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PREFACE

HE present volume represents an enlarged
edition of my book that appeared under the

same title in German. Of the sections added,
some have already been published in periodicals,
others appear now for the first time.

The German version on its publication met with
warm welcome and equally energetic opposition. I
see no occasion to withdraw my former views, but I
have called attention to contrary opinions, as far as
seemed feasible, in the notes. Among the expressions
of criticism, those of G. Rohde and H. J. Rose seem
to me the most valuable, both where they agree and
where they disagree with me; a general reference to
them may be made at the outset.

I much regret that K. Kerényi’s 4pollon (Vienna,
1937) and C. Koch’s Der rimische Jupitér (Frank-
furt-am-Main, 1987, see below, p. 240 f.) were not
out in time for me to use. Again, in the case of
A. Alfoldi’s An Isis festival in Rome under the
Christian Emperors (Budapest and Leipzig, 1937), I
was unable to quote as fully as I could have wished.
In general, scant attention has been paid to the
religion of the post-Augustan age. I hope to return
in a special study to this field of immense promise,
which has so far been exclusively treated from the
angle of ruler-cult. M. Guarducci’s paper in Studi e
Materiali di storia delle religioni 12, 25 £., is only known
to me from the review in the dmer. Journ. of Archaeo-
logy 1937, pp. 180 if.

The study of Italian rock-sculptures has in the last
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viii A HISTORY OF ROMAN RELIGION

year entered on entirely new paths. The researches
of A. von Salis (Stz. Ber. Heidelb. Akad. 1987) have,
it is true, reinforced and extended what is said here
on the Novilara Stelai. But, on the other hand, the
present author himself (with E. Trautmann—Welt als
Geschichte, 8, 88 f.) has proposed a theory of the rock-
pictures of Val Camonica, which diverges appreciably
from the older theory, represented in this book.

E. S. G. Robinson, Deputy-Keeper of the Depart-
ment of Coins and Medals in the British Museum, has
very kindly read through the whole book in proof
and contributed many valuable suggestions.

To Harold Mattingly, who has kindly undertaken
the task of translation, this book owes far more than
is ordinarily due to a translator. To him, then, be it
dedicated !

FRANZ ALTHEIM

Val Camonica, end of August, 1937
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Book I
ANCIENT ITALY






INTRODUCTION

not Roman Religion or Religion and Cult of the

Romans, as G. Wissowa entitled his famous epoch-
making work.* This implies that from the outset my
theme is subject to a particular limitation. My business is
not with what one might call the system of Roman religion—
with the rich complex of all those conceptions that meet us
in cult and saga, in the forms of the divine world and in the
order to which their servants are submitted. What I am
concerned to do is to assign to Roman religion its place in
the historical development of Rome.

Any setting of limits within a living whole is arbitrary,
but it is none the less necessary. It may only be demanded
that the part delimited should be held together by its relation
to a definite conception. A history of Roman religion, as a
special subject of study, can only be orientated by a history
of Rome in general. It can only be understood as a part of
a coherent whole, which, regarded from another standpoint,
presents itself to us as the history of Roman literature, of
Roman art, of Roman law, and which, like every history,
has its focus in the history of the state.

It is undeniable that the history of ancient religion invites
us most urgently to regard it from this angle. Since the time
that the religion which raises the claim to be the universal
religion appeared on earth, a certain antagonism between
religion and state has been unmistakable. The state,
above all, the national state, strives to realize its par-
ticular ideas; the church, on the other hand, is from the
-outset directed towards a principle, which stands above all
national barriers. This antagonism, which runs through all
our Western history, is in ancient times absent. Till the
‘appearance of Christianity the histories of states and religions

3

THE title of this book is 4 History of Roman Religion,



4 A HISTORY OF ROMAN RELIGION

run on parallel lines. Both are intimately connected and
mutually condition their historical form.

It was a happy stroke, then, when Mommsen and Wissowa
after him placed the state religion of Rome in the centre
of their view and subordinated the private cults to it. Here,
if anywhere in this field, Mommsen revealed his eye for the
essential. But whereas Mommsen, in this epoch, that has
first to occupy us, the epoch of the early religion of Rome,
kept his eyes fixed on the whole of Italy, his successor took
a step which was bound to lead to the isolation of Rome from
the rest, in which Rome is by nature and history included.

Wissowa, of set purpose, discarded more or less completely
from his survey the religious history of the Italian peoples.
In this, too, some have wished to see a lucky stroke., That
might be admitted as long as it was a case of establishing
certain main factors and fundamental conceptions; a sim-
plification of the problems with reference to the special
conditions of Rome might then appear an inevitable require-
ment. But every particular bears in itself the reference to
a general context. And so the history of Rome of necessity
points beyond itself to the history of ancient Italy and of the
ancient Mediterranean as a whole.

If this principle has long been admitted, or rather has
never been ultimately questioned, for political history, it
must equally hold good for the history of religion. That
the process of isolation undertaken by Wissowa was only an
artificial one, and could therefore only remain provisionally,
should never have been lost from view. Patiently endured
for decades, it is becoming intolerable at a time when a
comprehensive picture of Italian culture and history is begin-
ning to rise before our eyes.

It is the excavations undertaken on the grand scale in
Italy, particularly in the years since the War, that have given
to us again that picture of a lost world. We are thinking
less of the excavations which are still being zealously pursued:
in Pompeii of the late Republic and early Empire, or those
of Ostia, which have given us a new Pompeii, but this time
on the scale of a great city. What we have in view is another
realm—the culture of all Italy before Rome and outside
Rome.
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‘We must remind our readers in the first place of the wealth
of new knowledge which we owe to the inexhaustible soil of
Etruria. The excavations of Mengarelli in the cemetery of
Caere, of Minto in Populonia, the discoveries of Giglioli in
ancient Veii (including the remains of the famous Apollo
gloup) in Falerii, Orvieto, Marsiliana d’Albegna—to name
only a few-—are in the centre of the picture. By the side
of Etruria with its highly developed civilization, Sardinia
has taken its place as a mighty riddle. It is not yet possible
to link it up to the development of ancient Italy, but that
from here in particular important discoveries are still to be
expected will certainly prove true. A third great circle is
represented by the Oscan-Campanian civilization and, on the
other side of the peninsula, by the Illyrian tribes of Apulia.
With these is associated that other Illyrian folk, the Veneti,
where Hste represents the centre of activity in excavation,
and where in Comacchio we may presume to recognize the
cemetery of the famous harbour founded by the Etruscans
at Spina. In immediate association with these we find the
Novilara civilization and the Euganean pictures chiselled in
the rock. Finally we must remember the untiring activity
of that prince of Italian excavators, Paolo Orsi. It is through
him that not only hellenized Sicily and Magna Graecia, but
also the native civilization of these regions has come within
our field of vision.

Hand in hand with the discoveries of archaeology has gone
the research into the languages of ancient Italy and their
monumental remains. In the field of Oscan and Umbrian,
it is true, there has been comparative inactivity, since first
the foundations were laid by the investigations of the young
Mommsen and of Biicheler. Work has been more vigor-
ously concentrated on the Etruscan language, starting with
the decisive researches of W. Schulze.? Ligurian in North-
west Italy, Sicel, the language of the Novilara inscriptions
in Picenum, have given much material for research, but it
is our knowledge above all of the Tllyrian tongues of Italy,
Messapian and Venetian, that has in the last few years suc-
-ceeded in registering a notable advance.

It must be obvious that with this resurrection of ancient

Italy a wider frame is given us, in which Roman civilization
2
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must be set. In the field of language and archaeology the
attempt has already been long in progress, to grasp the
position of the Roman element in its relation to the whole
field. It is here that the history of Roman religion likewise
must begin.

Up to now we have not got beyond first essays.? The
starting-point as a rule has been from definite single subjects,
deities or cult-institutions; their peculiar character, their
special form has formed the centre of discussion. But, while
questions were being asked about them, the question of their
provenance and origin was bound to be asked simultaneously.
The historical discussions did indeed remain linked to the
single case in question and could, therefore, hint at a general
historical view rather than actually lead up to it. What was
only given in fragments in those essays is to be set in place
now in a wider context.

There can be no question of anything but an attempt.
For a historical representation in the fuller sense the subject
is not yet ripe. What has appeared to me clear is given in
the following chapters; they represent a series of studies
or a summarization of such studies, published elsewhere.
Further than this we cannot yet go. The wealth of conclu-
sions and problems that of late have been pressing in upon
us demands a new and systematic treatment of the whole field.
Any attempt to write a history of Roman religion will for
long remain provisional. This is peculiarly true of the
following sketch, which must necessarily be restricted to
general indications.



Chapter 1
THE FORCES OF EARLY ITALIAN HISTORY
(a) ITALY AS UNITY

O Italy, as to few other lands, it seems to have been

I granted to form a geographical unit. The sharp-

ness and definiteness of its frontiers makes us in-

voluntarily transfer the same conceptions to all else that

concerns it. And yet when this much is said, we have really

said very little about its interior form. It is just here that
Italy is the land of supreme contrasts.

Strictly speaking, Italy shares no less in the subtropical
zone than in the regions of eternal snow—nay, more, even
within those limits deep differences confront one another
within the narrowest bounds. Criss-crossed by canals and
tributaries, bursting with lush vegetation and fruitful green-
ery, filled with a damp mist and fading into the dim twilight
of the far horizon of the sea, the levels of Venetia spread
before our eyes. It is indeed a whole world apart from the
dry and dusty chalk plain of Apulia or from the scorched
steppe of the sulphur region of Sicily. But to the north
of Italy belongs no less the country of the Ligurian coast :
a rocky fortress, withered brown, with hill-forts and cities,
a niggardly vegetation, but full of a dazzling brilliance,
which sharpens the farthest contours and lights up the sea
far and wide in its silver blue.

Nor are contrasts of this kind restricted to a single field.
The climate of Italy is subject to variations so sharp that
the terebinths, which in the south count among the ever-
greens, in the farthest north shed their leaves in winter.
The olive, which only meets you occasionally as you come
in from the Alps, begins from Bologna and Florence to
define more and more the character of the country; as you
go farther, you meet to-day the fruits of tropical origin,

7
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oranges and lemons. Or take the conformation of the land ;.
here too the chains of the central range of mountains separate
the east of the peninsula from the west, as well as part
of the east from the region flooded by the Po; that region
—the rump of Italy—forms in natural configuration no less
than in climate a region by itself.

What is true of the land is no less true of its inhabitants.
It is astonishing how many are the peoples, who in the course
of ages have established themselves here and there on the
soil of Italy, Differing not only in origin and essence, but
in the measure of their diffusion, they have all left behind
them their traces in one or other form. Greeks and Phoeni-
cians, Celts and Etruscans, Arabs and Byzantines, Romanic
peoples of the adjacent lands, one and all can claim a share in
the history and population of Italy.

The great variety of racial stratification runs parallel to
the geographical distinctions. Taken together these two
will explain why it has always needed a decided, clear and
resolute will, to unite all the peoples and districts of the
peninsula. Only twice in the course of a long history has
such an attempt led to success, whilst such mighty person-
alities as Frederick the Second of Hohenstaufen have been
doomed to waste themselves in a vain striving to reach
that end.

Yet every consummation of political union has been far
from being a violent event, or a violation of the natural
circumstances of the case. Rather has it always been felt
as the crown and completion of a requirement suggested by
the very nature and history of the land. Such a feeling would
be inexplicable, were it not that, behind all differences and
contrasts of the Italian realm, there has ever stood the reality
of unity.

From the political field to those of geography and race
this unity is expressed in a system of concentric circles. We
may define them as State, Civilization and Nature. In the
first and innermost of these circles unity is certainly most
palpably revealed. But the unity could not be so revealed,
so experienced as something natural and right, if it were not
already present in the other circles and in one way or another
established within them.
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Tt has always been the case in Italy that a consciousness
of essential spiritual kinship has preceded the political union
of the nation. Civilization does indeed point inward to the
state, but it also points to nature as the outermost of our
concentric circles. All formations, all spiritual creations in
this field always imply a resumption and further development
of what was already indicated in the natural realm. Or, to
put it in other words, the unity of Italy in state and civiliza-
tion merely expresses that other unity, which, despite all
internal differences, is given by the sharpness and definiteness
of the geographical boundaries. We then come back to the
observation with which we began; but now we can put it
in the right light. Actually it is the sea, to which the penin-
sula surrenders on three sides, that makes the bounds of
Ttaly. In one hard closed line runs the rim of coast, seldom
relaxing into bays or outlying islands. On the north the
Alps form a natural wall, a boundary that is not easily
transgressed.

Thus the history of Italy, so far as it is conditioned by
natural conditions, is revealed as the clash of two opposite
principles, alternately ousting and seeking to overcome one
another. On the one side is an extensive differentiation of
geography and state, on the other a striving after unity.
Beginning with the closed bounds set by nature to the
peninsula, this striving is extended into civilization and
state, so that, within these natural bounds, civilized life
presses towards unification, and this effort then finds expres-
sion in the forms of politics.

In opposition to a widely accepted view we must emphasize
the fact that the motley variety, intermixture and confused
stratification of a diversity of peoples does not represent
merely the result of a period of decline, which delivered up
the land to the grip of foreign nations. No, these distinctions
appeared at the moment when the first light of history fell on
Italy. In the first half of the last millennium B.c. the racial
classification is already as rich as imagination can conceive.

If we try now to divide the peoples into groups, we meet
in the first place the Indo-Germans of Italy, the foremost
bearers of its history. The mass of these is formed by those
tribes which we are accustomed to call Italian in the
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narrower sense. In historic times this mass was divided into
two linguistic groups, the Latin-Faliscan and the Umbro-
Sabellian. While the former group had originally scant
enough room allotted it, the territory of the other extended
over a mighty range. For the former group the boundaries
are drawn at the north of Latium and a little strip on the
right bank of the Tiber at the foot of Soracte ; the realm of
the other ran from the marshes and from Picenum in the
north to the farthest south, and, at some points, took in the
whole breadth of the peninsula. ‘

The dialects of this group are correspondingly distributed.
Umbrian in the beginning of history was confined to a small
strip east of the Tiber from Ameria to the heights of Perugia ;
to this we must add Iguvium and part of the Apennine range,
Closely attached to it were Picentine in the east—its member-
ship of this group has only quite recently been recognized *—
and in the south the long series of Sabellian middle dialects.
But it was the Samnite stock that succeeded in extending its
range wider than any other. The mountainous country
south of Maiella as far as the east coast, Campania in the
west, Lucania and Bruttium all succumbed to it in turn.
About the middle of the third century B.c. none could vie
with it in extension and territory.

The Samnites themselves retained the memory of the fact
that it was relatively late before they gained possession of
what was later their territory. From the Sabine country in
the north, it is said, they came, advancing in a series of
thrusts. Before they came, other tribes, like them of Italian
character, were settled in the south of the peninsula—the,
Oenotrians and Oscans, the Ausonians and Italians. The
last-named people dwelling in the south of Bruttium, gave
their name to the whole country. '

Despite this extensive division into peoples and dialects,
we had become accustomed to regard them all as one coherent
whole. For the early study of languages it was a settled
principle that the two groups of Latin-Faliscan and Umbro-
Sabellian sprang from an original unity. True, they were
already separate when they migrated into the peninsula,
at dates succeeding one another. But behind them lay, as
we thought we could discern, a single original stock of * first
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Italians °, whose home was placed to the north of the Alps.
Just as this people subsequently broke up into the two
groups, Latin-Faliscan and Umbro-Sabellian, so each of them
in its turn broke up into its separate peoples. This process
of separation and independent growth of smaller units might
pe compared to the growth of a tree, which, springing from a
single root, pushes out an ever increasingly delicate texture
‘of branches.

This ¢ trunk theory ’, in the degree in which it once reigned
undisputed, has to-day become subject to doubt and question.
We had tried to conceive the manifold requirements of
linguistic development under far too rigid a form; we had,
to our contentment, reduced it to one single process. Through
fission and repeated acts of fission, linguistie units were held
to have arisen, which, no sooner had they appeared, entered
on an individual development, largely isolated from -their
neighbours. Their growth must have been like that of cul-
tivated plants, under ideal conditions artificially contrived.
Yet any one who had made himself familiar with the story
of the growth of the Greek dialects based on the migrations
of peoples 2 or with the distribution, say, of the Romanie
tongues,® could not fail to realize how many were the possi-
bilities of mutual influence, of blending and successive strati-
fication, of continued operation of older forms under the cover
-of a later stage, with which one had to reckon.

Not less rigid is this theory in a second respect. On
the strength of a postulate that was purely theoretical, all
similarities in the two groups of Italic dialects were placed
in an assumed age before history, all distinctions, on the
other hand, in a later stage of development. By this means
one passed over, without really solving it, an unmistakable
difficulty, which lies in the separation of original Italic from
a common Italic stock of language—let alone the fact that the
implied supposition of an original Italic linguistic unity,
present in the beginning, was scarcely encouraged by a com-
parison with the development of other languages that has taken
place in historic times. It is not the unity, but the dialects
that appear everywhere in the beginning. The due time
-must arrive, the conditions must be ripe for the formation
of a language that embraces a multitude of peoples and
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a wide range of territory. Such a language is the result of
a definite historical preparation, and, as such, is a deliberate
creation, not a gift that tumbles at the outset into the lap
of nations before they have earned it.

These general objections to the earlier reigning theory are
reinforced by certain observations, which have been made in
the vocabulary of the two groups of Italic dialects.? It is dis-
tinctive of that vocabulary, that it is just the most important
and decisive conceptions that receive two distinct sets of names.
And this is true of words that appear not only in the group in
question, but are characteristic both of it and of one or more
other Indo-Germanic languages. Thus, for example, the Latins
share their term for fire (¢gnés) with Lithuanian, Slavonic, and
Old Iudian, while the Umbro-Sabellian shares its term (*pur)
with Greek, Armenian, and Tocharian ; the same is true of the
terms ‘ man’, ‘ people’, ¢ water’, ‘wall’, ¢ god’, and many more.
These facts have been correctly interpreted as implying that
both this distinction in the description of just those conceptions,
which are usually of fundamental importance for the life and
ideas of a people, and the age of this distinction must involve
an original and fundamental contrast between the two groups,
into which the Italic dialects fall.

There are other indications, which might seem to point in
the same direction, for example, the linguistic connexions,
from an early date, by which Latin-Faliscan and Umbro-
Sabellian can be classed with the two great divisions of Celtic
respectively, but we need not go into them here. Enough
to say that we to-day are more and more inclined to the view
that in these groups of Italian languages there is no question
of an original unity, but rather of peoples once separate and
independent of one another. Severally they loosed them-
selves from the Indo-Germanic complex and arrived in Italy
at different periods. Only in Italy is there a gradual approxi-
mation of one to other, which, from about the beginning of
historical times, led to an ever increasing contact and inter-
penetration.

We have discussed this point with some fullness, because
it seems to us of decisive importance. For in it is already
reflected in some measure the historical destiny of Italy in
its contrasts of differentiation and unity. As everywhere in
the realm of things Italian, so in the dialects are the most
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violent differences at first contrasted. On the other hand,
mutual interpenetration and a degree of unity as its result
represent the end of a process, which gradually ripens towards
historical expression. All the more important and far-
reaching is the observation that this process of slow unifica-
tion did not remain confined to those dialects which we have
ap to now discussed. o

Beside the Italians in the narrower sense of the word the
Tllyrians play a privileged part among the Indo-Germanic
peoples of the peninsula. It is only the very latest research
that has taught us in some measure to appreciate this. This
people settled at many points, especially on the east coast.
But it only held its ground in continuous succession at two.
To the south settled the Iapygians and Messapians in the
region of Otranto and in Apulia, in the north-east, which still
bears their name, the Venetians. These two groups stand
in marked linguistic opposition, but their common derivation
from the Illyrian stock is still undisputed.

Now it is most remarkable that certain developments of
sound which are common to the two groups of Italian dialects
and have therefore always counted as primitive Italian
phenomena, appear again among these Illyrian tribes. For
example, the variation of the diphthong ew > ou meets us
not only in Latin-Faliscan and Umbro-Sabellian, but also
among the Venetians and the Messapians.® A second
variation, of similar importance for the Italians—the passage
from aspirated ‘ media ’ to sonant ‘tenues’ (dh >}, gh > ¢,
I &c.)—has in Venetian at any rate something that partly
corresponds to it.®

The fact, that of all the Illyrian peoples only those resident in
Italy have shared, partially or completely, in these two forms of
sound change, can only be explained on the assumption that the
change in both cases has taken place on the spot, where all the
languages in question stood together side by side—that is to say,
in the peninsula of the Apennines,” This must also imply that
we are dealing in each case not with a primitive, but with a common
Italian change, which can have taken place at earliest at the
beginning of the historical period. A welcome confirmation ® of the
transition from ew to ow 1s supplied by the form Polouces, under
which the Greek Polydeukes was taken over by the Latins towards
the close of the sixth century. Likewise the change from deriva-
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tive ew to ou can only be understood on the assumption that this
change of sound was still in full force at that period.®

But even more important than the exclusion of primitive
Ttalian origin is the establishment of the fact that a development
of sound could go beyond the Italians in the narrower sense and
be carried over to the other Indo-Germans of the peninsula. It
is certain of the change from eu to ou, that it took place from the
farthest north-east down to Apulia. It extends, then, over the
whole length of Italy; only at its boundaries does it come to a
pause.

But the replacement of aspirate ‘ media’ by soft spirants too
is by no means restricted to the Italians or to them and the
Venetians. It can be traced over the whole mainland and even
farther south. Among the Sicels, who once occupied the east of
the land that bears their name as well as a part of Bruttium, a
similar phenomenon appears.!® The common labours of R.
Thurneysen,!! V. Pisani,? and A. v. Blumenthal 13 on the one
surviving inscription in Sicel (Jacobsohn no. 79 from Centorbi)
have succeeded in establishing a series of remarkable agreements
with the Italian languages. Of decisive importance is the evidence
of the form eredes, nom. pl. = Latin heredes.** For, in any case,
whether it is to be assigned to a root *ghé(s) or *gher,® the Indo-
Germanic aspirate ‘ media ’> must have developed through g, % to
pure psilosis. In the first stage of this development, i.e. in the
stage y, h, the Sicel word would stand by the side of the Italian
dialects. In the same context we may place the words Afrpa
and Airvn which are attested as Sicel. The former, which should
correspond to Latin libra from *lidhrd, had still, as has been
brilliantly observed,!® the sound value *liprd, when taken over
into Greek ; the silent spirant in the lack of an exact equivalent
was rendered by z.1? Similar is the case of A¥wn, which belongs
to the root *aidh- ‘ burn’ (Latin aedes, Greek aifw).1® This too
came to the Greeks as *4¢pnd and the spirant was rendered by 7.

In this latter case it can be shown that the further course of
linguistic development brought Sicel nearer to Latin. In agree-
ment with further observations,l® the name of the mountain,
Hesiod, Theog. 860, in contrast to the rest of the tradition, was
Ay, That Aetna is meant is shown by Eratosthenes.?°
Further, there is no reason for explaining the form by ‘inexact
acquaintance > with the Sicel name, as long as a satisfactory
linguistic explanation can be given. As in Latin initial p be-
comes f, in agreement with Umbro-Sabellian, but medial p, in
contrast to it, becomes b or d, so too here; the change from
*aipna- Alwvn to *aidna- *Adwj exactly corresponds to Latin, in
which it is only in the company of r, before [ and after u, v, that p
becomes b, whereas in all other cases d appears.

Here we can find an excellent place for the Sicel form tebe.
This is one of the surest results of the newly discovered inscrip-
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tion of Licodia Eubea,?! and shows that in Sicel, Indo-German bh
medially becomes b. In this Sicel is again associated with Latin,
in which the form was #bi (from *tebet) in contrast to Umbrian
tefe. ‘We may note in conclusion that thig result is suggested by
gurther observations: Sicel (dyxin = Latin falcula.??

Here again is revealed in the history of the languages of
Ttaly a principle that works against differentiation and separa-
tion into ever tinier parts and that drives them towards union.
But we can trace it yet a step farther than before. Hitherto,
despite all differences of detail, we have always been dealing
with languages that were related by kinship to one another.
1t will now appear that this does not represent a final boundary
to the workings of this principle.

As yet we have not touched one group among the languages
of ITtaly, that of the pre-, non-Indo-Germanic population.
Under this heading are comprised very diverse elements.

