmO VOV £VAOYOD-
owv €toug o6&, un(vog) Av-

dvatov Br.

Translation:
For Mén Axiotténos. Artemon and Atim&tos who were punished by the god after their father had by force
taken hides from the shrine from now on give their praise. In the year 262 on the 12" day of the month

Audnaios.

16. BWK 72 (SEG IV, 649; TAM V 1, 326)
First publication: J. Zingerle, OJh 23 (1926) Bbl. 23-27.
247 sull. = 162/3 AD.

Meydain Mnmp Avoel—
TG, 'AToAA®VIOS Mnvo-
dopov VrEP Atovuoi-
0V 10V ddelpov. ‘Ent

5 KOTELOVGETO KOl OV—
K £TPNOE TNV TPO-—
Beopuiav g Beov,
OMETEAEGETO QVTOV.

"Etovg oul’, un(vog) Avov X'.

Translation:

Great is Métér Anaitis. Apollonios son of Ménodoros on behalf of his brother Dionysios. When he was
ritually purified, and did not observe the goddess’ appointed time, she killed him. In the year 247, on the

30™ of the month Ldos.
17. BWK 76 (TAM V 1, 592)
First publication: M. Cakiroglu, Museion 111 1-2 (1878/80).

Dated 320 sull. = 235/6 AD.

"Etovug 1€, un(vog) Iepettiov Br'. Avp.
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Stpatdvelkog B, Eneldn Kato,
dyvolav €K 100 GAGOV £KOYO!
dévdpa Bedv Atog Zofaliov kol
5 "Aptéudog Avoettig, Kolao—
Belg evEAUEVOG EVYAPLOTI—

PLOV GVEGTNGO.

Translation:
In the year 320, on the 12" of the month Peritos. Because I, Aurelius Stratonikos son of Stratonikos, in
ignorance cut down trees belonging to the gods Zeus Sabazios and Artemis Anaitis in the grove, I was

punished and raised the sign of gratitude after having promised to do so.

18. BWK 78 (TAM V 1, 596)

First publication: Keil & von Premerstein, Bericht iiber eine zweite Reise in Lydien
ausgefiihrt 1908, 991, nr. 197.

203 sull. = 118/9 AD.

"Etovg oY, u(nvog) IMaviuov. Mntpddm-
pog 'MWk ®vog Toldiov OV aKov-

olog Kated&og GTNALGPLOV TG

0e0v’ enelnnoe avootadn-

5 val VO 0VTOV AANO.

Translation:
In the year 203 in the month of Panemos. Mé&trodoros son Glykon who is a child (or: as a child)

unintentionally broke a small stele belonging to the goddess. She demanded that he raised a new one.

19. BWK 98 (SEG XXIX, 1155)
First publication: H. Malay, Gr. Lat. Inschr. Mansia Mus. Nr. 185.
2" century AD.

ATIO [..]JD[....]-

nvoL KoAacO-
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€lg, 610 10 ue €1-

5 ooV €lve K& k-
exAndovicOe
ue 01t "Mepoiv-
uévog el" evEdue—
vog avebnka.
Translation:

Having been punished, I [- - - son of - - -]€nos, because I was prepared and had received an omen that

“You are defiled”, raised the stele after having promised (to do so).

20. BWK 106
First publication: W. H. Buckler, W. M. Calder & W. K. C. Guthrie, MAMA 1V (1933)
103f., nr. 279.

2" or 3" century AD.
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Newg[ ] oporoy®

[rept] TO[V] TEPLOTEPDY
EMOPKNKEVOL [LE KOl TOpaPe-
[BINxOat xal mikeyeipnkévor [€mt]
10 xOpilov Kol NpKEvVoL Tpofotov
TV Anuntpiov, Kot mopavy[ell]-
[0]vtog ot To0 B0 pun idiy
[tn]v élevbepilov 10 KLpl® pLov
[re]ptdrokduevog £dmko. £ko-
AMd]obny Vo 10V B0V TOANA,
[k]al dvelpoig pot Tapestadn kol
[el]nev moddv TIC AaBav £uod[v]
dovlov kol ANII[?]AA[. .]JZOMEN
Kol Ke10ev avagiy. mopav—

YEAM® undévo, KoTadppo-

[velv t0 0]e® ‘HAMo 'An—

[0AAovog, enet £Ee1] TV oTNA-

[nv e€eunidpi]ov.