» Tor Corsica and Sardinia remains of such an original popula-
tion are generally assumed. Besides them we may take
account of the Sicanians in the west of Sicily and of the
Ligurians ; but up to now it has not been possible to place
them with certainty. In the case of the former no clear
evidence for their membership of the Iberian stock has yet
been produced.?® Of certain non-Indo-Germanic origin,
even if not parts of the original population, are two peoples,
the provenance of which in the Aegean is still under dis-
cussion. For the Elymians,? round Eryx and Segesta, this
seems to be proved by their place-names, as also by their
main cult. The Aphrodite of Eryx is, we must suppose, the
special form of the goddess of Asia Minor, planted by immi-
grants on the dominating cliffs. The second race, the Eastern
origin of which has since ancient times been asserted and
denied with equal passion, is the Etruscans; it is the only
one ‘in this series to attain to historical importance.

We will not inquire at this point whether the Etruscan
language has relatives and where they are to be sought—in
Asia Minor or elsewhere. We need only observe that, despite
Its general divergence from Indo-German, contacts do occur
in a number of individual points. This is particularly true
of the Italian dialects, among which again Latin takes a

foremost position.2® The relationship was, in no sense, a



16 A HISTORY OF ROMAN RELIGION

one-sided one, but there seems to have been a balancenof
give and take on both sides.

How vigorous was the exchange is shown not only by the number
of loan words, but still more by the mixed formations that occur, 26
The name of the Etruscan national hero, Mastarna, for example,
was formed out of a Latin word, only superficially adapted
{Etruscan macstrna = Latin magister with Etruscan suffix -na).2?
From the Latin loan-word parla (from *paterla) comes Ftrusean
parliu ¢ cook *,28  Again, the month Junius, called after the Latin
goddess Juno, shows Etruscan influence in its form, replacing
regular Junonius or Junonalis.?®

This mutual influence and penetration is seen far more clearly
in the system of Italian names3® It is characterized by the
differentiation of individual name (praenomen), chief name
{nomen) and surname {cognomen). For the first Latin became
very generally normative even within the Etruscan sphere,3! but
for the last Etruscan supplied the model. It appeared there
far earlier than with the Italians aud served to distinguish different
branches of one gens. Common to both languages is the main or*
gentile name, which originally gave expression to descent from a
father or ancestor; in becoming the most important element it
involved the degradation of the individual name to the rank of
a mere praenomen. We can observe, not merely that the descend-
ants of a man with Etruscan individual name are designated by
Etruscan suffixes, those of a man with Italian name by Italian,
but also that from the very first there was exchange between the
two parties. As in this kind of name-formation a single suffix is
usually insufficient and a heaping up and agglomeration of suffixes
is characteristic, we can establish the most diverse variations of
Etruscan and Italian elements. Here is the proof that a severe
separation of the languages is not feasible. Both peoples, Etrus-
cans and Italians, have formed their system by what was essentially
a common effort.

With this bringing in of Etruscan the process of con-
formation and unification in the Italian languages reached
its highest point of efficiency. Actually, almost the whole
extent of the peninsula is in one way or another embraced
by it. The unity of Italy, present but as yet latent, begins
to be drawn in its first outlines.

We have now reached the point where the purely linguistic
survey leads beyond its narrower boundaries. The working
out of that system of names, which we call Etrusean, but
ought rather to call Italian, and no less its successful extension
and completion imply as bearer a unified social stratum.
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They . are conditioned by a supremacy of gentes, by an aristo-
cratic organization of society. The gentile name could only
attain to such a degree of importance, if great stress was laid
on membership of the gens.  So too in the Middle Ages the
gamily name was first developed in those places where noble
families played a part, in the Italian city republics and in
Byza,ntium.” So too in ancient Italy a mass of such gentes
may have felt itself a higher class, of common character and
origin, and such a feeling might find expression in a closed
form of life and custom. In-earliest Rome, it seems, we can
still in some degree grasp this as a fact.3® Noble gentes
from abroad with their whole body of adherents were taken
over without question into the Roman citizen-body, and were
granted the social position that matched their origin. Besides
the Tarquins we may mention the Claudii, whose settlement
in Rome is placed by tradition in the earliest days of the
Republic. Only in later times did Rome pass to a less open-
hearted policy.

These last observations have brought us to the discussion
of general conditions of culture. It will be no unwelcome
completion of our argument if here too we can demonstrate
phenomena of a similar kind.

Once again, it is not the case that Rome and the Roman
unification of Italy first gave it a unified surface. True, it
was only with them that this unifying process became com-
plete, that it was most lastingly carried through. But
before it went another similar process, that embraced the
land from Upper Italy as far as Campania, and even as far
as Samnium and Apulia. The stratum thus produced is
commonly called Etruscan, but that name obscures its supra-
tribal character ; we shall therefore in future call it ¢ ancient
Ttalian ’. But even this was not the first of its kind, It
had its forerunner in those very times, when the tribes of
the peninsula were preparing to step out of the twilight of
prehistory into the light of history.

Italy by herself in the early Iron Age seems to offer any-
thing but a simple and obvious picture.* The conception
of successive incursions of immigrant bands of Indo-Germanic
tribes has been replaced by the recognition that many
divergent groups coexist and clash. No inconsiderable role
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beside the ‘ Terramare ’ people, up to now classed as Indo-
German, must be assigned to the certainly non-Indo-Ger-
manie, aboriginal element (the ° Extraterramarieoli’). The
still unsolved problem of the origin of the Etruscans also
comes into play; they were certainly already settled in the
land that bears their name.?s All the more remarkable is
it that the circle of Villanova culture, which spreads from the
beginning of the first millennium, embraces at one and the
same time Emilia, Toscana and Latium. The distinctions
of district are by no means lost, but the development of a
unified culture—the first to arise in Italy—may still be
recognized as the new and salient feature.?¢

Two further peculiarities enable us to draw our picture
with even clearer lines.

The first is, that the Villanova culture shows a very marked
contrast to its predecessors in time and place. Its settle-
ments lack that rigid frame of circumvallation, that arrange-
ment by ¢ cardo * and * decumanus ’, that was so characteristic
of the Terramare fortresses. In their place appears an open
and loose method of settlement, which continues even when
for security’s sake they withdrew to the heights.?? The
ornamentation of Villanova products is distinguished by its
tendency towards breadth and richness, even towards excess,
from the incomparably simpler forms of the Terramare finds,
nor less from the pointed and abrupt pictures in which the
art of the ‘ Extraterramaricoli ’ finds its expression.®® It is
a new development, a changed style of art and life that
becomes clearly visible in the Villanova Age.

Further, the emergence of the new element cannot be
brought into causal connexion with any immigration from
north to south.?®* Not only the earliest appearance,?® but
also the highest quality of the finds 4! always belongs to the
south. We cannot, of course, rule out the possibility that
wanderings and shiftings of population may have gone hand
in hand with the emergence of the new culture. But this
possibility is without decisive importance and an attribution
to definite tribes or to historically authenticated movements
of peoples has nowhere yet been convinecingly achieved.?
We must venture for once (and, I imagine, the venture must-
not be confined to this one case) to make a fundamental
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sepg,ration of culture and peoples’ wanderings ¥ and to
pdmit for the former a supra-tribal, general Italian character.
In this we shall find an important agreement with the
linguistic conditions that we have sketched ; the results in
the two fields mutually support and confirm one another.

(b) FORMS OF THE ANCIENT MEDITERRANEAN
CIVILIZATION )

The attempt has been made to regard the beginning of
- the Middle Age as an incursion of tribes till then on the
pel-iphery, and, in particular, of the Germans and Arabs,
into what was then the main sphere of culture, the lands round
the Mediterranean. Without doubt this represents an
important part of what actually happened, inasmuch as a
series of tribes, which had lived aloof from the great historical
centres, then first came into lasting contact with the late
antique civilization. For the early history of antiquity too
this point of view proves fruitful. The immigrations of the
Greek peoplesfrom the north of the Balkans must undoubtedly
_be considered as a similar incursion into the Mediterranean
centre. Beside many less-developed cultures, which can
only be grasped to-day in faint traces, in Asia Minor and in
Crete, the new-comers were confronted by a world, in which
the nature of the ancient Mediterranean lands had created
for itself one of its most highly developed and most expressive
forms.

The settlement, which the immigrants made with this
world and in which they passed through every possible phase,
from war-like encounter to adoption and absorption of it,

~ implies that no account of Greek history can pass by ancient
Crete. Not that in Crete and its culture any part of Greek
nationality or Greek character found expression—quite the
reverse ; rather that Greece had to come to terms with this
- unlike, this opposite world and in the course of this process
developed its proper form. -In fact, a comparison of early
Greece with ancient Crete is better suited than any other to
throw up in contrast the special quality of the Greek.
- Our last remark yields a result of fundamental importance :
~ through contrast with a prehistoric culture a historical culture
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has been grasped in its individuality. The inferences to be
drawn for Italy are obvious.

The immigration of the Italians, like that of the Greeks, :
implies an incursion of people of the periphery into the
Mediterranean zone. There they did not at once meet the
Greeks, but in the west too the Indo-Germanic stratum is
preceded by another, which belongs to the old Mediterranean
circle.# The chance of comparison, which we have suggested,
is thus confirmed. Once again the new element—in this
case the rise of the historical culture of Italy and, above all,
of Rome in conflict with the Greeks—can be set off against-
that older layer as against a background.

For Italy indeed a further peculiarity comes into play.
In the Aegean, the new Hellenic culture took shape almost
exclusively in contrast to what it found there, occasionally
adopting and using what was at hand, but always giving it
an original shape; with the inhabitants of the Apennine
peninsula, the process was by no means so simple. Non-
Indo-Germanic tribes of ancient Mediterranean origin suc-
ceeded in maintaining their individuality till far into historical
times, in fact did not complete their development till then.
And, what is more, large parts of the Indo-Germans of Italy
opened their hearts to the old Mediterranean ways and long
clung to their forms. But more of this in our next chapter.

As representatives of the old Mediterranean culture in the
Italian sphere we can reckon Malta, Sardinia and the zone
of the rock-sculptures, which we have still to sketch. When
we mention them in this context we mean to say that we have’
in all these cases to deal with a world of forms, which at the
time of its fullest development, by virtue of its special
character, diverges from the Greek and takes rank with the
ancient and early cultures of the Mediterranean basin. We
deliberately restrict our survey to those regions which attained
to monumental and clearly distinct forms. Sardinia, in
particular, has enjoyed the exceptional luck of being able to
develop this form with as good as no interference. The
inaccessibility of the interior long preserved Sardinian civil-
ization from the contact of Carthaginians, Greeks and Romans
and, when the Romans took possession of the island, they still
found there this relic of an age long past.
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1. Malta. The island of Malta can only with some reserve
pe assigned to the Italian sphere. Just as it naturally be-
Jongs to North Africa, so too are close parallels to its artistic
achievements found there ; 45 other indications point to the
Balearic Isles or to Spain, only a few to Sicily or Apulia.’
For all that, the neolithic and cyprolithic culture of Malta
has always had an exceptional importance for the recognition
of the character of the ancient Mediterranean world. We
cannot, therefore, entirely omit it in this context. Without
any attempt at completeness we select a few traits, which
seem to us to deserve attention.

A word first about the representation of human beings.
We all know that series of women, usually seated, of limestone
or clay, that so clearly determines the picture of Maltese
plastic art.# It is remarkable at once that only women
appear, nor less that they are usually shown undraped. It
is buxom, almost wanton forms that meet our eyes; the
type of the ‘fat’ woman of the old stone age is everywhere
retained here, if not actually exaggerated.®® There are few
examples of the representation of the elementary physical
_pature of woman in such direct forms.

To the excessive development of the body—breast, belly,
hips and buttocks—corresponds a heavy, earth-bound,
sitting posture. It is not without significance that these
women sometimes actually squat on the ground ; in their
whole nature they seem to be fettered to the earth, to be
sprung from it and thus to be a part of it. Similar is the
impression made by the representation of the famous ‘ sleep-
ing > woman, 5 who this time is clad in a dress; there is in
it a complete abandonment, a dull prostration that lends
itself to comparison with the sitting posture.

Comparatively seldom appears the standing motif, and it
is remarkable enough how it is treated. If the woman wears
the dress, which we have met with in the ¢sleeping > figure,
it may perhaps rest on all sides on the ground, like a heavy
mass, laid about the body, assisting it to a stability which it
could hardly attain of itself.5* Or the figures are half stuck
in the block that serves them as a support ; 52 sometimes,
to our feeling, sculpture in the round, plastic, and relief are not

clearly distinguished.’® Only occasionally in the figures of
3
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naked women % does a free standing posture appear. The
huge masses of flesh, which are piled on one another, only
sustain themselves by their own gravity; there is nothing
else to strain and hold them, but, where everything is crowded
together or piled up motionlessly, sheer heaviness is exalted
into a principle of stability.

Indeed it is volume as such that dominates. The limbs
and members seem scarcely to free themselves from the mass
of stone, the human figure still stays bound fast in the
material. Like heavy, unformed blocks, hips and navel,
rump and arms are piled one above another ; it is no archi-
tectural system, only a massing of solid forms. As though
drenched in a heavy lethargy, these features shape themselves
but slowly and with hesitation into sensibility and life.5®

In this natural, earthy, elemental world it is no accident
that the woman takes the first place. The male is not really
in place at all here; seldom does he intrude and then only
in his most primitive form—the phallus.?8

With this picture that begins to unroll before us the archi-
tecture corresponds to perfection and enriches it with new
traits. Its masterpieces are the buildings of Hal Saflieni and
Tarxien, Hagiar Kim and Mnaidra, and the Gigantia works
on Gozzo. In megalithic structure lies the original and
unshaped, the massy and unorganized element already im-
plied. At the same time there is revealed a delight in
lasting materials, which would vie with Nature herself in
indestructibility. As in the design so too in the ground-
plan appears, as determinant, a wide expansiveness, a spatial
contour, that causes the round to pass over into the oval.
A regard for the axis is in so far present as two oval spaces
are sometimes laid one above another in such a way that
their longitudinal axes run parallel ; these spaces are joined.
in the middle by a short passage, which widens above "
the top space into an apse.’” Beyond this, however, the
formation of larger groupings is only achieved by mere
juxtaposition and mutual accommodation,® like those.
stereometric compositions, the arrangement of which we:
found distinctive for the character of plastic art.

Most important of all is the fact that these buildings are
one and all vaulted % and were partially situated under--
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ground ; Hal Saflieni actually has two underground storeys.
It is no sense of breadth or joy in light and sky, in distance
and transparency that finds expression here ; it is the cave
that is the model.? Narrowness and earthiness, darkness
and love of depth are the determining motifs. With the
depression, weight and shapelessness that we have already
noted, these elements join unasked in . union,

The purpose of these buildings has not yet been certainly
determined. Religious significance, in the most general
sense, is attested by the altars, basins, sacrificial trenches,
and niches ¢2 that have been found, by the menhirs and
baetyls.®® The underground cave of Hal Saflieni was used
from the first as a place of burial. Connexions with the
ancient Sardinian graves of Anghelu Ruju force themselves
on our attention.®4 In cyprolithic and aenolithic times the
sanctuary of Hal Tarxien was used for the deposit of urns,
containing the ashes of the dead.®® Whether the rest of the
buildings were used in earlier times as graves, in which the
corpses were laid unburnt,®® is uncertain. A chthonie cult,
whatever its exact character, is everywhere unmistakable ¢
_gnd with this harmonizes the view that many of the female
statues represent a goddess,® and also the supposed appear-
ance of a place of oracle.®® The strongest and mightiest
buildings, then, that this ancient civilization has produced,
were raised for the dead and the nether gods; they stand in
striking contrast to the slighter, ephemeral character, which
we usually find in the dwellings of the living.”® It was towards
the other world, the powers of the earth and the underworld
that this civilization was directed ; for them and for them
alone did they build a sure house and succeed in raising it
to monumental forms.

Finally there should follow a reference to the tower-build-
ings of Malta.”* But more vital observations on these lines
may be made in connexion with the Sardinian Nuraghi.

2. Sardinia. Our last remark has brought us to the second
sphere of ancient Mediterranean civilization, with which we
have to deal. In Sardinia the country itself seems.at once
to strike the note, which rang so loudly in our ears in the
 last section—it is a depressed, heavy, unformed land. It
has been justly observed that its original connexion with
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the civilization of the land can still be realized. ‘That trees
and heaps of stones on this island of chthonic cults of water-
deities and the dead throw the deepest blue shadows that I
have ever seen in an ancient landscape may be no more than
an observation of modern sensibility. But a characteristic-
ally chthonic tendency in the natural form of the island is
unmistakable. The low, huddled, knotty trees on the stony
plateau of Santa Vittoria di Serri chime in with the tone of
that religion that has erected its chthonic sanctuary there.’
These are the words of Kerényi,’? speaking of a form of
ancient Sardinian civilization, expressed and revealed in
stone.

The most conspicuous sign of this culture is the Nuraghe.
In essential form a round tower, built without mortar in
concentric layers of stone, it represents a development of the
ancient Mediterranean round house, fashioned for purposes
of defence and carried up to the monumental scale.”® The
use of the pointed vault looks in the same direction ; 74
indeed, this defensive tower of stone, designed both for the
residence and the fort of the members of a war-like aristocracy,
is most suggestive for the early forms of civilization in the
whole Mediterranean basin.

There is a second point that expresses perhaps even more
clearly than these formal agreements the associations of the
Nuraghe. We cannot fail to see in it the aiming at the
massive, the overpowering, the superhuman. While the
outer shape stresses the solid block, the defiant, the enduring,
obvious importance is attached to the piling on one another
of the mightiest possible rocks. Even the coarse and irregular
order, that such a procedure involves, seems to be sought
rather than avoided. The analogy of Malta offers itself
unsought. From Malta it is not far to the ¢ Cyclopean * style
of the castles of Tiryns and Mycenae; 7> everywhére the
measureless and shapeless is exalted into a principle.

The meaning of all this becomes clear the moment that
we apply the comparison with the later architecture of Greece.
Here we find two things that are new after all that had gone
before. From now on man is to be the measure of things
for the architectural disposition of space and masses. His
physical proportions supply the scale; only beginning with
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him and them is an architectural creation any longer pos-
sible. Even when it rises to the monumental scale it never
trespasses beyond the sphere assigned to it, but develops
the human principle to its highest scope and dignity. The
second point is this; the architecture of this character is
separated from the realm of nature as a world of its own.
In contrast to nature’s limitlessness rules here a fixed norm ;
in contrast to her incomprehensibility and mystery an order,
transparent because it is the creation of the spirit; in con-
trast to her growth and decay the shaping element implied
in deliberate adaptation.

How contrary to this is all that is revealed in the building
style of the Mycenaean civilization and even more in the
Nuraghe ! If the human element dominated in Greece, here
rules the immensity of the gigantic and Cyclopean. If there
a spiritual order found expression, that deliberately draws
away from the facts of mere nature, here we find competition
with her products and her method. The piling up of stone
masses and mighty blocks, the emphasizing of the unbroken
majesty of the elementally material selects definite sides of
_pature and of natural existence ; to them as a goal it tries
to direct its own buildings.?®

By a similar set of contrasts we can sketch the position
assignable to the first stages of Sardinian plastic art. The
finds of votive figures of bronze and clay yield a relatively rich
"material.”’?

We have already spoken of the solid pictures of which the
plastic art of ancient Malta is composed. A similar character
may be sought in a wider and more imposing form in other
parts of the Mediterranean sphere. For all pre-Greek, most
‘of all perhaps for Egyptian art, a principle of formation holds
good, which some have even ventured to describe by the name
of law ;" sculpture in the round appears as if regularly
confined within a system of limiting planes that surround it.
In detail it is so arranged that these all run parallel to the main
plane that is shown in frontal view or else meet it at right
angles. The result is a building up of the figure from outside,
from the surfaces that surround it and include it within a
cubic system.

We cannot here discuss in detail all the differences between
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the minor plastic art of Sardinia and the productions of ancient.
Oriental art, as well as those of others that are geographically
nearer to it. We shall scarcely be wrong in admitting very
considerable differences in quality and form (in the sense for
mass, for example). For all that, there seems to be assur-
ance that the principle we have just sketched extends to
Sardinia too.

It is obvious at once that a main plane is sought after and
is set in direct view before the spectator. In the case of
the statuette of a warrior in Paris 7 (to take a single example)
this plane is determined by the level of the shield, which is
held in front of the body. Parallel to it runs the front plane
of the body, formed by the flat, almost board-like trunk, by
head, upper arm and front of the legs. But from the sides
everything is done to set the neighbouring parts in a single
plane. The body is here determined by a plane that descends
almost vertically ; running from shoulder to feet it meets
at right angles the main plane that we have just sketched.

This system is further worked out in the formation of
groups. In the common representation of a mother with a
child in her bosom the principle is carried so far that the two
are arranged at right angles to each other ; while the mother
looks straight ahead, the child turns sideways from the main
line of direction. In this point, agreement with Egyptian
art is so strong that we can even point out identical solutions
of problems now and again.®°

In its inner meaning another characteristic of Sardinian
art is most intimately connected with this. In it is revealed
an amazing contrast between an outward form that is
supremely realistic and devoted to all actual details and a
lack of any kind of architectural or organizing element in the
building up of the group as a whole. In the one case there
is an alert sense of observation and a communicativeness
which registers every detail of clothing or armament ; in the
other, there is an incompleteness of inner form, which cannot
advance its fundamental conception of a human body beyond
that of a doll-like idol. The closest possible comparison seems
to be offered by the nearly contemporary, late Mycenaean
art.8? That art, too—in contrast to minor plastic art in
Crete, with its taste for something quite distinet, for the
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yigour of growth and expansion, for the bloom of the vegetable
kingdom ®2—while as interested as the Sardinian in all ex-
ternals of clothing is confined to a similar formal presentation
of the body.

Here Greek art diverges with deliberate emphasis.?? Not
from the outside, whether by a system of planes or by com-
munication of clothing and appendages, of weapons or

estures, does it essay to realize the human form ; it appre-

hends it rather as a system, held together by a principle
working outward from within. The organic growth of the
plant and the architecture of the body that depends on it
are here the prevailing principles. The parts that are of
functional importance—breast and navel, muscles and
joints—as representatives of this principle, are often visualized
with a clearness that is deliberately exceptional. It is not
the outward appearance, but the inner form, whose mere
expression the outer is, that Greece strives to apprehend in
its significant connexion.

In a world, that still lacks feeling for the architectural
build of the human figure, the eidoc moAdyvio 84 is consequently
legitimate. The plastic art of ancient Sardinia,®® in availing
itself of this form of expression for the representation of
heroic and divine beings, again takes its place by the side of
the art of the Aegean and of the ancient East. At its root
lies a conception of the divine, which runs in an exactly
opposite direction to that which later found its full expression
in Greece. No, man and man alone is not the only fit form
to express the godhead; he is not even its measure and
spiritual norm. Rather he remains by his very nature
fettered to nature. This is particularly evident, when by
the accumulation of attributes and limbs an advance beyond
the narrower human sphere and with it the sense of the super-
natural and divine finds expression. That luxuriance, even
in its excess, still denotes at bottom once more a natural,
definitely vegetable process.

- To this suspension of interest corresponds a general linking
up of the divine idea with the elementary world, again
comparable to what we may observe in the Aegean circle.
The worship of streams and waters, incubation, a general
chthonic direction of the divine powers, and at the same time
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a direction towards reproduction and the creation of life,
finally animal shapes for the gods themselves—these are its
most palpable signs.®¢ It is significant that the bull-god,
who meets us in Sardinia, is one of the commonest forms to
occur in the east of the Mediterranean.??” That the double-
axe—to add a further point—appears beside him as a religious
emblem, simply confirms the connexion.?® Places of worship
on hills, too, can be attested in many places. Giara di Serri
is a magnificent example ; we might also mention Orul(,®
where the comparison with the Canaanite practice,’® and
also with such a Cretan hill-worship as that of Petsofa, 1
forces. itself on the attention.

Lastly, a word about the organization of society ; it, too,
seems to fit into the picture we have drawn.

We have already mentioned the connexion between Nuraghe
and round house. This round house appears in Sardinia
not only translated into monumental form, but also in its
original shape. Here, in direct contrast to the Nuraghe, an
isolated appearance is avoided and the group is preferred.
There are whole villages of huts, where the single buildings
unite in a kind of scattered, yet huddled formation, to make
swarm-like masses.?2 The very word ¢ swarm ’* seems to me
to express the fact that the multiplicity here, by the manner in
which it is inwardly combined, belongs to the order of nature.

This is seen even more clearly in another case. The round
building, as such, has no meaning except as a whole based on
and bounded by itself. If it is to be fitted into an inclusive
order of architecture the difficulty at once appears, that such
a building has no proper axis, i.e. no definite orientation.
Attempts to remedy this were made in various ways,?® but
they remained isolated and were scarcely ever effective in
the lay-out of larger structures. Where several round huts
combine to form a continuous and regular whole, regulation
of axis is entirely dispensed with. We have already used
the simile of a swarm; a second simile, also drawn from
nature, is now appropriate: I mean, the combination of
crystals or of a beehive. Hut-wall is fixed to hut-wall;
separation into individual compartments is abandoned and
the result is a system of cells, which is only interrupted by
occasional approaches or narrowings.?4
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In the East, too, we know of a similar phenomenon in the
hut-urns of Melos ; 5 some have even wished to associate
with them the royal palaces of Crete.’® But in the latter case
the straight lines at once imply a difference, whilst a second
difference is revealed, the moment that we scrutinize the
gocial basis of the Sardinian style of building.

The close union of the lJodgements, the natural combination
and associated growth of the single round houses must have
gomething to correspond to them in the order of the in-
habitants who chose this form. Among them, too, must have
existed a close unity and we are probably justified in inferring
that it must have been one that rested like them on a natural
order, i.e. one dependent on blood-relationship. In other
words, living together in a web of cells means in architecture
what organization by families, brotherhoods, clans, and tribes
means in human society.?” The shape of the architecture
and the organization of society both essentially coincide with
the conditions of the life of nature.

8. The Cultures of the Rock Sculptures. Interest in the
drawings scratched on Italian rocks ?® has quite recently
been aroused by the penetrating observation devoted to the
‘stelae ’ of Novilara.?® These are funereal stelae of sand-
stone, all coming from the narrow range of northern Picenum ;
they are covered with drawings of figures, which are seratched,
and inscriptions, which, by way of contrast, are chiselled.
Norden assigned these ‘stelae’, with the whole of the culture
of North Picenum, to an aboriginal people of Italy. Con-
firmation of this view was seen by him in the obvious antiquity
of the finds,1% in the non-Indo-Germanic character of the
inscriptional texts and in the relationship of the scratchings
to ancient northern rock-pictures (Bohusldn, Schoonen,
Ostergotland), which seemed to him to show the same style.

Little as I am disposed to contest Norden’s main thesis, 0!
I must still make considerable deduections from the assertions
just quoted.

It is no doubt true that the representations of ships on
the Novilara ‘stelae’ is distinet from those of the Dipylon
vases,1%2 but they are not on that account to be associated
at once with the drawings of Bohuslan. The different length
of the ships, the difference, sometimes complete, in the
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general shape, above all the fact, overlooked by Norden,
that the northern rock-pictures do not strictly show ships
at all, but rafts 193—all these exclude any possibility of prov-
ing agreement.

Further, the ‘stelae’ bear inscriptions in an alphabet derived
from the Corinthian.1®* We must, then, at least raise the
question whether in the pictures too a Greek influence, direct
or indirect, can be demonstrated. Norden, indeed, thought
that the contrast between figures and legend constituted the
point of peculiar interest in the Picentine drawings; °¢that
in them there falls on the mysterious darkness of prehistory
the gleam of an event of first-class importance for the history
of civilization, the inscription in Greek letters’. He himself,
however, has seen 1% that the figure of a lion on the ‘stela’ of
Fano has its prototype on Corinthian vases.19 Further this
lion advances against the man seated to his left, to tear or
devour him : this feature too is familiar to us from Corinthian
vases or their Etruscan imitations.’®” So too the warrior on
the right has his forerunners in the early Corinthian style ; 108
Etruscan or Venetian designs % may have been the inter-
mediaries. Finally, for the erotic scenes on the ¢stela’ of
Pesaro we know correspondences in the sepulchral art of
Etruria ; 11° that such scenes should recur on the Picentine
grave-monuments should surprise us the less, as the obscene
so often recurs in the realm of death and the grave.li!

We cannot aim at heaping up further material. The
important point is, that Greek and Greek-Italian influences
are already recognizable. In Picenum, it is true, they were
subjected to a peculiar change; the fact remains that the
comparison with the ancient material from the north can no
longer be carried through.

But in what points are we to recognize the native adapta-
tion ? It is not hard to see that behind these pictures lie
compositions in strips, arranged one over another in archaic
style. On the  stela ’ of Fano three such strips are present,
whilst on the ‘stela’ of Pesaro fragments of these are still to
be seen everywhere—only that they are distributed caprici-
ously over the surface, without any relation to one another.112
The maker has broken up the form allotted to him to suit
his own alien sense of form, has adapted, or, if you will,
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dismembered it. Or, to put it in other words, Greek form
impinged on an existing native form of opposite character,
and the result of the conflict is revealed on our ‘stelae’; on
these stand in immediate juxtaposition the remains of an
ancient school of art and a new import from Greece.

What lends such assurance to our interpretation is the fact
that we possess in Italy a far older and widely diffused art
of drawing on rock. Relations to it can be easily established.
Norden has already observed that the pot-bellied * manikins ’
of the ¢ stela > of Fano have their analogies in. a rock-drawing of
Fontanalba.? Other evidence might be added ; that beasts
similar to those on the ‘stela’ of Fano recur at Cimbergo,
that the contrasted couples recur at Naquane, that the
¢ manikins ’ recur at both places.!’¢ In mentioning these
places we have named the main regions that yield the finds
on which our knowledge in the first place rests : the Ligurian
Alps and Apennines and Val Camonica north of Brescia.
A wide and almost unworked field is opening up here to com-
parison and observation.

Here we can do no more than indicate the whole wealth
available and draw a few main lines.

We must mention, first of all, the zone of rock-drawings
in the Val Camonica. Here, in the villages of Capidiponte,
Fucine, Nadro, Naquane, and Cimbergo is a vast mass of
rock-drawings, which has up to the very present steadily
increased in extent.’*®* On the rock terraces above the valley
a whole world in picture is unrolled ; hunts and processions,
cult practices of every kind, buildings and representations
of labyrinths. In one case we find in the midst of a herd of
deer an armed man, standing on the back of a similar beast ; 119
this reminds us of the ancient Sardinian ¢ deer-man * of Teti
Abini and his Eastern parallels.’’” In a few places two layers
are distinct ; whereas the older contains almost exclusively
pictures of beasts and will still belong to-the neolithic age,
the later is to be attributed to the bronze and early iron age.18

The Val Camonica gets its name from the tribe of the
Camunni, through whose territory the Oglio flows, before it
pours into the Lago d’ Iseo (lacus Sebenicus).1*® 'This tribe.
belongs, as Cato attests (in Pliny, n. k. 8, 184), to the people
of the Euganeans. Livy (1, 1, 8) and other writers 120
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report that before the coming of the Illyrian Venetians they
held the whole land between the Alps and the sea.

This information admits of some very interesting con-
clusions. It was at the beginning of the first millennium B.c.
that the Venetians, coming from the Balkans, pressed over
Styria into the modern province of Venetia.'2* The oldest
settlements are Angerano and Monte Lozzo, the highest peak
of the so-called Euganean Mountains.!?2 The original exten-
sion and prime of the Euganeans, then, lay at an earlier date.
To them belonged the hut-dwellings of the cyprolithic age
at Morlungo, the pile-dwellings of Molina di Ladro, Arqua
Petrarca and on Lago Cimone.™3 To these same Euganeans,
then, must be assigned not only the later rock-drawings of
Val Camonica, but also those of the earlier style, With this
agrees entirely the fact, recently demonstrated by Norden,
that the Euganeans are an aboriginal people of Italy.124

The comparison with the ‘stelae’ of Novilara is now peculiarly
attractive. Not only have we to do in both cases with the
same kind of art production and with a pre-Indo-Germanic
people ; the Euganeans, too, experienced the influence of
Greek models, at least on the later rock-drawings. The con-
fronted warriors find their parallels in archaic Greek and early
Italian art.125’ Often, where horses are shown,12® we may
remind ourselves of Corinthian work 127 or of pieces of the finds
of Trebenischte.1?®* Without in any way wishing to exhaust
the question, we may at once point out the exactly analogous
case of both sets of pictures, in the art of Novilara and that
of Val Camonica. But, in the second case, conditions are
immensely more favourable, in as much as the stage of purely
native style that went before need not be divined, but is
available in numerous examples.

If we look about us for further possibilities of comparison,
we must at least mention the rock-scratchings, which have
been found 12° on the stone figures of Lagundo.3® A second,
vastly more extensive field, is supplied by the second region,
already mentioned, of rock-drawings, marked by the names
of Val Fontanalba, Vallauretta, Valmasca, Laghi delle Mera-
viglie, all situated in the Italian Maritime Alps.131 A relation
to Val Camonica is obvious and cannot be called into question
by appeal to the peculiarities that occur on both sides.132
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Further, with the agreements in style and content may be
set arguments from history.

The Capitoline Fasti chronicle under the year 117 B.c. a triumph
de Liguribus Stoenis.2%® This tribe, the Stoeni, which is generally
reckoned to the Euganeans (Pliny, n. k. 8, 184 ; Strabo 4, p. 204)
was also of Ligurian nationality. It was a detached fraction of
the main people; when first the Umbrians;?® then the Celtic
invasion pushed between the Ligurian and Euganean tribes, a
fragment of the first was forced with the second into the Southern
Alps. There Livy (5, 85, 1) knows of the tribe of the Libui in the
neighbourhood of Brescia and Verona, not far, then, from Val
Camonica ; it is sometimes described as Gallic (21, 28, 7), some-
times, with the Laevi, as Ligurian (88, 387, 6).135 Here, then,
even in historical times, contact with the Ligurians must have
continued to exist.

We need not enter here into further details, as, for example,
the occasional occurrence of rock-drawings on Sardinian
grave-stones.1® Tt will be clear that we find an extensive
occurrence of rock-pictures at no less than three places in
the Apennine peninsula. In two cases they belong to pre-
Indo-Germanic tribes; in the case of the Ligurians the
question, how far such elements were merged in them, must
for the time being be left uncertain.??? But we can go even
earlier. The Grotta Romanelli in the Terra d’ Otranto
belongs to the earlier Stone Age.'® With this we reach a
conclusion of fundamental importance.

To-day we have sufficient knowledge of the art of rock-
pictures in the palaeolithic age in the West of Europe to be
able to form some estimate of their importance for later
times. From the latest finds it is plain that the two styles,
the so-called Franco-Cantabrian and the East Spanish or
¢ Levant ’ style, existed contemporaneously in the peninsula
of the Pyrenees. They mark at once the beginning and the
mightiest achievement of the ancient Mediterranean culture.
Its circle of influence extended not only to Africa 3® and the
Scandinavian North,14° but to Italy as well. Evidence for
this is given not only by the Grotta Romanelli, but also in
later times by the rock-drawings which we have been dis-
cussing. The manifold contacts, which can be established
with the rock-sculpture of the ancient north—I think particu-
larly of the characteristic foot-prints which have now been



34 A HISTORY OF ROMAN RELIGION

found in Val Camonica too 141—can most easily be explained
in this manner.

Here once more the culture of the ancient Mediterranean
projects into the Italian sphere, and with one of its most
distinctive and magnificent creations.

(¢) THE BEGINNING OF GREEK INFLUENCE
1

It is at once remarkable that the Greeks entered Italy
under the form of myth. Their name for it is Hesperia, 142
the land of the evening and the west, and the special nature
of this description is shown by the fact that no corresponding
east or south land took its place beside it. In this Hesperia
is localized the world of fabulous creatures, which are most
closely connected with night and the dead. In the volcanic
district of Cumae, Solfatara, or, as it was anciently known, the
Phlegrean Fields, with its lakes, it was believed that the
entrance to the underworld and the *Aogrog Afuvy was to be
found. But Hesperides and Laestrygonians, Scylla and
Charybdis, Calypso and Circe, too, were all placed on Italian
soil.

Circe already appears at the close of Hesiod’s Theogony,
In connexion with Odysseus, at the Cape on the Latin coast
that bears her name.?43 Tt is hard to suppose that she was
already the dazzling lady of the Homeric epic. Even as the
mountain, that carries her temple, is wild, desolate and
sundered from the human sphere, filled with the loneliness,
the enchantments and horrors of the surrounding marshes,
which once ringed it,44 so too must the goddess who dwelt
there have once been more like Hecate 145 or one of the ghostly
queens of the lower and outer world than Aphrodite.14¢

The Sirens, too, were localized on the Italian coast, and
nothing could better visualize their character than the islands
in the Posidonian Gulf (¢ gallf) that are named after them.
The enticement, the tempting irresistible quality of a southern
sea and, in contrast, the bald, death-like hardness of the
rocks that project from it—that is the very contrast that
marks these sweet-voiced, but deadly goddesses.

One word more for the heroic saga. The creatures, just
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named, are almost all connected most intimately with
Odysseus ; we have already spoken of the hero himself in
connexion with Circe. We need not be surprised to see the
adventures of Odysseus transferred to the Italian realm.
Played, as they are, between life and death, upper world and
world of the departed, where else could they be imagined ?
But Philoctetes, Aeneas and Diomede, too, are led by their
destiny into the west ; here their heroic career finds its
completion. All of them found their graves in Italian earth.
The weapons of Philoctetes were exhibited in the temple of
Apollo Alaios, his grave in Makalla or in Thurium.'4’ Aeneas
was imagined in Latium, rapt from men in the Numicus,148
whilst Diomede was slain by the ‘ wolf > Daunus,14? the lord
of the outer world and of death.

It is the memories of the dead companions of Aeneas 150
and Odysseus 1% that line the coast as far north as Latium.152
The promontory, even the rocky islands off the coast and the
outlying reefs, have turned to °hills of death’, to quote an
expression of K. Kerényi; the Middle Ages still made the
Emperor Frederick the Second enter Ktna after his death and
have his abode there.'®® In Dante, finally, appears the mag-
nificent picture of the souls of the dead, like birds, waiting
for their last journey in the reeds atthe mouth of the Tiber.154

Two other figures of the Trojan War require a special
mention. On the hill of Drion lay the shrine of the hero
Calchas ; he who consulted its oracle first sacrificed a black
ram and then covered himself in its skin.155 At the foot of
the same hill was the grave of Podaleirios; from it sprang
a healing fountain, as Strabo, our only authority, relates
(6, p. 284). It seems to be certain that what is meant is
the modern Monte Gargano, on the coast of Apulia.1%® Here
the archangel Michael has replaced the Homeric seer, just
as he in his time replaced an older, pre-historic cult.’®” FEven
to-day the place has an awe of its own, as any one knows
who has descended its eighty-nine steps to the holy cave in
the interior of the mountain.'5® It is here that we have to
look for the hero’s shrine, here that from the ﬁrst oracles
were given and the nether powers adored.

It has been said that the Greeks, when they settled in
Southern Italy and Sicily, set about linking the new-won
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land with their own traditions.1® But what actually
occurred implies more than this ; we find everywhere a specific
form in them. Italy—to the Greeks it really was a land of
evening and death ; they recognized in it a chthonic world.
But even more remarkable than this fact is the second one,
that they originally adapted themselves completely to its
ways.

2

Up to now the Greeks 18 have always met us as the element,
the appearance of which in the Italian sphere marks the
decisive change, the turn and departure from what had gone
before it. Yet, justified as is this point of view to one who
overlooks history from its final issue as from a watch-tower,
from a closer approach things look very different. We must
emphasize the fact that the Greek character in its final,
classical form only found its complete expression very slowly
within the Italo-Roman development. That form was only
attained by the Greeks themselves in a slow and untiring
process of formation ; they, too, were unable to deny their
enduring contact with the ancient Mediterranean element and
long bore its signs upon them.

We have up to now no study which will realize for us the
age and stratification of the individual cults in the Greek
cities of Italy and Sicily. It seems indeed to be highly
questionable, whether in the present scantiness of our know-
ledge such an attempt could be made with any prospect of
success. So much, however, must be evident, that with the
beginnings of Greek colonization on Italian soil we are in a
time when the divine world of Homer, that is to say, the
characteristic, classical expression of the Greek spirit in the
realm of religion, is only just beginning to make its way.
The same must hold good of these colonies, too; it even
seems as if the process here took place even more hesitatingly
and slowly.

Coming to details, we find that the oldest layer of Greek
colonization, which sets in with the foundation of Cumae,
bears a very distinct and unitary character. Apart from
Naxus 1% and Rhodian Gela %2 all the immigrants come
from the motherland ; there is not a single foundation from
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Asia Minor and Ionia. To quote the actual names, it is the
Achaeans from the Peloponnese, then the Corinthians and
Megarians, the Spartans, the Chalcidians and Locrians, who
are the chief participants.

We must expect, therefore, from the first, that it will not
be the gods of the native of Asia Minor, Homer, but those of
the motherland, which remained on an older, vastly less
advanced level, that will come most into prominence. Im-
pressive from this point of view in the picture that offers
itself to us in the Achaean Posidonia.

Here we are in a position to survey in some measure the
chronological sequence of the cults. The city was founded
at about the turn of the sixth century; yet it was a whole
century later before the cult of Zeus reached an importance,
that made it appear fitting to erect a monumental shrine (the
so-called temple of Ceres). But at that time the temple of
the Argive Hera 1%3 had long been standing at the mouth of the
Silarus ; excavations have revealed remains of a building
of the sixth century and, according to the view of the ancients,
the shrine was actually founded by Jason (Strabo, 6, p. 252;
Pliny, n. k. 8, 70). In the city, likewise, the other two
temples had long been standing, before that of Zeus was
erected, not to speak of the still older round building, which
was found in front of one of them and which may also be
claimed as a temple.

But to whom did these older temples belong ? The attribu-
tion of the earlier to a definite deity is at present regarded as
uncertain ; the finds of terracotta ornamentation %4 on the
beams, that have been made, actually leave it open to question
whether we have to think of Poseidon or of Demeter and Xore.
But the separation into two of the ‘cella ’ by a line of
columns drawn through its length commends the idea of a
divine pair, that is to say of the two goddesses just mentioned,
as the powers there worshipped.1¢® And the temple of the
Mycenaean age, recently discovered under the Telesterion at
Eleusis, seems so far to confirm this, as there, too, a building
dedicated to Demeter and Kore shows a similar hall, divided
down its length by a middle row of columns.?%® If Poseidon,
as one might guess from the name of the city, stood beside

the two goddesses from the first, it was only as odwvaog of
4
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the goddesses, that is to say, in a secondary and subordinate
position, such as belonged by right to the husband of the
earth-goddess.’®? Only later, it seems, did he win such
importance that about the middle of the sixth century a
house of his own, the second of the great temples of Poseidonia,
was assigned to him.

Here, then, the conditions are fairly plain. At the begin-
ning stands the worship of Hera, who, here as in Argos,
bears the pomegranate,'®® the fruit of Hades, and by her side
the goddesses of earth and underworld. Originally as their
companion, later in an independent position appears the old
god of the depths of earth. Only after a long interval follows
the lord of Olympus, and, indeed, at a time when the glory
of the city was already beginning to wane and the Lucanian
conqueror already stood at the gates.

The hill of the citadel of Cumae may suggest similar ideas.
Here were set two temples on the Trachyt rock which rises
on the shore, west of the Phlegraean hill; in the east the
temple of Apollo, more to the west and on the brow of the
citadel that of Zeus. The excavations, although long since
concluded, have not yet been published. We do, however,
know that both shrines show the same layers of construc-
tion.1%® Of the Apollo temple we know further that its
terracottas reach as early as the beginning of the sixth
century.'” The conclusion is probably justified, then, that
the beginnings of the temple of Zeus, too, are to be placed
in the same age.’”

We may say, then, that the Olympian deities here had
gained importance no slight period of time earlier than in the
neighbouring city south of the Silarus. But in Cumae, too,
the earlier stratum, comprising the goddesses of the earth, is
unmistakable. The temple of Apollo rises on a terrace,
which lies above the famous cave of the Cumaean Sibyl.
Lycophron, or rather Timaeus, is the first to mention her
and in the following times the wonders that there took place
were most variously reported.!’? The excavations. have
revealed the system of galleries and passages which was
connected with the cave proper.”? Whether strata going
back to the beginnings of the city’s foundation were found
there escapes my knowledge. But even without special
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evidence we must regard the worship of the goddess who
dwells in the depths of earth 1 and sends her prophecies
thence as quite primitive. Whether or no the Oscans, who,
to judge by the evidence of their graves, were settled on the
rocks of the citadel before Grecian times,”® worshipped her
under one name or other, here, if anywhere, we may say that
a numen seems to haunt the spot.1’®¢ Moreover the Roman
evidence reveals a very early activity of the Sibyl !*? and
shows not only that she was connected from of old with
Apollo,"® but also that she was once the principal partner
in that alliance.’” It was only from the beginning of the
gixth century that the god won his enhanced position ; it
was then that the temple was built in his honour above and
dominating the cave of the Sibyl.

So far we have thought only of Greek colonization. But
it was not only in this way that the stream of Greek influence
reached the bounds of Italy. In many cases it took other,
independent paths.

3

The legend of Aeneas in Italy, as has recently been demon-
strated,18® passed through many stages. In the company of
the Elymian immigrants from Asia Minor the hero first
reached Sicily and from there pushed north to Rome; the
stages of his wanderings may still be recognized in the fact,
that figures from the same cycle of saga are firmly established
along the west coast of Italy (Palaemon, Misenus, Caieta).

This took place in the course of the fifth century. Older
still was the appearance of Odysseus in Italy. Even in Rome
Odysseus is an early figure. All the more significant is it
that he cannot have got there by means of the Homeric epic.
The form of the name, Ulixes, shows that possibly the
Messapians, certainly Illyrian tribes, were the intermediaries.
Their homes were in the immediate neighbourhood of the
home of Odysseus.8!

- The picture is completed if we add that Greek influences
came in not only from the south of the peninsula, but also
Jfrom the extreme north-east, again through the agency of
~the Illyrians. The case is perhaps still far from ripe for
.discussion. But the close and ancient connexion of the
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Illyrians of the Balkans with the Greek tribes that wander
in from the north into their territories,®? the manifold
problems associated with the finds of Trebenischte,® and
many similar facts already suggest much food for thought.
For the Italian cult of Dionysos, in particular, much new light,
it seems, may come in future from this quarter,® and the
cult of the heavenly twins, too, the sons of Zeus, the Dioscuri,
may be amplified from this side. This cult, one of the
earliest foreign cults in Italy, which appears in Rome, if not
in the age of the first calendar, at least immediately after it, 18
is not only widespread here, but undergoes a peculiarly exten-
sive modification. Everywhere we meet the two gods, either
with their individual names, or as sons of Zeus (Pelignian
ioviots puclois, dat. pl.; Marsian ‘ovies pucles; Etruscan
tinas cliniar),®® or, in the peculiar Roman form, as
Castores ; 187 everywhere, too, there is a female deity at their
side.1%® The way of their origin from the Greek South,
especially from Tarentum, has long since been demonstrated.
It has not yet been observed that in the north-east, too,
in Nesazio, the centre of the Istrian Castellieri-culture, very
archaic representations of the same deities (again in conjunc-
tion with a feminine consort) have been found. Their ithy-
phallic form is a peculiarity which points at once to Illyrian
origin.’8® The Dioscuri, then, appear to have come not only
from the Doric metropolis of the south, but also from the
exactly opposite quarter, over the Timavus, into Italy.

Special attention is demanded by Messapus or Metabus,19°
who appears as an heroic or divine figure in middle and
southern Italy. Assuch he belongs to the circle of Poseidon—
was, in fact, originally perhaps no other than the god himself.
Again the form of the name shows that he was not taken over
in original form, but that he came to Italy through the inter-
mediary of Illyrians.

But there is yet another peculiar feature. In the myth
of Messapus it is not the classical form of Poseidon that is
revealed ; he is rather the older ‘ husband of the earth’;
as stallion he mates with the earth-mother as mare. In the
foreign field, then, was preserved an original element that
Greece herself had long forgotten.

It is of high importance that it was precisely in an Illyrian
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context that a peculiarly ancient form of divine representa-
tion has been preserved. It has already been shown that
the linguistic connexions between Illyrians and Greeks reach
back into a very early period.®* To this have been added
the finds of Trebenischte on Lake Ochrida ; 192 they have
revealed the graves of a native princely caste, which in the
sixth century were still laid out quite in the style of the
Mycenean ‘ Schacht ’ graves; the dead, too, wore the gold
masks of Mycene. This phenomenon has been rightly inter-

reted as meaning that in the original home of the Mycenean
immigrants the custom lasted into a time when it had long
been lost in Greece.12 We have here just such a preservation
of earlier stages and conditions, as we saw in the case of
Messapus-Poseidon.