Translation:

I, Nik[ ], admit that I committed perjury concerning the pigeons, that I committed a transgression, that I
made an attempt on (?) the (holy) area, and that I took a sheep from the herd of Demetrios; and even
thought the god had instructed me not to give the freedom to my lord, I gave it when I was pursued. I was
much punished by the gods, and in my dreams he stood before me and said that he (?) would take my
slave ?? by the feet and take him away. I proclaim that no one shall show contempt for the god Helios

Apollon, because he will have the stele as an example.

21. BWK 107

First publication: W. H. Buckler, W. M. Calder & W. K. C Guthrie, MAMA IV (1933)
104, Nr. 280.

2" or 3" century AD.

EAtov[?]uog koAoBelc OO T00
[6]eob ‘HAlo 'Amdrmvt

Aofnve otn-
Anv avéonka

5 K0O0g EKOLA—~
GET0 L€ KOL 01—
0 OpKOV KOl GLVI—
dnolv kol o1a
LOAV<G>UOV.

10  Tlopoayélo mooig

undivo Kotodpo—

VEL TOV Oe—
ov.
Translation:
I, - - - mos, having been punished by the god, raised a stele to Apollon Lab&nos (with an account) of how

he punished me because of an oath, my awareness (of my guilt), and a defilement. I proclaim to all that

nobody shall show contempt for the gods.

22. BWK 110 (MAMA 1V (1933) 106, nr. 283; SEG VI, 251)
First publication: D. G. Hogarth, JHS 8 (1887), 387, nr. 16.
3" century AD.
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Avprtog

Zompyog
Apootpdtov MoteA-
NVOG KOAGOLY €m0 10 Oe-

5 0V" TaPOYEL®V TOGL UNd—

€ avoyov avapnt €nt 10 x-
oplov, Enpoknot 1 knvo[?]-
€1€ TOV OpYLg €Yo -
0 €KNVNoauny €mt 10 x-

10  oplov.

Translation:
I, Aurelius Soter(i)khos from Motella, son of Demostratos, was punished by the god. I proclaim to all that
no one may enter the (holy) area in an impure state, commit perjury or have sexual

intercourse/masturbate. I had sexual intercourse with Gaia inside the (holy) area.

23. BWK 112 (MAMA 1V (1933) 107, nr. 285; SEG VI, 250)
First publication: D. G. Hogarth, JHS 8 (1887), 383 -5, nr. 14.
3" century AD.

[...... ] Aov "AmoiA-
[ovi]ov 81 10 HuopTNK-
€VE, €MEL TO YOPL TLOE-
TUYEL KOl d1n00, Thv
5 Koun B dvayvo: Anuov-

noo’ TopNUN €1G TV KOUN'
TOPOYEL® UNSELS KOTOO—
PELVNCEL T0 Oe®V, Emel €€~
€L v oelAny €omapelofv].

10 ‘Endie’ €tdvuetov 1| mpoyepuéve
[Evt]uyeic kol eEoporoynco—

[t0] ka1l €1AGON.
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Translation:

- - - daughter of Apoll[oni]os through a transgression because she (= I) was accidentally in the (holy) area
and I have twice walked through the village in an impure state; unmindful (?) I was in the village. I
proclaim that no one shall show contempt for the gods, because he will have the stele as an example.
[Eut]ykhis (?), whom this story is about (?), has made this stele (?), admitted her guilt and reconciled (the
god).