From this point of view another fact will no longer surprise
us. Artemis was adopted at an early date in Italy; this is
proved not only by her very ancient representation as
‘queen of the beasts,” but also by the appearance of her
male consort, which in the Greek sphere means a decidedly
archaic trait.’®¢ For the place whence the goddess came the
form of her name gives an unmistakable indication. Its
oldest form (Ktruscan aritimi), in its vocalization so distinct
from the ordinary Greek, points to Asia Minor (Lydian
artimus ; °Aptiuuns as proper name).*® It was not the bright
figure of the Homeric poems, but the old pre-Greek goddess
that first appeared in the west. She has not yet been trans-
formed into the virgin huntress, the queen of unspoiled and
free nature. It is as a demoniac power that she meetsus on
the earliest works of art. Inexorable and cruel, threatening
and dealing destruction she is not so far removed from the
Mother-Goddess of Asia Minor, and is represented like her
as mistress and tamer of the beasts.19¢

The consideration of this divine figure leads us again to
the stage of * pre-Homeric ’ religion, a stage at which the con-
ception of the divine has not yet risen above the conditions
of the surrounding world of the Aegean and the East, where
the characteristic Greek form of that conception has not yet
appeared. A similar conclusion is true of the sculptor’s art.
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4

To the end of the eighth century and, in part, to the begin-
ning of the seventh belongs a group of graves in Central
Italy, stretching from Vetulonia (Tomba del duce) and Mar-
siliana d’ Albegna in the north past Caere (T. Regolini-Galassi)
and Tarquinii (Bokchoris tomb) as far down as Praeneste
(T. Barberini; T. Bernardini).1? Their contents may be
divided into three classes; one, works of Phoenician origin,
ivory carvings and silver plates with low relief, often in
a style copying the Egyptian ; secondly, native works in the
same materials, but also in gold and bronze; finally, Greek
vases -of the proto-Corinthian class.

The first thing in these finds to interest us is the importance
of Phoenician trade. The picture is completed by the
cemetery of Suessula and the pre-Greek inhumation graves
of the citadel of Cumae; in them, too, Oriental finds appear.1°®
That here, too, beside these finds the Greek vase occurs shows
that the Phoenician primacy in trade was no longer uncon-
tested. Among the Greek wares the geometric style was
already introduced into Italy and widely imitated. In the
change to proto-Corinthian style is reflected the foundation
of Cumae. The new settlers brought with them the vases of
the first proto-Corinthian style, still under geometric influence,
as a novelty and began to disseminate it on the mainland.1?®

We cannot doubt for one moment whence the elements of
form in the new style spring.20® If the Phoenician wares
were crowded with Oriental motifs, the proto-Corinthian
vases were hardly less so. Lotus flowers and papyrus
stand beside the fauna of the East, lions and panthers.
Then come griffins, sphinxes and similar mixed creatures,
demoniac beings, winged beasts and monsters of fable.
Throughout is revealed once more a rivalry with the un-
bridled imaginations of Kastern fancy. This early Greek
art strives to equal them, and, even if up to now on Italian
ground we have only the unpretentious vase-paintings to
witness to this, there will certainly have been here, as we
can actually prove there were in the Greek East, costly pro-
ductions to challenge the work of the Eastern goldsmith.

On closer view, indeed, we find that the wealth of Oriental-
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izing motifs tells us nothing about the inner form of the
proto-Corinthian style. The taking over is limited to the
motifs as such, that is to say to something, which has, it is
true, been borrowed as a loan from abroad, but which has
had to undergo a process of transformation, in order to be
duly appropriated.2°! That in its inner essence the new
style belongs to Greek art is at once proved by the fact that
it can only be understood as the opposite to the geometric
style. The liberation from that style is expressed in a livelier
delight in its sﬁbjects, but also in the choice of forms them-
selves, in curves and bendings, in artificially intertwined
shapes of plants and in a richness of colour till then unknown.

Towards the close of the seventh century the Corinthian
style began to find expression in another direction. Legend
preserves the memory of this, in making the Bacchiad Demar-
atus, when forced to flee from his home to Italy, exercise a
decisive influence on the oldest Etruscan culture (Cic., de rep.
2, 84; Tac., ann. 11, 14). He is said to have introduced
the alphabet and to have brought Greek artists with him ;
nor is it an accident that he is credited with having assisted
therise of the plastic art in terracotta, in Etruria (Plin., n. k.,
85, 152), for it was for this very form of art that his native
city was renowned.?°? The way taken by Corinthian terra-
cottas to reach the West is clearly enough seen from
the metopes and frontal tiles of Corfu,22 Thermus 204
and Calydon, where pieces with the notices in ancient
Corinthian script 206 and language have come to light.
Nor can we fail to mark the agreement with the Cam-
panian roof-terracottas of S. Angelo in Formis; 206 the
intermediary here can have been none other than the
neighbouring Cumae, whose own creations are preserved in a
few examples at least.?20?

A remarkable find of the last few years enables us to go
one step farther; I mean the metope with the rape of the
woman, which has been found in the temple of Hera on the
Silarus, mentioned above.208 It goes back to the beginning
of the sixth century and is therefore earlier than the metopes
of the temple C of Selinus ; it is, in fact, the oldest plastic
metope known.20® In its flat, board-like form, which re-
nounces any inner grouping of the figures and leaves the
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suggestion of it to the painting, it expresses its relation to the
oldest metopes of Thermus, which, to judge from their early
Corinthian style, may belong even to the seventh century.210

Finally, there is a third group of finds, to which we must
briefly turn our attention. Just as the proto-Corinthian
vessels, while borrowing their models from Oriental art, yet
make it serve their own sense of form, so is the same true
of the creations of the work of the native goldsmith.

In the bronze works of the Villanova age we already note
that an effect of painting is sought after. If we look at one
of the bronze helmets, characteristic of that age, it is neither
the ancient Oriental feeling for volume nor a feeling for archi-
tectural structure that is expressed, but an optical element.
The regular interchange of light and shade, a flashing and
vanishing, that we must assume for the surface in its original
brilliant state, has given this piece its individual character.211

This impression is confirmed, when we look at the native
metal-work from the above-mentioned graves of the seventh
century. Again the optical principle enjoys the place of
honour. A powerful rendering of the profile, a wealth of
single plastic shapes again produces a lively and varying play
of light and shaded portions. Half-shades are avoided,
everything is made to depend on the sharp contrast of bright
and dark.?'? Whereas in earlier times this effect was
produced by a powerful use of bosses in ornamentation or
by a system of smaller points and lines, in the early archaic
works it is the human and animal figure that comes to the
fore.213 Tt is brought into Italian art by import from abroad,
above all by the Phoenicians ; but that art employs it just
as it had dealt with its own, unfigured system of ornament.
These series of figures are made to carry on the same optical
play, the appearance of which was distinctive from the
first. 214

And here one final fact may find its place, the fact, I
mean, that within the area with which we have been
dealing the use of the Latin language on inscriptions can
now for the first time be proved. This marks, indeed,
no more than a beginning, a tentative advance out of
an alien domain. But it remains noteworthy that the
fibula of Praeneste, which bears that inscription, belongs to
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a treasure of Phoenician gold-work in Orientalizing style;
that one of the four words that make up the inscription is an
Etruscan proper name ; finally, that, to write it, an alphabet
derived from the Greek was employed.?1® In such a foreign
environment did the language that was to rule the world
first venture into the light. 216



Chapter 11
ITALY APART FROM ROME

() THE ETRUSCAN PROBLEM
1

HE Etruscan civilization too has been reckoned

I among those of the ancient middle lands.! We have

to do, it has been said, with the remains of an ancient
Mediterranean people which, with all its receptiveness of
foreign influences, still kept the kernel of its being and alone
retained its pre-Indo-Germanic language down to Roman
times, 2

On the other hand, Etruria takes up a position distinct
from all the civilizations that we have been discussing, in so
far as it reveals peculiarly numerous and important relations
to the East of the Mediterranean, and even to the ancient
East. The case is further complicated by the intrusion of
the question of historical origin. Against the theory of
the origin of the Etruscans in the ancient middle lands is
set the rival theory that the Etruscans were immigrants from
Asia Minor.

Both derivations have been confronted since ancient times,
and have been hotly contested right into modern. Today
the question of origin seems likely to take up the central
position in research. Arguments for and arguments against
the tradition of Herodotus, which speaks of an emigration
from the land of the Lydians, have been massed in plenty.
If the balance has seemed lately to incline in favour of Eastern
origin, yet we are still far from a final settlement.

But, quite apart from such difficulties, it cannot be our task
to deal with this problem of origin. It lies outside our scope,
for we exclude prehistory as such on principle. But the
question of the nature of Etruria is our concern. It is a
historical question, in as much as the people and its civiliza-

46
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tion has had a long and lasting influence on the fate of Italy.
The question of essence has, it is true, often been linked with
that of origins. The result has been, as always when a piece
of research is undertaken not as an end in itself, but as a means
to other ends, that the question has not been able to be
developed in its full importance.

Up to now the procedure has almost always been to try
and collect from the oldest Etruscan strata numerous and
varied, but also quite distinct single facts that should
guarantee the asserted origin from the East in Asia Minor
or from a region in the ancient middle lands. It has thus
been possible to heap up agreements in ornament and furni-
ture, in clothing and weapons, in single forms of art. And
yet, what good do all these facts and special observations do
us, if the main point eludes our grasp ? By this I mean the
realization that all this can only acquire meaning by reference
to a whole, to a general form of life ; a form of life, too, which
should imply a definite view of the world and should thus
prove itself fundamentally un- and pre-Greek.

If we are alveady thus directed to go beyond the few tangible
facts of early Ktruria, that can hardly be grasped as a part of
life, and to bring in further material, this is reinforced by
another consideration. It is not the case that the early age
alone or even predominantly bears a specifically pre-classical
character and that later centuries show a character exclusively
Ttalian. Let us realize what this means by a few examples.

There are two forms of disposal of the dead, which were
confronted with one another throughout antiquity and which
struggled, with varying success, for the supremacy; the
burial of the corpse and the burning of it. On Italian soil
both rites appear in contrast at the very beginning of the
historical period in strict geographical separation. Two
absolutely different conceptions of the nature of the dead
find their expression here.?

If you surrender the corpse to the dissolving and destroylng
might of fire, to your mind the dead has finally departed from
the realm of the living. If, on the other hand, you simply
leave the body undisturbed to the earth, you are supposing
that it merely goes back to the place from which it came,
to the bosom of mother earth. By his abode with the earth-
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goddess, however, the dead has become more powerful and
effective than he was in his life-time. For this reason you
study to protect his place of rest, to preserve his corpse against
harmful influences, to send with him his favourite gear,
finally to conciliate him with offerings.

This attitude of mind was exaggerated by the Etruscans
over and beyond the practices we have named to the monu-
mental scale. The dead with them are a mighty power,
that strikes deep into the activities of the living. Offerings
of blood are the rule, nor does one even shrink from human
sacrifice at the grave ; it was from these that the gladiatorial
shows that spread over the whole of Italy took their rise.4
With the great, whole treasures were buried in their place of
rest. But still mightier and more impressive, even in
our time, are the cemeteries as such; no less a man than
Bachofen was led by the sight of them to what proved to be
his essential life-work.

If we have already been reminded by the gladiatorial games
of the bloody funeral games that occur in pre-Homeric Greece
and elsewhere in the Aegean,® the memory is rendered vivid
by the lay-out of these cemeteries. The piled grave-mounds,
the inner chambers with °false’ wvaulting, above all the
durability and greatness of the buildings, recall the corres-
ponding works of the culture of Mycenae or of western Asia
Minor. We are directly reminded of the Lydian cemetery
of Sardes or of the Egyptian cities of the dead, when in Etruria
a closed city of the dead rises by the side of that of the living.¢
In Caere it takes up the whole of a hill ; fortified like the city
itself, it stretches wide, covered with numberless grave-
mounds and chambers and crossed by roads and passages,
which combine to form a regular network.

Here, then it seems, is revealed a close contact with the
early civilizations of the East. But we must stress the fact
that the decisive element in this contact—the city of the
dead as a very city, conceived of as a closed and regular world
of its own—is not ancient in Etruria; on the contrary, it
represents the latest stage of development. In Caere it can
be established that the development of a regular system of
streets, by which a conglomeration of graves really becomes
a city, is an undertaking of the fourth to third century.” And
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yet in itself the regular network of streets, cutting one another
at right angles in the style of Hippodamus, appears consider-
ably earlier, for example at Marzabotto.®

Even, then, if we have in this type of city of the dead
a genuine criterion of pre-Greek character, (and I imagine
we may assert this with confidence) yet Etruria will not have
shown it from the first. Only gradually can it have grown
up into the form destined for it, expressing that form with
ever increasing distinctness, just like a man, in whom the
really characteristic features can only be recognized at the
height of his development. The germs, it is true, may have
been placed there in the early time, the seed may have been
received, but that this was so is only shown in this case by
the later ripening.

A second example will make this clear. We all know those
monuments with numerous figures of demons, which for many
denote the very character of Etruscan religion. Winged
creatures with the most varied attributes, grotesque and awe-
inspiring figures, blending human and animal forms, are as
alien to the Greece of classical timeés as they are reminiscent
of the similar monstrosities produced by the ancient East
and the world of Mycenae and Crete. Indeed, in this common
contrast to the Greek conception of the divine, scholars have
seen a connecting link between the Etruscans of the West
and the ancient civilizations of the East.®

And yet it is again the fact, that that peculiarity by no
means appears in Etruria at the outset. There is, indeed,
not a complete lack of demons, but other elements, especially
the ‘ great ’ gods borrowed from the Greeks, are vastly more
prominent. Only gradually, only in the later centuries, do
these demoniac creatures appear in mass, overgrowing all else
beside.’® For example, a figure as important for the Etruscan
conception of death as Charon does not appear before the
fourth century 1

Once again we see, that, although in itself the recorded
origin of the Etruscans might provoke such a conclusion,
the traits related to the Eastern world, the ancient Mediter-
ranean traits, are by no means to be found at the beginning
of the development. Rather, it seems, Etruria, as a late-
comer among the ancient peoples, ran for itself a course long
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completed elsewhere. The fact is the exact opposite of what
the naive identification of the question of origin with that
other question of essential connexion with the Aegean and
ancient Eastern sphere might lead us to assume. We have
not an original connexion with the East in prehistoric or early
historical times, followed by a rapid divergent development
in the following centuries; it is precisely in the sequel, in
the strictly historical centuries that we find an ever more
emphatic growth towards the given form, which was rather
promised than actually presented by the Eastern origin, be
it imaginary or real.

Similar facts may be noted for the appearance of extispicy
in Etruria.1? Attention has always been drawn to agreements
between the KEtruscan and the ancient Eastern doectrine;
they can be followed in detail on the surviving models of
livers.1® But, whereas in the East the earliest model of the
kind goes back to the time of the first dynasty of Babylon,
and the evidences in the texts are not very far behind it,
the Etruscan bronze liver of Piacenza cannot be placed
earlier than the second century.!¢ The representation ‘of
an haruspex on an urn for ashes at Volterra takes us no
farther back.’® Again we realize the curious fact, that
complete agreement on the Ktruscan side is relatively late
to appear.!®

We will not now illustrate the special meaning of the result-
ing view by further detailed instances. Its fruitfulness will
only be revealed, when we succeed by its help in advancing
towards its solution a question hitherto discussed with more
or less lack of success. With this intention let us select the
position of women within the Etruscan order of society.
Though at the first glance it may seem to represent only one
detail the more, it will soon lead us beyond the question as
we have so far put it and will enable us to gain an inclusive
picture of Etruscan form.

2

Since J. J. Bachofen took the field, it has been common
form to speak of ‘mother-right’ in Etruria. Here, as
always, he has succeeded in applying an extensive collection
of material to his thesis and has not confined himself to Etruria
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proper, but has brought into consideration the Rome of the
kingly perlod and much beside. His Tanaquil is an attempt
to present in one magnificent picture the great theme of world
history, the fight between mother- and father-right, which
for Bachofen coincided with that between blood and spirit,
between a state without history and historical existence.

His thoughts have worked after him in the most diverse forms.
Acceptance of Bachofen and eriticism of him are most vividly con-
trasted. Even the circles of narrow specialists, which have driven
the revolt from him farthest, have always now and again felt
obliged to adopt one or other of his conclusions. Wissowa
himself has had the courage to declare that the prayer of the
Roman matrons to Mater Matuta, in which they took thought
for the children of their sisters before their own, represented the
recollection of a kind of relationship distinet from father-right.?
Kornemann, too, even if he did not consider the possibility
of direct influence from KEtruria, yet supposed that he could
trace the results of the same prehistoric civilization of the middle
lands, of which Etruria as much as the ecivilization of the pre-
Greek world or that of the ancient East, formed a part.'?

Since then, it is true, this point has become doubtful.. The
Roman goddess has been assigned with certainty to the circle
of Dionysos, and, with that, the prayer, too, has had to receive
a different explanation.’® Of the other evidences for Etruscan
mother-right very little seems to be left. Above all, the figure
of Tanaquil, which for Bachofen was central and still is for many
of his adherents, has had to give up her place and to accept a
position in’ another context.20

My essay deliberately neglects the question whether there
ever was a mother-right in the strict sense, a matriarchy or
a rule of women, or whatever we choose to call it, in Etruria.
This way of putting the question has long enough narrowed
the horizon of research and, much to its disadvantage,
hindered it from examining the facts without prejudice.
Especially since ethnology has set about submitting the
question of mother-right to revision from its own resources,
and regarding the case from an entirely new point of view,2
the last reason for clinging to the old way of posing the
question vanishes. Here, then, in quite general terms the
position of woman in Etruria and inside Etruscan society
shall be the subject of our study.

On the sepulchral inscriptions of Etruria one peculiarity
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is well known which has no analogies elsewhere in Italy and
which has therefore from the first attracted attention; I
mean, the mention of the descent of the dead on the mother’s
side.?? This is done either by giving the gentile name of
the mother together with the praenomen of the father (either
in the first or in the second place) or, in other cases, by giving
it alone. The late Etrusco-Latin bilinguals (and the Latin
inscriptions of Etruscan territory, too) at least enable us to
realize fully the state of the case.

How then are we to interpret it ? It was bound at once
to occasion surprise that it was precisely the later inscriptions,
in which the maternal origin was stated. For the earlier age,
on the contrary, it seems as if no certain evidence can be
adduced. These observations are of considerable importance
for the question as we have raised it, but they may have to
be discounted first. Attempts have also been made to
diminish the curious quality of the evidence by thinking of
birth out of wedlock, where only the mother’s name appears,
or by supposing that preference is given to the woman as a
matter of ¢ courtesy’; again perhaps in some cases a free-
born woman may be named before an enfranchised male. 23
This last argument, however, fails to satisfy. If father-right
were consistently carried through, the woman would have of
necessity to pass into the rank of her husband; the free
woman by her marriage with a freedman would be degraded
to his status and her former precedence would be forfeited.
If, then, on the contrary this precedence is retained, nay,
even expressly emphasized on the inscriptions, the fact at
once indicates social conceptions of a quite different character.

We may add a further consideration. We find two parallel
forms, in which the descent of the dead is given, one from
both parents, the other from the mother only. As in
the rest of Italy it is only descent on the father’s side that
is mentioned, the designation by name of the mother is
at once marked as something specifically Etruscan, as a local
peculiarity. Even if, as we have said, it is late to appear on
the inscriptions, something essential is involved therein, as
may be proved from another side, by a figure in Etruscan
legend.

If we bring legend into our discussion, this is based on
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grounds of principle. Legend for us, so far from being an
indifferent or frivolous invention, means in certain stages of
history one of our most important means of learning the truth.
The emphasis here is not to be laid on the fact that it pre-
serves relics of old or the oldest conditions. Rather it
represented, so long as it was living, so long as its content was
unbroken, nothing else than an ideal picture of life itself,
that is to say, a picture raised to the level of the significant
and the normal. It is not a picture of a dream-world, in
which one takes refuge from reality, but the transformation
and enhancement of it in the direction of the ideal of that
which ought to be.

This once granted, it becomes at once highly significant that
descent exclusively from the mother actually meets us in Etruscan
legend. It has been observed that such descent is never emphas-
ized in the case of an Homeric hero (Aristonicus on A 709 ;
Apollon., Lezic. s. v. ®oifog p. 164, 11).2¢ On the contrary, an
Etruscan hero appears as son of a divine mother and only so.2%
We refer to *Herulus or, as he is called in our tradition, Erulus
(Erylus) of Praeneste ; 26 he is the son of Feronia, that is, of the
earth-mother,?” who gave him his three lives (Vergil, 4en. 8, 563 £.).
He belongs, then, to the rank of those heroes, who appear like
Geryoneus in threefold form or with three sets of limbs, such as
Ajax, son of Oileus, possessed according to Servius Dan., den., 1,
41,28 For the circle of Ktruscan civilization the age of this con-
ception is proved by archaic art *® and to it Herulus himself belongs.
This is shown both by his localization at Praeneste, permeated
from of old with Etruscan influences, and by the formation of his
name.’® We have here beyond doubt an authentic piece of
tradition, the evidential quality of which must not be questioned.

The more important is the absence of descent on the father’s
side ; this appearance of a hero as the son of his mother takes
its place by the side of the sepulchral inseriptions and proves
once more that the mention of descent through the mother is
a specifically Etruscan form. To confirm this we may adduce
the fact that this parallelism of the human and the divine
sphere recurs a second time under similar conditions. On
Olympus there is one single god, whose descent is given on
the mother’s side: the son of Leto, Apollo (Anrwidng). It
has long since been called to mind 3! that he is originally no

Greek, but a native of Asia Minor. In Lycia, where Leto
5
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too belongs 32 is his home,3? and there again it is the case
that the mortal man is named after his mother.?* Again,
as in Ktruria, human and divine order are in agreement.

Before, however, we proceed to use our results for the
question which we have posed, we must make one more
reserve. We have already indicated that those inscriptions,
on which the use of the name of the mother has been observed,
are of late or very late origin ; the legend of Herulus, indeed,
might demand an earlier age, but for the time it stands by
itself. But not only is our material late, the evidence which
it presents appears only in an imperfect and inconsequential
form. The mention of the name of the mother on sepulchral
inscriptions is indeed common, but by no means a matter-of-
course and regular peculiarity. No less than that, however,
could be assumed for an institution that would deserve the
name of mother-right in the strict sense. Rather, that very
uncertainty, that irregularity in the use of the metronymic
shows that it is question not of a right, but, at most, of a
widespread practice, a generally accepted custom. Even
such a custom, however, may lead usto the feeling that under-
lies the construction of the order of the family, to the position
of woman in it—or at least may give us a pointer to show
where the right ‘solution is to be looked for.

Let us ask in a perfectly general way, what must be the
appearance of an order of society in which children may be
required to feel themselves as the descendants of their mother
and not of their father. What binds the children to their
mother is the feeling that they are flesh of her flesh, bleod
of her blood. It is this common blood, then, by which they
are linked and which malkes them enter into a certain opposi-
tion to their father and begetter.

If we follow up the path on which we have entered, the
question forces itself on us, what further consequences result
for an order of society which thus raises the blood to the
position of decisive factor.35 So much appears plain, that
the wife and mother on her side too will assign more import-
ance to connexions by blood than to those with her husband
and father of her children. She would feel herself a member
of her native clan; she would remain most intimately con-
nected with her parents, brothers, and cousins and would
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recognize in their company, not in the clan of her husband,
the place to which she by her origin belongs.

In practical use this means, that the woman does not
marry into the clan of her hushand, but that she remains,
where by blood descent she belongs. It is not she, but the
man who passes into the strange company. It isthe woman,
then, not the ° pater familias’ of the Roman order, who is
bearer and centre of the family. The husband is a factor,
necessary indeed, but secondary. He is begetter of children
or lover, as the case may be, but never the decisive, not to
say the unrestricted, head of the family.

So far, this seems to be a mere ideal reconstruction, no
more. Let us therefore reflect and ask, whether and where
in Etruria traces of such an order are to be found. In
actual fact, quite distinct results seem to be obtainable and,
in this case, our material is such that we can establish by
it a regular and consistently observed rule.

In the necropolis of Caere, R. Mengarelli has been able to
prove a series of chamber-graves of the fourth to first century
which show a highly pronounced peculiarity in the separation
of male and female dead.?® While the women are marked
by columns in the form of a house or of a house-sarchophagus,
the men receive notice in the shape of a pillar. Mengarelli has
already observed that the consistent execution of this dis-
tinction excludes any thought of chance, that we must
rather seek in the house something that denotes the woman
as such. The thought lies near, that this house represents
the place and field of activity of the woman, and that that is
why this particular form of column is chosen for her.3? If
this idea should be correct, we must expect that the pillar
on the other hand expresses a conception that is not less
characteristic of the man than the house was of the woman,
In Mengarelli’s view the pillar represented a rudimentary
form of the human shape ; in proof of this, he reminds us of
two red-figure vases, on which above the grave of the dead a
similar pillar is erected, in one case crowned on the analogy
of the human figure with a helmet. So too the pillars of
Caere are crowned with a wreath; there too the agreement
with the man appears.3®

On a closer view it is seen that only in the rarest cases
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do the columns deserve the name of pillars. They are low,
cylindrical blocks, without capital or any proper basis.
Rather does the base on which they stand slowly and im-
perceptibly grow into the cylinder.?® Remarkable, too, is
a thickening in the form of a knob that occasionally appears
at the top; 4 this must, I imagine, really show with what
we have to do. These columns are a special form of the
funereal monuments that appear everwhere and from early
times in the circle of Etruscan civilization * in forma di pigna’
or ‘in forma spheroidale ’ 42 and, like them, are nothing but
phalli.4* The very ornament of the wreath speaks in favour
of this view ; we need only remind the reader of the picture
on a mirror 42 and of the wreathing of the Lanuvian phallus
(Varro in August., De civ. Dei 7, 24).

The funereal columns in form of pillars, then, are funereal
phalli, such as meet us, for example, in Asia Minor, 42 and this
explains at a stroke why precisely this form was chosen for
the designation of the male dead. But what of the house by
the side of the phallus? This, too, may be understood, if we
remember another arrangement that again meets us in Italy.

In Epizephyrian Locri the nobles, as Aristotle reported (in
Polyb. 12, 5-8), were grouped in the so-called ‘ hundred houses’.
This order was already in vogue in the home of the city, the Locri
of central Greece, and we may surely connect with this the fact
that the Opuntians there collected their men capable of bearing
arms in the assembly of the ¢ thousand ’.4¢ But what concerns
us more is the obvious identification of  house ’ (oix/a) and * clan ’,
there carried out. We remember that in the name of the Dorians,
Tauyduees from *zorya-Fixes 45, the three tribes are likewise designated
as ‘houses’; yet just in the case of these tribes the gentile
character is certainly not conceived of as original.#® Rather we
may think of those ‘sons of the houses’ (Middle Persian vis-
puhragdn), that is to say of the members of those seven clans
{avest. vis-, early Persian vip- (Shorn) cp. p. 13 1. 27 = olxog,
Foixog), which form the nobility of Iran under the Sassanids.%’

The second peculiarity, which meets us in the south Italian
Locri, is that those hundred houses went back to female ancestors.
These were, as Pindar emphasizes (Olymp. 9, 56), mortal women,
who once in the home Locri had enjoyed the society of gods ; 48
according to Polybius (12, 5, 8), their graves were still in some cases
shown. These female ancestors, then, are, for their part, in the
closest connexion with the houses and with this we find the
relation to what we had observed at Caere.
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Here, as there,  house ’ and ¢ woman ’ are connected. In
Locri this house denoted the clan and the heroines are ances-
tresses. In Caere, however, we can prove, what has nothing
to correspond with it on the Locrian side, 4 that these women
are not merely ancestresses, but also the representatives of
the clan or ‘ house ’ that are valid for each generation and are
present in it. Or, to put it more precisely, the women are,
as the funereal columns show, the house itself. The concep-
tion seems to have been so immediately obvious that it could
be directly translated into plastic form.

The question of age requires a special note. In the case of
the evidence so far adduced we must always remember their
later origin. In Caere, too, the case seems, at first glance at
least, to be the same. For those funereal columns in the form
of houses, on which our argument rests, belong for the greater
part to no earlier date than the fourth to third century. And
yet it is precisely Caere that opens up a view of earlier times.

Mengarelli has already emphasized the fact that some
certain pieces, even if only a few, go back to a much earlier
date. Like the type of house itself 3 which they represent,
the columns too go back to the beginning of the Villanova
age. For among the ‘ Pozzo’ and ditch graves, that is to
say among the earliest appurtenances of the cemetery,®! the
graves of women are already denoted in this form.5% In the
case of the grave-tumuli and the chamber-graves too, the
observation may be made, that, among the stone resting-
places for the dead here buried, the female are always marked
by the choice of the form of a house sarchophagus.53

The result is a somewhat altered and, as it appears to me,
very clear picture. With the view that the woman is the
house itself, that is to say, the representative of the family,
we get back to the earliest days of Etruscan settlement. This
it was that furnished the kernel and centre of the whole
circle of ideas. The result that must follow—1I mean, that the
children belong to the mother and not to the father—may in
its roots go back as far, at least, as a more or less clearly
defined feeling. But it took centuries for this feeling
to create for itself a visible expression.
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In the position of woman we have seen once more that the
institutions, in which scholars have tried to detect contact
with the Eastern world of the Aegean and Asia Minor, only
developed in their fullness, at least, in late times. But we
must not rest content with this confirmation of results already
gained. The relation of man to woman is too important,
too vital in the various forms it may take for the inner life
of a people, for us to omit the attempt to reach a more exact
classification of Etruria on this point of history.

Let us begin with the Etruscan man. We have now con-
firmed the guess we first made, that within the family he is
regarded as an element that intrudes from outside. ¥rom the
woman, as representative of the house and family, he is,
in Caere at least, plainly distinguished. He is something dis-
tinet from the house, something that exists outside it and
apart from it, and can even, as we have seen, enter into a
certain oppositiontoit. The male part, then, means something
added to the family from outside, not something permanently
connected with it, still less that in which the family, whether
as a contemporary whole or in the succession of generations,
finds its manifestation.

Perhaps we must advance yet one more step. What does
the phallus in this context mean ? As symbol it is only
intelligible if we see in it at least an important and indeed a
vital function of the man, as husband and begetter of off-
spring. Certainly—but in my view it is far from clear that this
function by itself alone is meant. We must reckon with the
possibility, that, here as elsewhere in the pre-Homeric world,
the phallus is the expression of the male in general ; that in
it the male is manifested in its whole range.%4

If we apply this conception to the Etruscan grave phalli,
we find a perhaps even more far-reaching result. For Caere
and its cult of the dead the man appears not merely as
begetter, but as everything outside the ‘house’. In this
setting, we must infer, he does not appear as head and leader
of the clan, does not even in the strict sense belong to it.
Certainly, there is no trace of the decided position of the
man as pater familias, which is so strongly developed in
Roman cult.58
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The picture which Etruscan thought made of the family
can now, it seems, be drawn, at least in its general outlines.
The whole peculiarity of this picture, however, is only revealed
when we bring the Roman custom into comparison with it
from another point of view. In Rome it is the conception
of the genius in which the idea of the continuity of the family
finds its expression. This genius is not only the divine power
of procreation, which in the individual case begets new life,
but means also, as has been observed, a simile for the male
seed, which from the father begets the son and from the
son goes on to continue the race. The one and same seed
that was in the father is in the son and will continue to be
in the grandchildren and further generations.’®¢ Here we
have the sharpest conceivable contrast. It is not in the
women, but in the men that the family is perpetuated. It
is simply a necessary inference from this, that in Rome the
woman, by marriage, passes from her own family into that
of her husband, passes from the poiestas of her father into
that of her husband.

This contrast of the two conceptions found its grandest,
because conscious and deep-going expression, in the Eumen-
ides of Aeschylus. There too appears the irreconcilable
conflict between two worlds of thought,5? depending on the
way in which each realizes the relation of man and wife, of
father and mother. Whilst the goddesses appeal to the tie
of blood that links son and mother in contrast to the hus-
band,® Apollo sets against it a picture that is completely
different in shape and yet no whit less impressive. Only the
begetter, the man, that is to say, deserves the name of roxevs.
The mother is no more than nurse and caretaker of the seed
committed to her, which, as a stranger, she has to foster and
bring up (658 f.) ; finally, we may add, the father is entitléed
to demand back from her the property entrusted to her
charge. This conception has actually been dismissed as a
mere quibble, but is only the logical expression of what is
revealed in the Roman point of view too. It is, of course, a
decidedly male idea, 5 as its utterance from the lips of Apollo
shows. But this very fact leads us to what lies at the root
of all the talk about father- and mother-right, which are far
from being mere legal phrases, to the contrast between a
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male and a female conception of the world as a whole. Here,
as everywhere in the strife between the Eumenides and
Apollo,® this contrast is revealed. For, if we speak of this
as a specifically male conception, so may we speak of the
other as a specifically female, which counts the natural con-
nexion between child and mother, between sister and brother,
as offspring of the same womb, which, to put it in general
terms, counts the blood as the decisive factor.

The fact that the conception of the Etruscans, if we have
rightly grasped it, takes its place by that of the Eumenides
in Aeschylus, supplies us with an indication of decisive im-
portance. These goddesses not merely represent the right
of a natural order, that is to say, of a female, they are also
thereby the champions of a world that precedes the Olympian,
the world of the gods of Homer ; in the mighty pictures, con-
jured up by the imagination of the poet, this dead world is
again brought to life. The natural inference—that the
Etruscans in their essence belong to the pre-Homeric, pre-
classical civilization of the middle lands—is in full agree-
ment with what we have already divined from single examples.
Nowhere, maybe, has that which we called nature in this
context, that is to say, the conception and ordering of the
world not by the spirit, but by the elementary, driving
forces, found so clear an expression.

4

The importance of these facts for the relationship of
Etruria to Greek civilization is at once clear. It is well-
known, and we shall find it confirmed in detail, that the
Etruscans borrowed elements of Greek civilization on the
grand scale, that they even came to carry out and extend
them. If, in spite of this, they never reached that deeper
appropriation and inner realization of those elements that we
shall meet in the case of Rome, the cause must lie in that
peculiarity of the Etruscan form, which has been displayed
to us. Let us briefly make this clearer in a definite direc-
tion.

The circumstance that the conception of the genius as
the begetter of the individual life is common to Etruscans
and Romans, does not exclude differences in detail.6* Rather
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do these details claim a particular interest, when we try to
discover the peculiar traits of the character of Etruria.
Dedicatory inscriptions from Falerii have furnished as local
name of the deity the word * tifos, and that tells us at once
with what we have to do.62 The Etruscan genius was a
phallus and therewith its relations with the phallic grave-
monuments, or with Mutinus Titinus,%® the god with the
Etruscan name and the phallic form, as well as with many
legends, are at once explained. Important is the point
that we have everywhere in thought and representation to
do with an elementary, physical principle ; the circumstance
of natural sex in the idea is not merely not avoided, it is
deliberately emphasized.

* On the other hand, although the name of the Roman
genius does indeed mean the ¢ begetter ’, and although the
function of a divine force, which works in and beside the
human father, is everywhere the same,* yet the Roman
genius is far removed from any relation to the sexual in its
narrower sense, not to speak of its ever being conceived or
expressed in phallic form. It is always the thought of life
generally, of the laughing, happy element, filled with his
presence, that is connected with the god.®® The realm of
the merely physical is as deliberately ennobled and surpassed
here, as it was retained there.

Both as matter of fact and of principle we may link on
here one of those observations about the position and im-
portance of the Etruscan woman, especially in the realm of
the family and society, which we have already made. We
stumbled on a peculiar sanctification of the blood-tie, making
the married woman nearer to her kinsmen than to her
husband, the children to their mother than to their father.
Now, if the connexion of the family is based on the blood and
on it alone, that must mean that it rests on something physi-
cal, on something almost material. Once again, this is a
purely natural and matter-of-fact connexion divorced from
any spiritual principle. In harmony with this the man is
expressed as a merely physical entity. Regarded from the
point of view of the order of the family, he is primarily the
begetter of offspring, with the physical qualification for
this end ; therefore there can be no better likeness for him
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than the phallus. The phallus is the perfect expression of a
bursting and indestructible energy.

It is unmistakable that, by virtue of their central place
within the order of the family, the Etruscan women claimed a
far larger share in public life than was, for example, allowed
the Greek woman. Our Greek authorities report feasts
which they shared with the men, and the right to toast any
boon-companion. And, whereas at Olympia it was forbidden
all women (with the exception of the priestess of Demeter
Chamyne) under penalty of death even to look on at the
races of the naked men (Paus. 6, 20, 9,) and whereas Augustus
issued a like edict (Suet., dug. 44, 8), a picture on a fresco in
the Stackelberg tomb shows the exact reverse. The men
are set to strive for the prize before the eyes of female spec-
tators too.®® Nor do these fail by gestures of the hand to
spur on and distinguish the men. Or, take another picture.
In the tomb of the ¢ Triclinio ’ we see girls and youths at a
dance.®” But how different is the conduct of the two. It
is a Dionysiac scene, as the ivy on the upper border shows.
But it is only the girls and young women who are abandoned
to the god, it is they alone who set the tone. Their move-
ments are extravagant. In their transparent dresses (true
dvBwa fudria, known to the Greek only as the dress of hetaerae)
they offer themselves, now hiding their physical charms,
now developing them to the full by a bold swaying of the
hips. They allure and decoy, their abandonment rises to
an ecstasy.®® The r6le of the men, on the other hand, is
secondary ; they play up to the women, accompany them,
admire them—but the female part alone is dominant.

A fragment of Theopompus (4then. 517 D ff.; Tr.
Gr., Hist. 2, fr. 204) tells us of the beauty of the Etruscan
women ; of how they showed themselves uncovered to the
eyes of men and practised their physical exercises before
them, of how they were not even ashamed of fighting out
their gymnastic contests before them. The same report
gives us the equivalent on the male side, when in the circus
the naked athlete strives to show himself before the women
in his strength, his ability and in all the glory of his physical
training and to win distinction from them. Both sexes
seem to devote all their energies to exhibiting to one another
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their advantages, their physical powers or bodily charms.
This leads to an extraordinary estimation of the physical
as such, far beyond anything Greek, and so once again to
the exaltation of the physical to be the one prineiple that
determines the relation between man and woman.

Here, then, we meet a strange race of fair bodies, of luxu-
rious desirous women and muscular men. The archaic art,
in particular, strove to give expression to it. Unending is
the charm and variety in which the Etrusean woman appears,
but yet we cannot be quite happy with her. The beauty
here unfolded is a physical and external beauty; here too
nature seems to dictate the law. We cannot overcome the
feeling, that that other beauty which we call allure, charm,
grace, is missing here.

And in this nature the element of transitoriness is inherent.
Here too it comes to the fore. We have already spoken of
the importance, which the dead, death and the other world
possess in Etruscan belief. It is from a land of vaults and
graves that the Etruscan woman springs ; the beyond over-
shadows her existence and her demon seems to derive its
nourishment from those regions. She bears in herself the
magic of that world, but its darkness and confusion no less.
She is mighty as any goddess of the nether world; like
such a one she is often the great hetaera, the insatiable, that
draws all that she can touch into her enchantment.®® Her
beauty is depicted as supremely alluring and yet it remains
no more than a beauty of the body, a body, which is goaded
by the consciousness of its own transitoriness and nearness
to death to a wild and intoxicating bloom.

The conception of the man, too, is different, if we measure
it by Greek art. For that art the perfect, naked male form
involves also the expression of something spiritual, of the
claim of the human being, and of the man, in particular, by
virtue of his perfection, to be the norm and centre of the
cosmus. In spite of its extensive adoption of Greek forms,
Etruscan art made them undergo a momentous change.
The change affects their essential nature and all that re-
mains is little more than a borrowing of externals. It
is not the plastic shaping of the ideal that meets us in
Etruscan statues. No, it is the might of the limbs, the play
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and massing of the muscles, the assembled and accumulated
force. Or, in other words, here too is revealed a natural
existence, fettered to pure nature, which, in spite of all
apparent contact, runs exactly contrary to the idea of Greece,
which we call not nature, but spirit.

In general, we may say that the productions of Etrusecan
art are devoted to the enjoyment of a fair existence and to
the delights that it can offer.” Hverywhere it forms the
counterpart to the preoccupation with death, grave and
belief in demons, whether we meet it in haruspicy, necro-
mancy or in the lore of lightning. The gladiatorial games,
originally sprung from the worship of the dead, show us the
passage from one idea to the other, as they, in course of time,
came to be the main attraction and centre of all public
games and amusements. For in the worship of the dead
laughing and weeping seem to complete one another, and
all games at the grave tend to display a tendency towards
the exaggerated and the grotesque.”t

It is a coloured picture that is unfolded on the reliefs of
the cippi or on the grave-paintings. Feasting and love
(amor is probably an Etruscan word 72), dance and harp-play
show us a world that turns wholeheartedly to the present.
Greek influence is, indeed, strong, perhaps stronger than
anywhere else, but only that is borrowed which fits in with
this picture. The great creations of Greek literature, not
to speak of those of Greek philosophy, never succeeded in
taking root on Etruscan soil. There were the beginnings
of popular drama in the °Atellan’ farce,’® but, when as
with this people the stage inclined to farce, so too the heroic
legend degenerated into fable, into a variegated and diverse,
but essentially frivolous play of fancy.

() THE ITALIAN BULL-GOD

It is customary to assign to the Etruscans an exceptional
position in ancient Italy. We may fairly ask on what
grounds and in what scope this should be done.

The Etruscans, we have seen, belong in their inward
essence to a form of existence, the greatest achievements of
which lay far before the historical ages of Italy. Yet they
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themselves, as late-comers among the peoples of their type,
only achieved their proper form in the course of those ages.
Their development was completed by a long process of
growth into the forms of the ancient ‘ middle ’ lands and of
the ancient East. Or, to express it more sharply : their
historical existence is filled by a gradual break through to
such pre- and proto-historie formations, "implying a re-
awakening and renewal of what elsewhere was long past
and gone.

It is just at this point that they come into contact with
the other Italian peoples. They too display a similar growth
and slow penetration towards such older, prehistoric forms
in the very course of the centuries of history. So far, such
phenomena have only been noted for the Illyrian peoples of
Italy.”* But there can be no doubt that they hold true
for a far wider circle. Let us illustrate this point by a few
examples. We begin with a phenomenon, which expresses
a vital component of Italian being; with the name of the
Italians and of the land of Italy itself.?s

1

Our ancient authorities agree, that the name of Italy,”® which
afterwards came to include so much, was at first restricted to the
south of the peninsula.”” Whether or no Tarentum was included,
—certainly towards the end of the fifth century Campania lay
outside—for Thucydides Cume lay in *Omixla (6, 4, 5). Antiochus
of Syracuse drew the boundary even more narrowly and under-
stood under Italy essentially Bruttium, south of a line marked by
the river Laus and Metapontum. But even this was only true
for Antiochus’s own time; he himself knew that the designation
originally comprised a still smaller region, the south of the Bruttian
peninsula as far as the isthmus between the Scylletian and
Napetian bays (Aristot., Polit. 7, 10, 1829 b9f.; Dion., Hal, 1,
85, 1 f.; Strabo, 6, 254). It is here then that we must seel the
earliest place of the name of Italy.

Over the etymology, too, the ancients were quite clear. They
referred it to an old word #relog or Irvdes ‘head of cattle’;
occasionally a definite Tyrrhenian, that is to say, native Italian
origin was assigned to it (Paul Fest., p. 106 M. ; Hellanicus in Dion.
Hal. 1, 85, 2; Fr. Gr. Hist. 1, fr. 111 ; Apollod., 2, 5, 10, 10),
Comparison with Latin vitulus, umbr., vitlu, vitluf, vitlup, forces
itself on the notice and Oscan vitelix ¢ Italia * brings confirmation.?
It is simply the ‘land of cattle.’. Root and meaning recur again
and again in the native names. As vifellus is related to vitulus,
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so are the divine ancestors of the Vitellii, the Vitellia (Suet.,
Vitell. 1), and the Latin city of the same name connected with
the same context.” The word reached Rome in the Greek form
Ttalia (Ivera) and the uncertainty over the quantity of the first
syllable points to a foreign intermediary.%

Our ancient authorities would have us further believe that it
was the abundance of herds that gave rise to the name. But
Bruttium offers small scope to the keeping of cattle and the south,
in general, only became pasturage under the rule of the Roman
oligarchy. The right explanation suggests itself at once. There
can be no doubt that Italia, ’Iralla, linguistically considered,
denotes the land of the Iiali, *Italol, as the supposed derivation
dnd vol Svwaoted davrog *Itadot really expresses (Ps.— Scymn. 802).
We cannot, then, escape the conclusion that the inhabitants,
after whom the land was called, styled themselves cattle. G.
Devoto, who recently drew this inference,?! thought that he might
deduce from it that we have to do with an expression of totemism.
If this were true, we should be obliged to presuppose a kind of
conception that has not yet been demonstrated on the peninsula.8?
Perhaps another explanation may be found, which will permit us
to explain the name by native Italian conceptions; if so, it may
fairly be preferred to the totemistic hypothesis,

The name of ITtaly became, in the Social War, a political slogan,
under which the Italians massed for battle with Rome. The
new capital, Corfinium, received this name ; the coins struck for
Samnium bear it in the form wvifelivi (Planta 284-8; Conway
199f.). As type they show the head of the god Mars or Mamers
and, with him or alone, the bull ; with its horns it casts to earth
the she-wolf of Rome. This bull and the name of the land, which
is called after ‘ cattle > or the ‘ ox ’, must obviously be connected.
How they are connected is revealed the moment that we bring
in the god Mars as a third element of the problem.

There was a time when the bull stood in very close relation to
the god, nay, rather, actually represented him, just as surely as
the wolf or woodpecker did.®2 We should observe that in the
prayer pro bubus, uii valeant (Cato, de agr. 83) not only Silvanus,
but also Mars is invoked. 'To this corresponds another fact, the
proceedings at the wver sacrum. When a community decides to
drive the youths born in a certain year beyond its frontiers, in
order thus to offer them to the god, the bull appears beside the
wolf and the woodpecker as the leader of the dedicated band. So
too the tribe of the Hirpini, which traced its origin to such a
sacred spring, called itself the ‘ Picentines ’ after the woodpecker
(picus) ; the Samnites, finally, called their city after the bull that
had led them, Bovianum (Strabo, 5, 240; 250; cp. the fine
interpretation of Th. Mommsen, Unierital. Dialekte 173 ; Paul.
Fest. p. 160; 212 M.).%¢

The Hirpini, the ® wolf’ folk or *property of the wolf’, are
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ranged with a whole series of Italian communities, which called
themselves after that animal or, actually, ‘wolves’. We may
refer to the Roman luperci, to the Apulian Daunii, and to the
priesthood of the hirpi Sorani, who occasionally appear also as
hirpini.® The Picentines, on the other hand, are never called
just ¢ woodpeckers’ or ‘kinsmen *> of the bird, but, to adopt P.
Kretschmer’s certain explanation of the-nt-suffixes,®® the ‘ young
woodpeckers’.  'With this the designation of -the Itali, ’Falol,
as the ‘cattle’, seems to find its place.

Just as Umbrian distinguishes the young bull from the heifer
by special masculine and feminine ending (viths, vithuf, vitlup,
beside witlaf, vitla), so does Latin with the forms wvitulus and
vitula. Those Itali, *hakof, vituli, then, or whatever we are to
call them, were, strictly speaking, not simply cattle, but young
bulls. Or, to put itin a different way ; just as the ¢ young wood-
peckers > named themselves after the woodpecker of Mars (picus
Martius) or after the god  woodpecker’ (Picus), so those men,
we must suppose, called themselves after the bull of Mars or after
the bull-god Mars himself.

The very fact that in Iguvium three vituli tauri (vithuf turuf, Ib2 ;
VIbd8) are sacrificed to Mars *Hodius confirms this conclusion ;
we shall have to discuss later the close connexion between the
chief animal sacrificed to a god and that god’s appearance in
animal shape. In favour of the connexion of these vituli or Iiali
with Mars, we may also note that the afore-mentioned gens
Vitellia appears as descendants of Faunus., Now Faunus belongs
to the circle of Mars. As ‘ wolf’ 8" he cannot be separated from
the lupus Martius ; he is actually called the son of the god.®#
Not less remarkable is the name of the Vitellii, themselves. It
belongs, as we have said, to vitulus, vitellus and is further developed
in adjectival form, like hirpinus from hirpus, lupercus from lupus,®
Daunius from Daunus.®® Whether the goddess in the case,
Vitellia, is to be reckoned simply as the goddess of the Vitellii, the
gens Vitellia, and so assigned to the numerous class of the gentile
deities,®® or whether we have to do with a goddess in the shape
of a calf, cannot yet be decided. For the second possibility we
might urge that Lupercus too was the name of the god, and not
merely that of his priests.?? So beside the © wolf > Faunus stand
the wolf-like, ‘ wolfish > Haunéi (= Faunii), as dii agrestes (lib.
gloss.), who cannot possibly be separated from him.*? Finally,
we are helped to imagine a deity, thought of or portrayed.in the
form of a calf, by many analogous cases in other religions.?? They
extend from Assyria to the cult of Dionysos ; %5 even in the case
of the Minotaur, the child of the bull sent by Poseidon, the calf-
shape, not that of a bull, must in certain cases be assumed.?®
We shall see later that the heifer was closely connected, if no more,
with an Italian deity, the Tursa Jovia of Iguvium.

Whilst the Vitellii and their goddess Vitellia 97 have long since
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been enrolled in our context,®8 there is a further observation which
has so far escaped notice.