24. BWK 114
First publication: W. H. Buckler, W. M. Calder & W. K. C. Guthrie, MAMA 1V (1933)
108, nr. 287.

2" or 3" century AD.
0 [H é<iva]
Tiwo0€0v Motelr—

nv [tIn €xel avnyoyo o-
TPOTLOTOG ML TO 1€~
pov €xOpov €LV~

5 o0, auvvoetat, d1—
0 TOVTO KOAQGO-
€loo Kol cnbeica V-
7O T0V B0V VY <O>PL—

GTOVGQ QVEONKQ.

Translation:

Because I, [Name] from Motella, daughter of Timotheos, brought soldiers into the shrine wanting to
defend myself against an enemy, I was for this reason punished and saved by the god, and I raised (the

stele) conveying my thanks.

25. BWK 115

First publication: W. H. Buckler, W. M. Calder & W. K. C. Guthrie, MAMA 1V (1933)
108, nr. 288.

2" or 3" century AD.

MEN [ ie]-
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peov EM0OE [ue]
Kol elonAba dv-
0YvoG €GTNALO-
Ypddoa EZEY
5 [....]TQN. "™,

Translation:

[I, - - -, was punished, because the orders of (?)] the priests were unknown to me, and I entered in an
impure state. I wrote down (these events) on a stele [ ].

26. BWK 116

First publication: W. H. Buckler, W. M. Calder & W. K. C. Guthrie, MAMA 1V (1933)
108, nr. 289.
2" or 3" century AD.

[ . ] KAdpov e€ou—
[o]Aoyovuar, 61U
AVEPNV dva-
yvog emt 0 [x]-

5 optov kot vx[ ]

[Fragments of letters]

Translation:

I, [Name] son of Klaros, admit that I entered the (holy) area in an impure state and [ ].

27. BWK 120
First publication: W. M Ramsay, JHS 10 (1889), 217, nr. 1.
Not dated.

Ywcoavopog Tepamoré—
™G EMLOPKNCOG KOL
dvoyvog tonAba 1g o

oVOvBmuov: £€koldo-
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5 Onv' TapoavYEAA® Un-
d€vVo, KOTadpPOVELY
0 Aolpunve nel €€t

TV €unv oAV €Eeviov.

Translation:
I, Sosandros from Hierapolis, went in to the common altar (?) in an impure state after committing perjury.
I was punished. I proclaim that no one shall show contempt for Lairménos, because he will have my stele

as an example.

28. BWK 123
First publication: D. G. Hogarth, JHS 8 (1887), 387-9, nr. 17.
Not dated.

[ ] xaBapuoig ke Buctaig €[E]-

[tAacauny tov k]OptLov, Tva pv 10 LoV 6o—
[Lo co]ot, ke uoyig pe anoxabéstoe
[t® €u]® copatt: 310 TopavyEAlo unb-
5 €va 1epov dbutov aiyotoutov €cbe-
v, €nel Todite 106 €uos {epact Kol-

0GELG.

Translation:
[- - - I reconciled the] Lord with purifications and sacrifices that he should save my body, and with toil he
restored me in my body. Therefore, I proclaim that no holy (official) must eat unsacrificed goat meat (or:

no one must eat consecrated unsacrificed goat meat), because he will then suffer my punishments.

29. BWK 124 (SEG XXXI1, 1119)
First publication: A. Strobel, Das heilige Land der Montanisten (1980).
Not dated.

[. ] Tdiog ATIO[

TopavYEAL[®
INAITAPO[
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xoptoy [

5 OYTI[
[.. JAL
Translation:
[--L] Gaius [ ] proclaim [ ] (holy) area [
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n. 66; 186, n. 25, 26; 191, n. 59; 192;
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19: 17, n. 9; 44; 154, n. 62; 186, n. 25, 26;
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n. 53; 153, n. 59; 186, n. 25; 205, n. 137;
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187, n. 30; 190.

106: 17, n. 6, 8; 44; 149, n. 29; 152, n. 54,
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