The family of the Mamilii from Tusculum falls from the time of
its migration to Rome into two branches, the Pituli and the
Turring ; they appear in our tradition from about the year 260
B.c.8% The latter branch was called after the turis Mamilia in
the Subura, 1% which was in the possession of the family and played
a part in the worship of Mars. After the sacrifice of the October
horse on October 15, which was made to the god, the two city
quarters of Velia and Subura fought for the head ; if the latter
won, their team fastened the head after the fight to this very
tower.1%1 A further relation of the Mamilii to the circle of Mars
is seen in their descent from Telegonus, son of Odysseus and
Circe.19% According to the genealogy, given at the end of the
Theogony of Hesiod (1101 £.), Telegonus was the third child to
spring from this union. The first was Agrios, the second no other
than Faunus,!%? who has already met us in connexion with Mars.
In the same circle the name of the vituli too must now be enrolled.
It can be no accident, I think, that an Italus appears in Hyginus
(Fab. 127) as son of this same Telegonus. The cognomen of the
Mamilii, then, must be taken to mean, that a branch of the family
called themselves ‘young bulls’, presumably after the bull-
shaped Mars.

With this is established the connexion with those Ifali, who
gave Ttaly its name. The ideas from which we set out seem
to be confirmed by the material at our disposal. One more
peculiarity may also be brought into account. The use of
the helmet with horns, traceable throughout Italy, is also at
home iIn the south, with the Oscan-Samnite tribes.19¢ On a
painting on a grave at Capua 195 a rider is provided with such a
helmet, On a fresco from Paestum,'%® too, a similar piece is
found, and the finds in the Museum of Naples 197 furnish a material
that tells its tale immediately to the eye ; they are copies of mighty
bulls’-horns, which are set on both sides of the helm. I should
venture to assign this phenomenon to the circle that we have
been discussing, The warriors thus adorned felt themselves as
“bulls’ or ‘ young bulls >.1% They fought under the sign of the
bull-god Mars, they were, in fact, his immediate images.

2

With this last guess our discussion may be regarded as complete,
so far as it is limited to our previous context, the cult of Mars.
We omit such things as the appearance of the bull on the bar-
money or on the ensigns of the Roman army and much else,
where the direct reference to Mars must be considered uncertain,19?
They do not appear to yield any points of view or results of
serious novelty. We must, however, emphasize one point, that
the traces, though they certainly do occur, are yet relatively rare
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at Rome. Wherever the relation of the bull to Mars appears, it is
not so much the god’s own bull shape as the corresponding sacrifice
to him. After a great feat of arms P. Decius Mus sacrificed to the

d bovem eximium album (Liv.7, 87, 8; Plin,, n. h. 22, 9); we
may think too of the suovetaurilia.l® But even in this sphere
the bull no longer reigns undisputed ; already in the earliest
Roman calendar there appears beside him the horse (equus
October) as the animal allotted to the god.11!-

The answer to the question, whether the bull-god ever appears
on the monuments, is given in the first place by the Etruscan
material. Among the frescoes of the Tomba dei tori at Tarquinii
which are as early as the sixth century,'? we find a frieze with
remarkable pictures of an obscene character.11® This frieze runs
at the back of the entrance-room above the doors, which lead into
the back rooms. The groups in question, which are set just above
the lintel, are sometimes accompanied by the representation of
a bull with human face—that is to say, of a supernatural being,
probably the bull-god.14

Little as we are able to make any authoritative assertions about
the meaning of this representation as a whole,!'® the appearance
of the god in the art of the tomb is in itself of importance., For,
in that art, the man-bull appears in a second group of monuments ;
on the bases of archaic urns from Chiusi we find repeatedly the
same form, carved in low relief.1*6 The type, we must emphasize,
was one that assuredly belonged to Greek archaic art and came
from it to Etruria.l” On the older coins of the peoples of Southern
Italy and Sicily the man-bull appears again and again, whether
as the figure of the legend or as a river-god of local cult.’?® The
archaic reliefs in bronze of Ionian style, with the representation
of the Minotaur, which have been found in Perugia, on Etruscan
soil,1® that is to say, may be thought of in the same context.

Have we then stumbled on something borrowed, not from the
native Italians, but from the Greek world ¥ There is a further
observation that seems to confirm this last view.

We know from Etruscan art those very common representations
of the ‘river-god’ or ‘ Achelous’. They show the mask of an
elderly, bearded man, with wet, dripping beard, and with the
ears and horns of a bull. He appears constantly on gear and
ornament of various kinds,12° but above all on roof-terracottas
of Etruscan or Etruscizing style. They extend from Veii, Falerii
and Satricum to Campania,'* and thus cover the whole of middle
Italy. This type of Achelous, too, like the man-bull before
discussed, goes back to Greek models ; 122 the result just suggested
seems to be confirmed from another side. :

But yet there are points that give us pause. First of-all, the
frequency of the appearance of Achelous in Etruscan art is, as
far as I can see, something new to Greek art. Secondly, there is
the 1mporta.nt role, that the god in bull’s form plays in sepulchral
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art; this again seems to be an Etruscan peculiarity. The man-
bull on the frescoes of Corneto or on the urns of Chiusi belongs
here and the appearance of the mask of Achelous on sarchophagi,
which is familiar to visitors to the museums,? points in the same
direction, the more so, as there the god appears in direet con-
nexion with the demons of the Etruscan underworld.!?

The question then arises whether the type of Achelous as a
Greek form has not covered (and at the same time helped towards
formal expression) another that was of native Etruscan char-
acter. We mean to suggest that Etruscans may have once had
their own nether god in bull’s shape, and perhaps may have
represented him on monuments of sepulchral art, but may then
have availed themselves of the already defined Greek type, in
order to express with it their native conceptions. For the pos-
sibility of such a view further evidence can be adduced.

As a late example we may quote the Tomba dei bassirelievi
in Caere. Amongst the luxuriant ornament of the reliefs appear
the heads of two bulls. They are set on the interior of the entrance,
above the door—at the same place as the man-bull in the Tomba
dei tori. We might think at first of the rudiments of a frieze,
something after the nature of a frieze of bucrania. But in Caere
we have not skulls, but the heads of living animals. Against a
merely ornamental function speaks the fact, that the same heads
of bulls appear on the walls of Sardinian graves of the late stone
age (Anghelu Ruju, Castelsardo: see below p. 76). Quite an
ancient conception seems here to be preserved into late Etruscan
times.128

Further, the excavations on the Poggio Renza at Chiusi ¢ have
brought to light the base of an urn, in which, as usual the man-
bull (or bull; the point cannot be decided) is carved. But this
time it meets us in a special form: two reclining bulls are set
back to back against a palmette?” We can show that this
archaic piece has its counterparts, if not exact, yet at least
related in motif, in an even earlier period. In these, the native
conception is revealed in its original shape, without the dis-
guise of Greek form.

‘We must mention firsta grave stele’, found in Bologna, thatis
to say, just beyond the northern border of Etruria.l?® It comes
from a grave region of the late Villanova age (not far from the
Palazzo Malvasia-Tortorelli) and shows in heraldic pose two bulls
that extend themselves on both sides of a tree (a palm, it seems).
Although not belonging to the cemeteries of the Etruscan Bologna,
(Felsina) yet that stele, like the last phase of local Villanova art,
as a whole (Arnoaldi), shows the working of Etruscan influences
in art;'*® by way of it a type of representation from the ancient
East 130 has come as far as North Ttaly. If proof were still needed,
it would be given by a second piece, of the same age. It comes
from the immediate neighbourhood of Bologna (Saletta near
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Bentivoglio) and shows again, in similar pose, the motif of the two
pulls rising on both sides of a tree. This time, however, the
orientalizing period of Etruscan art finds reflection not only in
the posing, but also in the addition of a sphinx.13!

We have succeeded in getting down to quite an old stratum,
as early as the sixth century. What we have aimed at is the
fact, that, on Etruscizing grave stelaec of the Arnoaldi phase, .the
bull appears as a creature that stands in connexion with the grave
and with the dead. That we should still be able to grasp this old
and doubtless native Italian stratum is the more important, inas-
much as the adoption of the Greek form of representation is a
very early one; it may be fixed at the end of the same sixth
century. Very soon it became dominant; only in relics or
beyond the boundary in the north has the original Etruscan con-
ception succeeded in holding its own.

3

If we have now established that the bull possessed a chthonic
significance in Etruria, we must not at once affirm that, as in
the cult of Mars, he was the expression of a god. Not. for the
moment, that is to say ; further reflection may lead us to such a
view.

We have already guessed that Achelous and man-bull, a god
expressed under animal] forms, were linked up to older native
ideas. The material, which we have submitted, has not dis-
proved this, but rather confirmed it ; not only could we demon-
strate the bull on ancient Etruscan monuments, but there too its
sepulchral meaning recurs. We are led, then, in order to explain
the linking up to the Greek type, to recognize once again a deity,
a veritable bull-god.

A further consideration points in the same direction. L.
Malten 132 is responsible for the important observation that in
the case of sacrifices to gods whose original form was animal that
animal was often offered, in which the god himself was thought
to be recognized. The horse-shaped Poseidon receives horses, the
bitch Hecate bitches; the same is the case with the sacrifice of
the bull to Mars. We can now show that the gods of Hades
likewise received the bull in sacrifice and therein may lurk
the fact that they themselves were once conceived under this
form.

It is the ancient Italian games and sacrifices of bulls, to-which
we refer. According to Festus p. 851 M. (cp. Paul. Fest. p. 350 M.)
these games were given in Rome to the di inferd.1®® Their intro-
duction occurred under the reign of a Tarquin—which, we do not
hear—to avert a pestilence; it had attacked pregnant women
and it was traced back to the sale of the flesh of beasts offered
in sacrifice. In somewhat divergent form we hear in Servius,
den. 2, 140, that those games were set up by Tarquinius Superbus,
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quod omnis partus mulierum male cedebat. In historical times we
know of such a festival in the year 186 B.c., when they were
celebrated two days long religionis causa (Liv. 39, 22, 1) ; further;
a fragment of an inscription has told us of ludi Taurii in Ostia
(CIL 14 suppl. 4511).2%% Finally, the passage of Servius, already
quoted, speaks further of ludi taures a Sabinis propter pestilentiam
instituti, which were celebrated, ut lues publica in has hostias
verteretur.

The derivation of these games, which according to Varro was
given in Festus, is lost as far as the decisive part is concerned.
As there is no hint of it in the excerpt of Paulus Diaconus, we dare
scarcely venture on such a completion as K. O. Miiller tried in his
edition. A second derivation 13 (in Servius, op. cit.) brings in
the hostia taurea and interprets the adjective as meaning sterilis
(Varro, De 7. r. 2, 5, 6). We are reminded that in other places,
too, sterile cows are offered to the gods of the nether world (cp.
Vergil, den. 6, 251). To-day, we can scarcely question the
derivation from taurus, ‘ bull °, especially as the Roman taurii ludi
are included in a circle of similar phenomena.

We must adduce here the sacrifice of a black bull and a black
cow to Dis and Proserpina, such as is attested after the Greek
rite for the first secular games of 249 B.c. (Val. Max. 2, 4, 5;
Zosim. 2, 8, 8). Again in a Sibyliine oracle in Phlegon, mir. 10 v.
87 f. appears the sacrifice of a black bull for Dis alone, where we
have obviously to do with an imitation of those games,'3¢ That
the ludi taurii of 186 B.c. go back to the decemviri sacris fuciundis,
has been assumed on the ground of the corrupt passage in Livy
89, 22, 1, but without good reason.t3” But it points in the same
direction, that the first introduction of those games by Tarquinius
Superbus was made ex libris fatalibus, which were presumably.
identical with the Sibylline books.1% The inscription of Ostia,
already quoted, allows us to guess, that the local ludi taurit fell
at the end of May or the beginning of June.'® We may remind
ourselves that the secular festival of Augustus in its full extent
covered precisely that time of year.

Let us pause for a moment and ask what result these facts
yield for the question that we are raising. If it is correct, as we
have suggested, that the taurit ludi were introduced into Rome
on the ground of the Sibylline books, we should have to do with
a Greek rite. Where its models and parallels lie must be asked
later. But we can say without further ado that the appearance
of a bull in games, devoted to the nether gods, reminds us forcibly
of the results of our last section ; there we met man-bull, bull and
Achelous in corresponding shape in the realm of sepulchral worship.
More, too, there as here, a Grecizing stratum could be distinguished
from an earlier native Etruscan or Italian one. In contrast to
the Roman bull-games with their probable Greek origin, stand the
rites of the Sabines mentioned by Servius, in the case of which
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no such origin can be observed. The way is at least open to us
to think of a native set of games before the Greek version.

Leaving this possibility open for the present, we must direct our
attention to another detail. In Varro, de I I. 5, 154, we hear,
in connexion with the bull-games, of horse-races circum metas.
The festival, then, took place in the circus and, in agreement with
this, Varro gives as site the Circus Flaminius in the field of Mars.
Festus, if we may accept the completion of K. O. Miiller (p. 851 M.),
gave as a reason for the choice of place, that it was not right to
evoke the nether powers within the pomerium. But yet another
guess suggests itself. It cannot have been only a sacrifice; it
must have been a ritual hunt and slaughter of the bulls inside
the circus. If this were so, the Greek origin of the games, which
we have postulated, would find its explanation., We find such
ritual bull-hunts in Greece and Crete; in Crete, particularly, the
monuments make it clear that the practice extends back into
the great period of Minoan culture. To go further into the detail
is unnecessary since L. Malten’s new treatment of the subject.149
We need, for the moment, merely note, that on Italian soil this
form of ritual-hunt is attested by certain examples outside Rome
too.

In the first place there is an Umbrian rite. On the tables of
Iguvium (Ib. 40 £, ; VII a 51 f.) there is twice described a practice
showing a direct likeness to the Greek fonlaslai,14! as known in
Cos. The animals were released, hunted and then sacrificed ;
but in this case it was not young bulls but heifers that were
used, to correspond to the feminine deity, to whom the sacrifice
was due.'”? Further, the connexion between the process of
hunting and goading (umbr. tursituto ‘fuganto’) and the name
of that goddess, Tursa Jovia, is unmistakable. The Etruscan
counterpart is supplied by a Bucchero jug from Chiusi, which
dates from the sixth century.’4® The jug itself runs out into a
plastic bull’s-head and on the frieze that laps its side the ritual
of the bull-hunt is plain; one after another the bulls hurry by,
and, by the side of them, youths who try, as they run, to catch
them by grasping at their horns and fore-legs.

It is just here that the analogy with the Cretan-Minoan pictures
comes most forcibly into view.14¢ It consists not merely in the
hunt, but also in the fact that the hunt gives occasion for varied
bodily activity—catching, running alongside, in the Cretan exam-
ples even leaping over their backs, taming and sacrificing, Even
if we cannot say offhand what these practices in each case mean,48
the mutual likeness is plain., This suggests that we should go
back to the problem that we first set ourselves.

It has come out that the Italian bull-games most probably
lead back to bull-hunts and ritual chases, such as are known in
the Cretan-Minoan period and, as a heritage from it, in Greek
cult. As it seems that these games in Rome were borrowed goods,
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introduced towards the end of the period of the Kings on the
ground of Greek oracles, there should perhaps be nothing remark-
able for us in them. But, when we come to the bull-games of
the Sabines, which are recorded beside the Roman and as estab-
lished for a similar cause, immediate Greek influence could no
longer be indicated. This view is now confirmed by the Umbrian
and Etruscan cult. We find the same games recurring here in a
context, which give no room to the hypothesis of Greek influence.

How are we to explain the entry of these games into the realm
of native Italian cult? The question is raised again in a more
acute form, if we neglect for a moment the special form of the
ritual hunt and concentrate on the general question of the appear-
ance of the bull and the bull-god in ancient Italy.

Everywhere, in Samnium, Umbria and Etruria, it has become
clear, that a native form of the bull-god continued to exist in
historical times, but that it went back to much earlier, even to
prehistoric times. The results of L. Malten’s extensive study
now press for comparison.4® He has succeeded in demonstrating
the bull as the bearer of conceptions of divinity not only in Crete,
but universally in the ancient East; in Egypt and in the whole
of Asia Minor it appears in the most varied forms. The great age
of these beliefs lies hefore the historical culture of Greece, even
if in some of its later branches it extends down into it. Just as
the horse, that was brought quite late to the ‘middle’ lands,
particularly by the Indo-Germans, became an expression for
important religious ideas within that very group, so had the bull,
on the other hand, its importance for the pre-Indo-Germanic
peoples.?4?  The worship of the bull as a holy or divine animal
goes back among them to a time, when the horse was not yet
established in the realm of the Eastern Mediterranean.

We can no longer evade the question, how in our case we are
to conceive the mutual relationship of the Italian and Aegean
fields. The point to which we come is this: there must once
have been a time, when, long before the historical civilizations
of Greece and Rome, the bull-god was equally at home in Rast
and West. In it the two halves of the Mediterranean world were
bound together by an essential and important element in their
world of religious thought.

This view may be helped beyond the status of a mere formal
postulate by the religion of the ancient pre-Indo-Germanic
cultures in Italy, hitherto so seriously neglected by research.148

4

Let us first call in the evidence of the art of the ancient Italian
rock-pictures. At the very first glance we are struck by the
constant appearance of representations of a bull in every form.
This was long since observed in the case of the Ligurian rock-
drawings, on which the bull is actually the dominating animal.14®
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One of the menhirs of Lagundo shows a similar picture, in seratched
form, perhaps of a rather later date.l®® In the case of Val
Camonica a similar meaning of the bull has been denied ;151 but
in this very field the most recent discoveries have added a rich
material over and above the pictures of bulls that had been known
pefore.152

No evidence, it is true, is immediately given of the religious
meaning of the bull. But let us direct our attention to a single
picture.’53  On one of the numerous ‘ duel” groups the warriors
are confronted with their shields and spears and on their heads
or helmets they bear crests like horns. Some connexion with
what we have already observed for the horned helmets in Oscan-
Samnite context is at once assured.1¢ The same phenomenon
will soon be repeated for ancient Sardinia, where, as in Campania
and Samnium, the worship of the bull as god was known.

Another district of occurrence opens out in Picenum. Of its

re-Indo-Germanic culture we have already spoken in connexion
with the pillars of Novilara. Its importance is now revealed in
another direction.

When the last wave of the Indo-Germanic Italians, the ‘in-
humating ’ people, trod the soil of middle Italy at the beginning
of the first millennium before Christ,155 the best stretches of
country had long been occupied. Not only Toscane and Latium,
but Picenum, too, was firmly held. Here and there, it is true,
the new-comers succeeded in flooding or driving out the old
population ; on the grand scale it held its own. Between the
region of Southern Etruria on the one hand and Picenum on the
other, the inhumating peoples remained restricted to the moun-
tains and could not reach the plains and the sea till a point farther
south.1%8

It must have been a warlike people that was then established
on the Adriatic coast, from Pesaro and Novilara southwards.157
We still know its weapons, especially its bronze helmets and war-
chariots ; we cen well imagine how an army so equipped could
make good its defence. What we know of its customs, institutions
and religion. is scanty enough. But one thing is certain; here
too the bull-god was known.!5®8 He appears, indeed, in a special
form, distinct from any that we have yet seen; in Picenum, it
appears, we have a new, entirely independent province of the god.

Any one who has had the privilege of scanning the rich treasures
of the National Museum of Ancona will know from its frequent
appearance that type of bronze appendage or amulet, that shows
animals of the most varied kinds.'®® A great number show the
bull; he is generally treated on a scheme of wide diffusion, that
appears, for example, in Sardinia, as a double forepart.1® What
it signifies must be left undetermined ; 181 but it certainly shows
that we have to do with a creature of myth. And, further, a
symbol, that is as characteristic as the bull of the Picentine finds,
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is the axe; again it appears as an amulet for suspension, occa-
sionally prov1ded with cross, swastika or sun-disk.1%2 If both
bull and axe individually remind us of the Aegean (only that there
the double-axe replaces the single), even more emphatic is the
combination of the two. In Picenum, too, the axe is attached
to the head or horns of the bull-amulet ; 183 the parallel to what
is found in the circle of the ancient Aegean,'¢4 and even in far
earlier times,165 is complete.

We must note in passing that this symbolism can hardly be
understood, except in reference to the sky and its signs, the sun
and moon,1% We find something similar later on the ° Gallic’
helmets of Northern Italy, where, between the bull-horns already
mentioned, appears the wheel-disk, the sign of the sun.1¢” We
find confirmation within the district of finds in Picenum, in a
number of other articles, on which the rendering of solar ideas
has been observed.1®® All this deserves special attention to-day,
when it has been proved that even in Rome the worship of sun
and moon goes back to the earliest stratum,16®

But this is not the point of main interest for us here. What
does concern us is the assurance that, in the ancient Picentine
culture, an old 17 realm, localized on native Italian soil, of the
bull and the bull-god has been revealed.

Further, let us turn our eyes to some inconspicuous monuments
of the ancient Sardinians, which yet, as belonging to the sacred
sphere, need to be mentioned. Among the minor objects moulded
in bronze appears the bull, whether whole body or head alone;
it is almost always a dedication, sometimes designed to be set
in the Sardinian way at the top of a votive sword of the deity.17t
Less important seems to be the occurrence of the bull on the
handles of bronze vases,1’2 but of great importance are the fore-
parts of bulls on the bows of those bronze boats and ships, which
are found among the gifts in graves in Sardinia, and, as imports,
on the mainland.l”® Here again there is reference to worship
at the grave; we may at least say that we are reminded of the
part played by the bull in Etruscan religion.

At this point there come before us uncalled those earliest
evidences of Sardinian culture, that have been found in the graves
of Anghelu Ruju (near Alghero in the north-west of the island).
On the walls and pilasters appears the primitive relief of the bull,
crowned by mighty horns.’”® The form is of the late stone age
and recurs on the walls of a second grave between Castelsardo
and Sedini.!’> 'The fact has a wide bearing—in both cases we
have stumbled. on a certain and very ancient connexion of the
bull with the grave and the dead. It is not merely a general
parallel with Etruria that is involved—the appearance of the
plastic bull’s-head on the wall of the grave-chamber, a definite
and particular form, has already been noted in the Tomba dei
bassirilievi in Caere,
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The pieces of real importance remain to be described, those
monumental bull’s-heads of limestone or lava, which can only
be interpreted as the remains of objects of cult. They come from
the spring-shrines of 8. Vittoria on the Giara di Serri 17¢ and of
S. Anastasia in Sardara ; 17 the very place of finding assures for
the bull-god thus worshipped some kind of chthonic significance.1®
What is found here, then, fits in well with what we have observed
on the mainland, '

A late survival of these pieces of the Bronze Age is represented,
as has already been noted, by the fine bull’s-hcad of Orani; it is
aslate as the Punic or the Roman period.1”? But the relationship
stretches even farther. Many common characteristies 18 have
long since been noted, which link the culture of Sardinia to the
prehistoric culture of the Balearic Isles, the world of the Nuraghes
to that of the ‘Talayots’.181 There, too, then, we meet the
foreparts of bulls, marked by such adjuncts as the double-axe
as the picture of a god. Once again, we may suppose, an ancient
idea has found its expression, even if the actual pieces only belong
to the Roman rule.’®® How far the same is true of Spain, how
far older native elements are hidden under the form there adopted
of the Greek man-bull (‘ Bicha de Balazote ’) 183 cannot yet be
finally answered.18¢ At any rate, the finds in the Iberian stratum
of Numantia have revealed not only bull’s-heads and horns as
amulets, but also the earthenware picture of a bull and its repre-
sentation on vases. But, on them appear, too, dancing men,
whose arms are stuck into bull’s-horns, and who seem to imply
some kind of worship of a being of this form.185 Whatever view
we may have to take of this, it is plain that this appearance of the
bull-god in the great pre- and proto-historic culture of the Western
Mediterranean cannot possibly be separated from what has been
demonstrated for the East.

We have already discussed the manifold connexions that
link prehistoric Sardinia to the world of the ancient Aegean.
Just as in the round hut or, perhaps, in the false vault, a common
style of building is revealed, embracing in early times both East
and West of the Mediterranean area, so too in religion. Here
too, it seems, we can point to a common ° style ’,18¢ in the stock
of ideas, and to the bull-god as a corresponding formal element.

We must pursue this line of thought farther. A. Taramelli 187
has called attention to a very remarkable offering, found in
S. Maria di Tergu (Prov, Sassari). Two mighty bull’s-horns, with
ends thickened to look like balls, surround a middle portion,
which renders in rough, summary forms a human face. The
bull-god, for such we may now call him, is not necessarily, then,
shown in his animal shape; the human form appears beside
it or blended with it. On general grounds, as a blending of forms,
this belongs to the same class as a certain small bronze figure,
discussed above,88 in which a number of limbs are united to form
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a single body. In both cases, to put it in a purely negative way,
the man and the human shape have not yet become the sole and
distinctive form of the divine. Rather, the form strives to find
expression in unnatural, extra- and superhuman shapes.

Perhaps the idea that lies at the root of this can be more clearly
grasped. Just as the sldog moAdyvioy of the culture of ancient
Sardinia is shared by it with the ancient Aegean circle, so too
the combination of animal form with human. For our particular
case, the bull or, as we should rather say, the man-bull, the essay
of L. Malten gives evidence in plenty.1®® It is characteristic in
general of the pre-Homeric age—and the same thing has been
noted for the religion of the so-called primitive age 1%0—that animal
and human expression of the divine do not exclude one another.
For this world of ideas, a man, for example, can, beyond his own
closest and characteristic nature, be also an animal or a plgnt.
The same holds true of the god ; again, the most diverse forms,
that to our thinking cannot be reconciled, are possible side by side.
To take one example, the river, conceived as a god, is not only * this
actual water that I can see flowing, hear murmuring or scoop up
in my hand, but he is also a bull and, more than that, s being
conceived in human form, just like a primitive group of men, who
can at the same time be eagles or the like ’,191

It is plain that the blending of animal and human shape that
meets us in the religious picture expresses just that curious
uncertainty, that flexibility in the conception of the divine.19?
If we find similar forms, not only in the East, but also in Sardinia,
of the bull-man beside the pure bull form, that implies the same
way of expressing the divine. Beside the external agreement,
that consists in the repeated appearance of the bull-god, we now
meet an internal agreement, shown in a common way of conceiving
the god.

After this line of connexion, linking ancient Sardinian culture
to the Kast, we may draw yet one line more; it leads us back
to the results that we gained from our consideration of the main-
land cultures of Italy. The comparison of Sardinia with Etruria
is at once inevitable; we have already been struck by the con-
nexion, common to the two, of the bull with the grave and the
under-world. The thread of connexion can also be drawn to the
bull-shaped Mars of the Sabellians and Latins. There we met
the peculiar feature, that a family or whole people not only named
itself after the god, but also expressed its belonging to him in the
form of its war-gear and weapons, in the placing of bulls’-horns
on its helmets. The same feature recurs in Sardinia.

Among the small bronzes of Sardinia appear pictures of warriors,
distinguished by this very form of ornament to the helmet.1?3
Here, too, it consists of mighty bulls’-horns, comparable to the
pictures which are met with in the grave of Anghelu Ruju or on
the bronze of S. Maria di Tergu, which we have been discussing.
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Nor does the likeness stop here; just as in the cases mentioned
and in some others as well) the horns have at their tips thickenings
of ball shape, so too have those other horns, which are worn by
Sardinian warriors as ornament to their helmets,194

There can be no doubt, that those warriors wished to rank as
¢pulls . This will mean not only that they felt themselves related
to the animal world by a kinship that went beyond their human
nature ; they must also have placed themselves in some relation-
ship, however we conceive it, to the god, whom they revered in
the form of & bull.’® Only so can we understand why they should
adopt for their own helmets that special form of horns that
belonged to the bull-god.

5

An authority on ancient religions has recently drawn em-
phatic attention to the fact that our knowledge of the original
beliefs of the Italians, as of the pre-Indo-Germanic peoples of
the peninsula as a whole, is as good as nothing.1®® He
thought it necessary to warn us against any guesses directed
to that quarter.

Whether any one would venture of his own free-will into
so unsure and thorny a region as that of the period that lies
behind the history of Italy in the strict sense seems to me
doubtful. But, in our case, we are actually compelled by
that very history to push our inferences farther back; it
is in fact the very name of Italy from which the compulsion
begins.

Let us look back on the way we have come. We began
with an inquiry into etymology; to support our results
from another side we pursued the bull-god in his various
appearances and in his not less diverse extension. Two
facts have become plain. First, the peoples, which in later
times were the bearers of the history of Italy, that is to say,
the Indo-Germanic peoples and the Etruscans, still retained
the bull-god ; but everything points to the time of his origin
having preceded historical times. Secondly, it has been
proved, that the pre-Indo-Germanic early civilizations in
Picenum, Sardinia and the Balearic Isles, further the Italian
rock-engravings, already knew the god and in this very point
are in contact with the ancient world of the Aegean. A
mighty kingdom of the bull-god extended throughout the
realm of the ‘middle’ lands from ancient Asia Minor to
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Spain. If we reflect on these facts, a conclusion will, I
think, force itself on us. The Indo-Germanic peoples of Italy,
which immigrated into the peninsula from north and north-
east, from beyond the Alps and from the interior of the
Balkans, in their immigration broke into that kingdom of
the bull-god which we have outlined. They must, then,
have adopted him from those civilizations of the ancient
‘middle ’ lands, on which they impinged, and incorporated
him as a part of their religious conceptions.?

A comparison may make this clearer. It has been es-
tablished that the peoples of the Mycenaean vault-graves were
already Greeks.®® Coming from the Balkans, they entered
a zone of ancient Aegean culture and here, long before the
historical culture of Greece, formed a culture of their own.
In the process they took over the forms that they found,
experiencing especially strong influences from Crete. The
same seems to have been the case with the Indo-Germanic
peoples of Italy after their entry into the zone of the ancient
‘ middle lands ’.

But with this comparison we have not yet said everything
or even the essential point. Whereas the Greek races in
their further course set about fashioning a culture of their
own, in contrast to the old ¢ middle land ’ forms that came
to them and in a lively conflict with them, which must even
be termed an overcoming of them, the Italians went a very
different way.

The history of the bull-god himself yields proof of this.
Not only did they readily adopt the god, so readily that they
named themselves after him, but they also held fast to him
with considerable tenacity. KEven in their last fight with
Rome, in the Social War the Samnites could still give the
word ‘Italia’ as their slogan against Rome. They gave
this name to their capital Corfinium and set the bull on their
coins. In the very moment when their existence was at
stake, they were able to recognize themselves still under the
likeness of the bull and bull-god.

A seeond point must be added. Not only did the Italians
surrender unreservedly to the culture of the ancient ¢ middle
lands’, after they had once penetrated into its realm, but
even the adoption of Greek forms did not hinder them in
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the process. They are only able to take over the man-bull
of archaic Greek art so readily and give him an import that
went far beyond anything Greek, because it permitted them
to express the conception of the bull, that they had come to
love, in a firmer and more telling form. Or, to put it in
another way : they only employed Greek forms to give a
sharper and more perfect expression to the older world that
they had adopted. The Greek element for them meant no
more than the vessel, into which they poured a content of
very different origin.

Rome alone takes up a position of its own. It is really
remarkable that the bull-god, in the state religion of Rome,
at least, hardly meets us; we saw above that traces of the
idea, but only traces have survived. Where the god appears,
elsewhere, in ancient Rome, he is always introduced from
without. The Mamilii came from Tusculum and the fauriz
lud? may be assigned to a Greek, or, if we stress the intro-
duction by a Tarquin, to a Greek origin, by way of Etruria.

Herein is revealed a remarkable contrast between Rome
and the rest of Italy. It is the more remarkable, inasmuch
as we cannot mistake a common element which both ex-
perienced and at an earlier date adopted. But, whilst the
Italians surrendered permanently to the nature of the
ancient ¢ middle lands’, the Romans later discarded in the
course of their development what had come to them. For
the moment, the tendency is purely negative ; we shall see
in the further course of our inquiry, that corresponding to it
at times there is a positive and entirely original power of
fresh creation.

(¢) THE PICTURE OF WOMANHOOD

Whereas in Greece woman was subordinated to the rules
and conceptions of a male society, in Italy she developed into
forms of an entirely original character.

‘We have already come to realize the special part of the
Etruscan woman. Beside Etruria it was Campania that
created its own forms. In the case of the Etruscan woman
it was the ambiguity of the purely physical, the contrast of
bodily beauty and perishability, and with it all a dominant
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note of the courtesan that seemed to be emphasized ; in the
picture of the Campanian woman it is child-birth and
fruitfulness that come out as the decisive traits.

The adoption of Greek forms in painting and sculpture,
far from evoking on the Italian side that measured restraint,
that noble discipline that is proper to the Greek representa-
tions of women, produced the exactly opposite effect. The
Ttalian had now the artistic means in his hand, which en-
abled him to give actuality to that which he himself wished
to express, that which he experienced as his most real ex-
perience ; the Greek form was used to help to give shape
to contents of a quite alien nature.

1

Let us begin with the Etruscan woman. The pictures
that the archaic grave-paintings of Tarquinii offer feel like a
pictorial elaboration of her being, as we have been able to
sketch it. A peculiar flowering of art and, we must add, a
peculiar historical position coincided to make such a reali-
zation possible.

The Tomba Regolini-Galassi in Caere may give us an idea
of what a grave of the conquerors and heroes in Etruria
may have looked like. A great lord, a mighty warrior had
in his life-time assembled these treasures by what we may
imagine to have been a rich variety of methods. When he
saw that his days were numbered, his lust of possession and
his untamed will forbade him to let them go this side of
death., They make him take all with him down into the
grave, where he sits in state in the midst of his chariots and
weapons, his costly gear and, at his side, his wife, laden with
jewellery.

This epoch of snatching and conquering, of massive posses-
siveness is in Tarquinii already past and gone. Men give
themselves up to the enjoyment of a fair and all too quickly
passing existence. To grasp this existence, with its full-
blown glory and glitter, with the germ of decay already at
work in it—that is the task of the paintings of the graves.
Consumption and enjoyment have taken the place of accumu-
lation and retention ; the feast has replaced the expedition,
the mock combat and sport have replaced the battle. There
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are wine and garlands of flowers, beautiful boys and, most
beautiful of all, the women.

But once more that ambiguity of their nature appears.
The representation in picture cannot deny it.

On the back wall of the Tomba delle leonesse the painter,
with bold touch, has placed a highly lively scene of dancing.9®
The centre is taken up by a massive crater, decked with ivy,
for Dionysos is lord here. On both sides follow, first the
musicians, then the dancers. On the left is one single woman,
who moves in quiet, if expansive gestures.. In long robe,
tired with coif and pointed shoes, and over all the heavy
cloak, cut in bell-shape, she offers a picture of solemnity and
magnificence, of stiff archaic adornment. On the other side,
in contrast, wantonness and lasciviousness reign. The
dancing girl has thrown off all but a single light wrap and
moves with passion and abandon to the music of the castag-
nettes. One of the drinkers has sprung to his feet, and,
carried "away, in ithyphallic excitement, he copies the
movements of his partner.

Above the whole scene are two panthers; they fill up the
pedimental space of the wall. These panthers too belong to
Dionysos. But their nature has nothing in common with
the joyous, emancipating, foaming activity that stands under
the sign of wine. Behind them emerges the other side of
the divine power, which means greedy destruction, madness
and death.20® With their huge nipples and udders they are
like the sphinx, which like them belongs to the realm of death.

2

Contrast with this Campania. As we pronounce the name
of the land, we find ourselves in another world.

Country and human beings, both bear the same character-
istic mark, fullness of life and health. Thrice or four times
in the year does the land of Campania yield its increase, the
ancients observed, and to-day as then its fertility seems in-
exhaustible. In harmony with this is the type of the in-
habitants, as mirrored in the monuments, and above all in
the type of the deities, whom the Campanians chose and
formed in their own image.

Any one who has once gone deeply into the study of those
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busts of gods, which adorned the outer ring of the theatre
at Capua,?°! will bear unforgettably stamped on his mind
a picture of their appearance. They are broad healthy faces,
with sensual mouth and great fleshy nose. A low brow with
pronounced eyebrows, a budding down on lip and cheek
and, last of all, a massy chin complete the picture; it is
energy and animal joy of life that are everywhere expressed.

There is something almost symbolic in finding these heads
just in the amphitheatre of Capua, the greatest amphitheatre
in Italy down to the building of the Colosseum. Just as that
building, hiding all its horrors of blood and dissolute enjoy-
ment, was surrounded on all sides by the blessed fields of
Campania, with their wealth and gushing fertility, so too
those gods resemble the human race, that found its supreme
delight in the shows of the amphitheatre. It is the cruelty
of health that here celebrates its triumphs.

Let us go back three centuries and the picture of the Cam-
panian knights appears in the Oscan wall-paintings. We
have a picture of a knight, of almost life-size ; 22 a horse of
modest size, almost elegant in its build, the head small
and mettled ; it quivers under the weight of a mighty rider
who seems to crush it with the mass of his thighs. The
rider himself is the picture of animal force; under his
linen cloak, the muscles of his breast are outlined ; the im-
pression of the full, red face is underlined by the fire-red
plume and projecting feather. Flashing weapons and gear
cover man and steed ; the whole is a picture of true ¢ superbia
Campana ’.208

The Campanian woman too meets us on the wall-paintings.
But her picture takes on more impressive forms, when she
is raised to the realms of divinity. It is the shrine of the
mother-goddess of Campania, of which we are thinking.?04
Particularly we think of the votive figure, that has been
found in many varieties, in which a seated woman is repre-
sented with one or more children on her arm.205

The goddess in question here was of Greek origin. The
Oscan name of her priestess leads us to a name, which must
have sounded something like * Damosia.?°®¢ We think of
Demeter with the same by-name 20 or of the Tarantine
Damia, who later made her way to Rome.2%® Correspond-
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ingly, that type of votive figure proves to be of Greek origin.
One of the oldest examples seems to render the style of the
early first half of the fifth century.?® Greek type is also
shown by the terracottas,?!® found in the shrine, and also by
a later example of the figures themselves.?'* The seated
goddess there is rendered in counterpoise ; to the advanced
leg correspond on the other side child and encircling arm.
But this kind is far rarer ; it is quite other pictures that are
dominant.

The face of that Greek type is itself of peculiar make.
Gracious, indeed, it is with its wavy hair, its drooped eye-
lids and its neatly draped coif. But under this charm other
traits announce themselves. The full mouth, with tight-
closed lips expressing a sensual smile; this already hints at
what is to find far more drastic expression later.

Once again a Greek form is only employed to give expression
to a content of a quite un-Greek character.

The distinctive mark of most of the statues that have been
found is this: a broad and regular seated posture, with feet
set close together, the knees bent wide apart, like those of
a woman in child-birth. The very folds of the drapery stress
this open stretch. Further, one is no longer content with
one child ; several children on the arm are the rule, in one
case we can count as many as ten. These children in their
forms show no trace of humanity. A mere hint of them is
enough, for it is the sheer number of children that is thought of.
It is like the farmer who only cares for the plenty of his seed.

All else fits in with this ground conception—full breasts,
plump, heavy arms, the whole rendered in massy, almost
cubic forms. Everything here aims at no more than a
demonstration of inexhaustible fertility, but within these
limits the effect is very powerful.

We turn our eyes back on Etruria and see with astonish-
ment that for the real nature of the Etruscan woman child-
birth and rearing of offspring have no inward meaning. The
children are the base of her position, if you will, of her power,
but she herself is no mother in the proper sense of the word.
To sacrifice herself, to lose herself in the life of another, that
is something beyond her power. She is too much herself and

this selfhood she retains even towards her child, as she re-
7
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tained it towards her husband. An Etruscan can indeed
name himself his mother’s son and, as we have seen, this
even becomes the rule in the later centuries. But no repre-
sentation of the Etruscan woman, showing her as mother
with sons and daughters, has yet been found.

Campania and FEtruria seem at first to be opposites, re-
garded from the point of view of the position of woman,
opposites, behind which the contrast of death and fullness
of life, nearness to the lower world and animal concentration
on this life is concealed. But, just as the powers of life and
death, for all their contrast, yet condition one another and
mysteriously unite, so do these two, apparently opposite
types of women. This will become clear the moment that
we bring into comparison the Illyrian peoples of Italy.

3

It has rightly been observed how large a number of Illyrian
names give expression to phallic characteristics.212 We
may instance: Titus, Titianus, or, with another formation
of stem, Mutelius (Mvtiiog). A whole people, the TpiBailos,
thought fit to boast of their more than usual efficiency; in
so doing they set themselves by the side of Priapus himself,
who is apostrophized in the °Carmen Priapeum’ as
Triphallus.?'?

It has already been shown that this world of thought finds
expression in art no less.?'4 This brings us to a narrower
field, that of ancient Istria.2s

The bloom of the Istrian civilization lies in the first half
of the first millennium, before new tribes of immigrants,
whose appearance is perhaps connected with the Celtic
movement of the fourth century,?¢ had forced their way in.
The Istrian culture is called after the fortified settlements
on the hill-plateaux (castellier?) the ° Castellier-culture ’.
Nesactium, which Livy knows as the royal seat of Epulus, 217
is the fortress, the conquest and destruction of which is for
him identified with the subjection of the Istrian peninsula
(41, 11, 1 f.) These ° castellieri ’ have yielded to excavation
fragments of native sculpture. They were found in the
pre-Roman cemetery of Nesazio, already then used for the
laying out of graves. Originally they must have belonged
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to a sanctuary, in which a pair of brothers, of the same sort
as the Dioscuri, perhaps combined, as so often, with a female
deity, was worshipped.

What concern us most are fragments of figures of youths,
riding or standing. All are represented in ithyphallic posture.
The pieces themselves belong to the sixth century and show
clearly the influence of archaic Greek models.?1® The ithy-
phallic form, indeed, remains a local peculiarity, but it agrees
with the fact that we meet on a monument the double phallus ;
above all it agrees with the way in which Illyrian names are
assigned.

We have already met the phallus as the representative of
everything male, or, even, of the man in general, within the
realm of Italy, in prehistoric Malta and again in Etruria.
In one case beside it stood the type of the ‘fat’ woman,
in the other, that of the courtesan. It is a proof of the
inner connexion of these types with that which we have
called the type of the motherly, child-bearing woman, that
just here in Nesazio it appears beside the ithyphallic youths.
It is everywhere nature, nature naked and unashamed,
that determines these forms.

What I refer to is the torso of a naked woman,2!® who,
either standing or kneeling, holds with her right hand a
child to her breast and is, it appears, about to give birth to
a second child, in which act she brings her left hand into
play ; it is an unsightly, but very clear expression of a child-
bearing and nurturing being.220

This representation again is unthinkable without a mastery
of the plastic means, which Greek art put into the artist’s
hand. But, even if ithyphallic posture as such has corres-
pondences enough in Greece, and even, if from the fact that
creative and phallic demons are to be found above all on
‘ Dorian ground ’, older contacts between Dorians and Istrians
have been inferred, 22! yet for this type of woman an analogy
is much harder to-find.

It is remarkable that only one single example can be
quoted ; 222 the very archaic mother-goddess from Sparta.223
She is attended by two youths, in whom the Dioscuri have
been recognized. This connexion in itself fits in well with
what we have seen in Nesazio. But it does not eome into
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question what is directly copied and most similar figures
belong to quite another realm. The woman, who with one
hand clutches at her wornb, to give birth, finds her counter-
parts in the old culture of the ‘ middle lands’. Prominent
examples are a rock-carving in North Africa (Fezzan) and
a terracotta from Malta.??¢ Without entering into details
we need only say that the form of representation, found in
Nesazio, originally belongs to a much older world, the world,
in fact, of the ancient ‘ middle lands’.

4

Finally we must take a look at Rome.

If the Italian woman was unconditionally fettered to the
natural realms of death and life, fading and fruitfulness, to
physical existence as a whole, it needs but a glance to recog-
nize that with the Roman matrona things are very different.
Those categories do not even bring us to the outer periphery
of her being. It is not mere chance that even to-day we
associate with the conception of the matron the ideas of
dignity and reverence. Even where those realms of nature
enter into play, they do so in incomparably more restrained
forms. _

To the Roman matron is attached from the first something
that we may describe as moral character: greatness, im-
portance and a general respect, which is particularly paid to
her in public. On this her rank chiefly depends, never on
a struggle for power, that should set her up as arbiter or ruler
over man. Mother she certainly is; but, with that, she is
not degraded to the mere biological function; it is not
merely on the number of her children, but rather on their
well-being, that her pride is built.

The Roman conception of woman found perhaps its
strongest, most clearly defined expression, however, in the
Vestal Virgin.

What the Vestal is, is shown plainly enough by her dress. 228
Sheis the woman, at the moment when shessets about becoming
that which she is intended to be. This moment is held fast,
the moment of completion and consummation in the life of
a woman, but it is retained as a moment that comes once
and never recurs. In this too, and not only in the dignity
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and self-restraint, which of course are not wanting in the
Vestal, a Roman trait confronts us; we shall meet it again
more than once in the course of our inquiry.

Again a peculiarity of Rome in contrast to the rest of
Ttaly has been established. With the repetition of this
fact we enter on our discussion of Roman religion itself ;
we are concerned with its relations to the religion of Italy
as a whole, or, to put it more exactly, to that of Italy outside
Rome. It will be among our tasks to reveal, where Rome
comes into contact with it and where she differentiates herself
from it.






Book 11
ANCIENT ROME






Chapter 1
THE BEGINNINGS OF THE CITY OF ROME

THE territory of ancient Latium is divided into three

parts. In the east stands like a natural citadel
the mass of the Alban hills; in front of them,
Tusculum and Praeneste to the north-east, Lanuvium and
Velitrae to the south, are thrust out, like fortified outworks.
Next follows the plain on the coast, which descends from the
mouth of the Tiber to the promontory of Circeii. Finally,
on the north, the valleys of the Anio and the middle Tiber,
which for its part forms the frontier towards Etruria, add
themselves on. Here, a little below the junction of the two
rivers, is the site of Rome. Its territory forms, on the right
bank of the Tiber, a bridge-head opposite the neighbouring
people to the north, just as the Etruscan Fidenae, at no great
distance, formed a similar outpost against the Latin south,
A frontier position like this was bound to open up the city
that arose on it to the most diverse influences. Ftruria
lay at the very doors and it needed but a little- way down
Tiber to reach the sea. With the interior, too, the river-
valleys supplied a natural connexion. They led to the tribe
of the Sabines, in its seats in the mountains round Cures and
Tibur. As a matter of fact, the results of this position
become manifest in the very earliest stage of the development
of the city.

1. THE CREMATING PEOPLE

The ancient tradition marked the Palatine as the oldest
core of the city and this view has not yet been shaken by
any historical criticism. Rather have the archeeological in-
vestigations confirmed the tradition. Of importance for

the earliest history of the Palatine are the excavations at
93



94 A HISTORY OF ROMAN RELIGION

the Scalae Caciae, on the south-west side of the hill. They
have yielded traces of mean huts, the settings of which in
the overgrown tufa of the soil have left elliptical or rectangu-
lar depressions. The associated finds show that the settle-
ment belonged to a date as early as the Villanova age, to
about the tenth to ninth century. The Palatine city, then,
was even earlier than the Romans themselves believed.
These results were destined to receive confirmation ere
long through the discovery of a cemetery on the forum, going
back into the same age.! The deep excavations of Boni
began on a piece of ground, that lay between temples of the
imperial age, that of Faustina and that of Romulus, son of
Maxentius, and had chanced to escape later cultivation. Four
to five metres below the level of the imperial forum there
was revealed the skeleton of a cemetery, the lowest stratum
of which contained fifteen cremation burials. That this
enclosure once extended much farther is as good as certain.
The cremation cemetery probably began just at the end of
the Palatine city on the high back of the Velia, extended
over the valley of the forum and climbed up the opposite
slopes of Capitol and Quirinal. The grave-urns, of something
like globular form (doliola), were here concealed in a hollowing
which was covered by a great stone. Occasionally, graves
of the type of the later loculi appear; a vertical shaft was
driven into the ground and the urn, as well as the rest of the
contents of the grave, was deposited in a hollow to the side,
which was once again covered by a considerable stone slab.
What can we deduce from this earliest stratum of the
cemetery for the religion of the Palatine city ? Important,
in the first place, are the numerous remains of food, above all
the bones of young pigs and swine, which have been found
in the funeral urns or in special dishes beside them. The
rite, recorded in literature, has been rightly brought into
account here, by which at a burial the sacrifice of a sow took
place at the open grave. This sacrifice of the porca praesen-
tanea was due to Ceres,? and we shall see later that she
was the Earth-Mother. To the same context belong in all
probability the remains of wheat and beans, which have
been found on the remains of bones in the urn for ashes.
The custom recurs elsewhere in similar form; through
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Cicero (de leg., 2, 63), we hear of an old Athenian custom, of
strewing seed on the fresh grave.? The earth meets us here
in the extremes of her functions; she is, as everywhere in
ancient belief, not only queen of the dead, guardian of that
which has perished—she is at the same time the power,
which makes the new shoots of life emerge from her bosom.

Significant are the traces which have .been revealed of
meals at the grave. We can still distinguish two kinds of
meals. One of them corresponds to the later silicernium,
the corpse-feast, which originally was served beside the pyre.
There it was consumed, and the dead received his portion,
which was deposited in the open grave. Beside this we can
recognize such ritual meals as were taken after the closing
of the grave—memorial ceremonies like the later parentalia.

The picture gains in completeness, when we bring into
account the deep excavations, undertaken at another point
of the forum. We have seen that the graveyard extended
up to the slope of the Capitol, where numerous round and
angular depressions (pozzi), cut into the tufa of the hill, seem
to suggest cremation-graves. Here from ancient times was
the altar of Vulean ; Romulus himself is said to have founded
it. It is believed to have been rediscovered in a rough hewn
rock in the neighbourhood of the later umbilicus urbis Romae.
It is hardly an accident, that the god of fire had his seat
inside a cremation cemetery. There is great probability
in the suggestion that the oldest ustrinum publicum lay here
and that that was why the god was established on the spot.

Even in -later times the custom held that funeral pro-
cessions should pass over the forum and that the elogia on
the dead should be delivered there; in this we recognize
the after-effects of the old cemetery.4 Varro connected this
custom with the grave of Romulus, which was localized in
the forum. With it we come to another place of cult, which
belongs to the very earliest times. ‘

According to the ancient evidence the place of the grave
of Romulus in the forum was marked by a black stone. We
hear too of two stone lions, which, after the Etrusean custom,
kept watch at the grave,® as also of an inscribed stele, on
which, it was thought, the name of Faustulus or Hostilius
could be recognized. For this reason there was also talk of
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its having been the grave of Romulus’s foster-father or of
the father of the third king, Hostus Hostilius, having been
buried there ; the connexion with the founder of the city was,
however, still not abandoned.

As is well-known, Boni has rediscovered this monument
under the street pavement of the imperial forum, where its
place was marked by a black marble cover. With it were
found a number of monuments, the oldest of which is the
very archaic inscribed stele, that belongs to the beginning
of the Republic.® Most of the room is taken up by what has
been interpreted as an altar with grave-chamber;? in its
form as now preserved it is no earlier than the late third
century.® The burnt débris of the attached trench for
offerings, on the other hand, has yielded a series of objects,
which in part go back to the seventh to sixth century.®
Even, then, if the monumental development is later, it is
still possible enough, that the cenotaph, which was honoured
as that of the founder of the city, enjoyed its cult in a very
much earlier age.

2. THE INHUMATING PEOPLE. HARMONIZATION OF
RITES ON THE SITE OF ROME

A change from what had been in existence before was
brought about by action from outside. We can still see how
in. Latium inhumating tribes press in from the mountains
of the interior at about the turn of the first millennium.
The Volscians possess the plain and hills south of the Alban
hills ; other Sabellian elements press forward into the plain
between them and the Tiber. The influx of the Sabines is
plain on Roman soil as elsewhere. The second stratum of
the cemetery on the forum, which we have still to discuss,
has placed before our eyes the burial customs of the immi-
grants and has taught us to understand the fact that on the
line of hills to the east and north-east of the Palatine, the
Monti, only graves of that kind appear. Soon after the
cremating people had settled beyond the Tiber on the Palatine,
the eastern hills were occupied by an inhumating race.

Let us begin at the Quirinal. Tradition assigns the
settlement to the Sabines; folk from the Sabine Reate are
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said to have ousted from it the Ligurians and Siculi, the
aboriginal population, that is to say.® Further, an ancient
settlement is plain on the Oppian; its points of departure
were probably the terreus murus Carinarum (by the modern
S. Pietro in Vincoli), but it soon spread over the whole level
of the hill. The cemeteries of all these settlements lay in
the east, at the place where still, in the time of Horace, men
carried their dead, at the Esquiliae. Here originally the
inhumation-grave alone was dominant, the iomba a fossa,
as we have learned to describe it, in contrast to the pozzi.
Remarkable is the fact, that we have found in one grave a-
complete warrior’s armour, which cannot be separated from
the finds in ancient Etruscan graves, such as the Tomba del
duce of Vetulonia or the Tomba del guerriero of Tarquinii.
The Esquiline cemetery, then, already shows in a grave of
the eighth, or, at least, of the early seventh century, the
influence of Etrusean culture.

What this implies we shall have soon to discuss. For the
moment we must once again point out that our knowledge
is completed by the cemetery on the forum. Above the
oldest cremating stratum has been found an inhumating,
the age of which is considerably later than the other; with
its offshoots it comes down to the first decades of the sixth
century. The corpses here are laid to rest either in the
simple fossa form or protected by some few blocks and lids,
placed there for the purpose, or else they lie in oak-coffins,
which consist of a tree-trunk, split in two and hollowed out
in the middle.

The grave-offerings, which permit of some inferences
about the cult 6f the dead, are not much different from those
of the cremating stratum : wheat and fruit-kernels, bones of
cattle and sheep. It is of importance that in one case the
bones of a small pig too were found lying at the feet of the
dead. Here too, then, the porca praesentanea was sacrificed
at the open grave, here too was Mother Earth worshipped.

From this it appears that the rituals of the two settlements
on Roman soil had already come very. close together. . The
fact is the more remarkable, inasumuch as cremation and
inhumation . ultimately imply very distinet conceptions of
the dead. We have already considered the matter at an
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earlier point in our discussion. If you bury your dead, that
is to say, do not destroy the corpse before you commit it
to the earth, for you the departed has by no means vanished
from the world. He simply returns whence he came, to
the bosom of the earth. So it is thatin Athens the departed
are called dOnusroetor, and in the same way the Samnites
of Agnone, members of the inhumating race, speak of
the maatitis kerritis, the Manes Cereales; ** in both
cases the connexion, the dwelling in earth, the mother, is
involved in the name.??

As companion of the earth-goddess the dead has become
even more powerful and important than before. You must
respect his activity and being, you must equip him too for
his sojourn under the earth in the manner to which he was
accustomed in life. That is why the corpse is carefully
hidden in the grave, to ensure him a longer preservation,
whether you lay him to rest between two protecting slabs
of stone, or within a tree-trunk adapted to form a coffin.
With the dead too are placed all his weapons and other gear,
as he has need of them in his new life under the earth.

Quite distinet must have been the conceptions of those
who delivered their dead to the destructive might of fire.
The dead do not indeed cease to be, but they are gone from
the world of the living. In accordance with this the grave-
offerings of the cremators were originally very scanty ; death
has produced a fundamental difference of relationship to life
and the present world. When the corporeal nature of the
dead is destroyed they are sent from our realm into another
world, which cannot at once be identified with the bosom of
earth. That the cremating people originally thought quite
differently of these things has been deduced with some
probability from their oldest form of burial.

The cemeteries of cremating Italians, not only of the
Terramare people, but later ones too—for example, those
on the Fondo Arnoaldi at Bologna or the cemetery of the
Extraterramaricoli in Pianello—show a remarkable picture.
One urn of ashes lies close packed beside another; above
the first row there is often a second and a third. We get
the impression that those urns were not originally intended
to be placed in the earth at all, but to stand ever open and
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accessible. If this is so, we might make many guesses about
the thoughts that accompanied this rite and the conceptions
that were attached to the nature of the dead. In any case
it must be obvious that the meaning of this deposition above
ground must have been as different as could be from that of
purial under the earth. A belief in Mother Earth, at once
queen and custodian of all that has died within her, cannot
have existed here; such a belief can only arise in an in-
humating people.

Only through the consideration of a very ancient period
can we hope to reach a clear picture that may serve, so to say,
as a pattern. The aim of our argument up to now has,
therefore, been to grasp the earliest conditions that are still
recognizable. In later times all this is altered. The offerings
in graves begin to be more numerous and more costly, the
cemetery of the forum finally presents a much more ad-
vanced stage. Even the cremating inhabitants of the Pala-
tine now make a sacrifice to Mother Earth at the grave ; so
too the wheat and beans that are laid with the dead show
that the realm into which the dead has passed is not to be
distinguished from that out of which the seed pushes its
shoots and new life springs.

The ritual of the inhumating people, then, has encroached
on the cremators. But such a form of influence is usually
not one-sided. In point of actual fact the ritual of the
cremators, in its turn, gained ground more and more and
ousted inhumation. Only a few noble families clung even
in later times to the ancient rite.’® In one case we can still
see that the consciousness of origin was decisive ; the Claudii,
whose cemetery lay at the foot of the Capitol, derived their
origin from an Appius Claudius, who immigrated from the
Sabines, an inhumating people.

Thus from the burial-rites we see that the settlements in
Rome, though so different in origin, approximate to one
another and develop in the direction of a single community.
Another case reveals this course of development perhaps
even more clearly. The inhumating stratum of the ceme-
tery on the forum lies above the cremating. The inhabi-
tants of the Palatine, then, gave place to the Sabine tribe,
that settled on the opposite heights of the Oppian. That
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can only have taken place after both communities had entered
into closer relationships, determined by treaty.

We must assume, then, that the cvvouiouds of the different
settlements proceeded from a close connexion between the
Palatine and the southern of the two Sabine settlements ; it
was only subsequently that the settlement on the Quirinal
came in. It is a pretty confirmation of this guess that the
first stage of this owvoueiouds has left its traces in the Roman
order of festivals. .

‘What we have in mind is the festival of the Septimontium.
It was celebrated on the eleventh of December and an offering
was made to the seven montes. As such are cited the Pala-
tium and Cermalus, the two points of the Palatine, then the
Velia, lying immediately in front of its northern slope, Fagutal,
Cispian and Oppian, the heights of the Esquiline, finally the
Caelian in the South. With these seven hills is associated
in our tradition an eighth name, that of the Subura. An
attempt has been made to find it on the Caelian, but what is
meant can be only the valley between the Carinae and the
Fagutal. That explains how it could be added to our list.
It lay within the Septimontium and had, therefore, to be
mentioned, but as a valley it could not be classed with the
montes.14

There was, of course no closed ecity-settlement, only a
union of two communities with their suburbs for political
and religious purposes ; still less must we think of a defined
city, marked by a wall.'® None of this is involved in the
conception of a cwvouxioudc,tt

8. THE INTRUSION OF ETRUSCAN CIVILIZATION.

Let us sum up our results. The oldest strata of Rome
have already led us to an important conclusion which we
shall have to develop further in our ensuing chapters; we
mean the close connexion of the development of the city
of Rome with Italy as a whole. The growth of a unified
settlement on the soil of Rome is only to be understood from
the oldest history of settlement in Italy. A further gain
in the same direction can now be registered. In quite early
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times and from more than one side, a powerful wave of
Etruscan influence flooded Latium.

In the inhumating Sabine cemetery on the Esquiline
we have already encountered the grave of a nobleman or
prince, the offerings in which reminded us of the graves of
Tarquinii and Vetulonia. The completion of the tale we find
in the valley of the Anio or on the slopes of the Sabine hills,
just at the point where once the inhumating people broke
into Latium. In Praeneste we have the two gorgeously
equipped graves from the beginning of the seventh century,
the Tomba Bernardini and the Tomba Barberini, and in
Tibur too remains of similar tombs can be demonstrated.
Here we already meet the culture of ancient Etruria in full
bloom ; Praeneste, at least, was then an important seat of
rule and Wilamowitz’s remark that it was probably once
more important than Rome should hit the mark.” We
need not wonder, then, if we find in the Sabine settlements
on the Roman montt some reflection of the ancient glory.

It is somewhat later that the traces of Etruscan culture
appear within the Palatine community. The god Voleanus,
who gives his name to the already mentioned Volcanal,
bears an unmistakably Etruscan name, which cannot be
separated from the Etruscan gentile names uvelya, velyai,
velyanei, Etruscan-Latin Volea, Volceius, Voleanius.'® But
the excavations on the cemetery of the forum too show how
far Etruscan influence had advanced. In the graves of the
later, inhumating stratum are found sporadically Bucchero
wares, that is to say, Etruscan eeramic ; the proto-Corinthian
vases that are also found there will probably have come by
way of Etruria. To Etruscan models point above all the
two cisterns, that have been found in the excavations to
which we have already more than once referred at the scalae
Caciae. While the larger of the two is dated to the sixth
century, the other is perhaps to be put back, on the ground
of the sherds found in it, into the seventh.

Finally, let us scrutinize the names of the hills, included
in the union of the Septimontium. Of these we may claim
the Velia, Oppian, Subura (connected with Etruscan-Latin
Subernius, Subrius, Sobrius, Etruscan zupre, supri), Caelian
and Palatine with certainty as Etruscan—more than half,

8
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that is to say. The name of the Caelian was later brought
into direct connexion with that of Caele Vibenna, the Etrus-
can hero and companion of Mastarna. Their deeds have
found an echo in the fresco of the Tomba Francois of Vulei
and in the Roman history of the Kings, in which, in one
tradition, Servius Tullius is actually identified with Mastarna.

The Etruscan names in the Septimontium are the less
astonishing as we can set beside them a piece of evidence of
approximately the same date. The oldest Latin inscription
that we possess, the so-called fibula of Praeneste, already
knows an Etruscan name. It states that this ornament was
made for a certain Numasios, whose name is connected with
the Etruscan gentile names, Numisius and Numerius. With
this inscription on the fibula we reach the second. half of
the seventh century,® about the date corresponding to the
union of the two communities to form the Septimontium.

The names of the Palattum and the mons Palatinus, derived
from it, deserve special emphasis, Both are inseparable from
the Etruscan gentile name Palatius, which again is connected with
Palla, Palanius, Palaus. Beside them we have a goddess, the
Diva Palatua ; the sacrifice made to her on the day of the Septi-
montium was called Palatuar, her priest was named flamen
Palatualis.? The name of this goddess and its derivatives were
thus probably formed by means of a -u stem, a phenomenon that
recurs in the formation of Italian names, particularly in the case
of deities.22 Compare for instance the parallels:

(Semo) Sancus and: Poria Sanqualis ;
Janus and: Januarius, ianua ;
Mantus and: Maniua ;

in Umbrian, too, similar phenomena appear.?

In Palatium, Palatinus, Palatua, Palanius, &c., the stem is
certainly to be designated Etruscan. A similar stem occurs, we
may observe, in the pre-Greek sphere: ®aidxgar, PdAavbos, PdAla,
pakén” Ta merpddn, Ialljyn, 8

In other cases too we find extensive linguistic connexions
between Etruscan and pre-Greek languages ; there has even been
talk of a linguistic relationship of Etruscan not only with Asia
Minor, but also with the pre-Greek world.

It is more natural, however, to look for a connexion in Etruscan
itself. Perhaps we can argue back from the name Palatium.
Beside T'rebatius, Trebanius, Etruscan trepania, we have the forms
Trebius, Trebienus, Trebicius ; all lead back to a divine name, the
dative of which appears in Umbrian as T'rebe Jovie, and which
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must therefore be set down as *Tebos. Correspondingly, we
have not only Palla, Palanius, Palaus, Palatius, but also Palinius,
Etruscan palnei, Palius, Pallia, the root of which in Ktruscan
should be *pale. In Latin the name should be *Palus or Pales
cp. Latin Aulus and Aules beside Etruscan avle).?*

Pales is not unknown to us. The name appears among the
deities of that oldest stratum of the Roman calendar of festivals
which we shall have soon to discuss, incidentally also as an
Etruscan deity. Fales, again, after which Falerii is said to
be named (Paul. Fest. p. 91 M) should equal Pales; the change
from smooth to spirant is usual in Etruscan. If, however, the
oldest city, the Palatium and Palatine, was called after Pales,25
we understand why the festival of that goddess, the Palilia or
Parilia, the twenty-first of April, was also celebrated as the birth-
day of Rome. For this very festival the calendar of Antium
(see below p. 105) has now yielded us a new (our earliest) evidence.

The name of the festival, it is true, in all our calendars is not
Parilia, but Palilia. This has led scholars to suppose that,
whatever the explanation may be, it cannot be derived from Pales.
Palilia could by dissimilation only become *Paliria, not Parilia,
just as the suffixes -alis, -clum, -blum, -blis after stems in ! become
-aris, -crum, -brum, -bris.2®6 On the othér hand we should bear
in mind that in the case of n-n the transition to n is quite old
(carmen from *canmen), that in later Latin at least in the case
of rr a dissimilation to »-I can take place as well as one to
l-r  (peregrinus > pelegrinus, Kagmdpogog > Calboforus CIL 8,
10457). Moreover, we know an exactly corresponding change
in caeruleus 27 from *caeluleus (from caelum) and fragellum from
flagellum, from flagrum. Let us also reflect that, if not in the
calendar, yet at least in Varro, de I. L. 6, 15, and Schol. Pers. 1, 72
(ep. also Tibull. 2, 5, 87; Ovid., Met. 14, 774 ; Pers,, L c. &c.)
the form Palilia occurs and that the change, on the other band,
from Parilia would be without analogy, and we shall see that on
the linguistic side no really decisive proof against the connexion
of the festival with Pales can be brought. We think, then, that
we have for the time being the right to hold to the traditional
derivation.?8



Chapter I1I

THE EARLIEST CALENDAR OF FESTIVALS
1. THE TRADITION

HE Roman calendar of festivals can be recovered

from a whole series of fragments of inscriptions.

Mommsen, who made an attempt at complete res-
toration, collected all examples known at the time in the
first volume of the Corpus of Latin Inscriptions. The ver-
sions that thus survive in fragments—to-day about thirty
in number—date (with one exception that we have still to
discuss) from a period from the foundation of the principate
to about the time of Claudius. In that age, then, on the
basis of the reform of the calendar by Caesar, these calendars
on stone were set up in various parts of Italy, all unmistakably
going back to the same edition. 2°

In all cases two distinet classes of entries are at once marked
out by a purely external difference. One set is given in capi-
tals, the letters themselves filled in with black ink; they
contain the original stock. To these are added other notices
in smaller letters, often red. In contrast to the first class
their later character is at once obvious from the fact that they
give annotations of it; so also, from the fact that in expres-
sion and extent they are subject to variations is their later
addition betrayed.

The whole range of entries includes very diverse parts.
They may be classed in detail as follows : 30

(e) The notices in capitals contain :

1. The letters of the nundinae A-H ;

2. The special descriptions, so far as they are applied to
the single days, in particular, those of the kalendae, nonae,
idus and also the names of forty-five state festivals in all
(feriae publicae) ;

8. The signs that mark the legal character of the day.

104
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Above all we have the two great categories of dies fasti (F)
and nefasit (N), according as it was fas to attend to civil
business or nefas, as the day belonged to a god. Among
the dies fasti are separated out the comitiales (C), which
primarily marked the right of the magistrates to deal with
the people (ius agendi cum populo). Beside them we have
the dies tniercisi (EN = * endoiercaest),. on which not the
beginning and end, but only the middle of the day, was set
free for profane business.3!

(b) The notices in smaller letters contain very varied
material, amongst it the comments on the newly added
festivals of the age of Caesar and Augustus and on days of
historical fame, the record of the games and the foundation-
days of temples, or notes of religious and historical content,
on the feriae publicae, set out in capitals.32

That this division goes back to very early times has been
confirmed by a find of recent years. In Antium, inside a
heap of building rubbish, have been found numerous frag-
ments of a fine stucco with traces of coloured lettering, which,
‘when put together, yielded a list of consuls and censors and
also a calendar of the known type.?® There is one important
difference ; whilst the other examples all fall after the time
of Caesar’s reform of the calendar, we have here an example
certainly belonging to the time before Caesar; to what
decade it should be assigned has been matter of frequent
discussion, but is of relatively minor importance. For cer-
tain, we find recorded in our calendar a thirteenth month,
the mensis intercalarius or Mercedonius, the intercalary
month of the pre-Julian year.

It is of high importance that the new calendar in its general
set-out only differs in quite unessential details from the
arrangement that we have described. The foundation, then,
of the calendars of the age of Augustus to Claudius goes back
into Republican times. But this does not exhaust the im-
portance of the new find. We are not now thinking of the
detailed notes, which, while yielding some actual gains, have
also thrown up new problems. What we do mean is the con-
firmation of Mommsen’s dating of the edition of the earliest
calendar.

Mommsen began with the difference in the form of letters,
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working on the principle that the notices in smaller script
obviously represented additions to the part written in capitals.
In them, then, lies the old stock of the calendar which was
gradually enlarged. That this original stock must go back
to a very early date Mommsen acutely recognized. A termi-
nus ante guem was given by the fact that to the part written
in capitals the cult of Jupiter Optimus Maximus and of the
Capitoline Triad as a whole was still unknown. As the
dedication of the temple in the year 509 is among the very
few certain dates of early Roman religion, the earliest calendar
must belong at least to the sixth century.

That this observation of Mommsen’s is of cardinal impor-
tance is generally recognized ; we shall have later to consider
it in detail. It might at first sight appear an impertinence
to draw from a calendar of the Early Empire conclusions
about the earliest epoch of Roman history. The Republican
calendar of Antium now reassures us that here was a tradi-
tion preserved without a break. The part of the calendar
written in capitals remained under the Empire the same as
it had been under the Republic. We have here before us
a codification of the earliest system of festivals, preserved
in its original form, without change and without addition.

2. THE QUESTION OF THE DI INDIGETES

We shall not at once go into the inner arrangement and
order of the cycle of festivals, but shall confine our attention
to one special, if particularly important field—to that circle
of gods, which we can deduce from the feriae publicae, which
we have just mentioned in the earliest calendar. A short
survey will be of value for the understanding of what must
follow :

Carmentalia on 11 and 15 January  Carmenta

Cerealia on 19 April Ceres

Consualia on 21 August and 15 Consus
December

Divalia on 21 December Diva Angerona

Lupercalia on 15 February Faunus

Fontinalia on 18 October Fons or Fontus
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Furrinalia on 25 July

Agonium on 9 January

Idus; Vinalia on 28 April and 19
August ; Meditrinalia on 11 Oct-
ober; Poplifugium on 5 July;
Festival on 28 December

Larentalia on 28 December

Lemuria on 9, 11 and 18 May

Liberalia on 17 March

Equirria on 27 February and 14 March;
Agonium Martiale on 17 March ;
Tubilustrium on 28 March ; Equus
QOctober on 15 October; Armi-
lustrium on 19 October

Matralia on 11 June

Neptunalia on 23 July

Opisconsivia on 25 August ; Opalia on
19 December

Parilia on 21 April

Portunalia on 17 August

Quirinalia on 17 February

Robigalia on 25 April

Saturnalia on 17 December

Agonium on 11 December

Fordicidia on 15 April

Terminalia on 28 February

Agonium on 21 May

Vestalia on 9 June

Tubilustrium on 28 May ; 2% Volcanalia
on 28 August

Volturnalia on 27 August
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Furrina
Janus
Jupiter

Lares, Larentina 34
Lemures

Liber (and Libera)
Mars

Mater Matuta
Neptunus
Ops or Ops Consiva

Pales
Portunus
Quirinus
Robigus
Saturnus
Sol Indiges 3®
Tellus
Terminus
Veiovis
Vesta
Volcanus

Volturnus

In interpreting this series of deities Wissowa set out from

the conception of the di indigetes.

He puts them in. oppo-

sition to the di novensides or novensiles and supposes that
the two represent mutually exclusive groups of deities.
On the one side would stand the native gods, the éndigetes,
whose name is to be translated as indigenae, &doyeveis;
on the other, the novensides (from novus and *inses, immi-
grants, veomoAlrai), a kind of new citizens who were added
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from outside to the native gods. Wissowa carries the anal-
ogy with the sphere of politics still further when he says that
even within the circle of the gods one could speak of patri-
cians and plebs. ‘Both classes’, thus he formulates his view, 37
‘. ..stand in the full possession of religious citizenship,
but on a distinct legal basis and with strict separation of
the two groups; not only is membership of both at once
excluded, but also the transition from one to the other;
the circle of the di indigetes from a definite point in time ranks
as closed; all the numerous adoptions of new cults only
swell the class of di novensides.’

Wissowa goes on to ask how the circle of the di indigeies is to be
determined. As the most important sources for its reconstruc-
tion he thinks that he can recognize the following :

(1) The order of the priesthoods in Rome. Apart from the
college of the Ilviri sacris faciundis, which we shall have to discuss
later, all the priestly colleges (the ponitfices with the rex sacrorum,
the flamines, augures, fetiales, &c.) belong to the earliest period,
which goes back beyond our historical tradition. We may, there-
fore, thinks Wissowa, unhesitatingly reckon all the deities that
they honoured to the circle of the di indigetes ;

(2) The deities of our calendar ;

(8) The deities of such festivals as should belong to the earliest
period, even though not present in our calendar. Among these
we must reckon the movable festivals (feriae conceptivae) or such
as are not celebrated by the community as a whole, but in separate
categories, pro montibus, pagis, curiis, sacellis; finally, such
festivals as are not recorded in the calendar because they merged
with others.

On the ground of the sources mentioned under (1) and (3).
Wissowa thinks that he can increase the circle of the indigetes,
named in the earliest calendar, by a few more names, for example :

Carna—festival on 1 June;

Falacer—flamen Falacer ;

Flora—jlamen Floralis, Florifertwin (belonging to the feriae
conceptivae) ;

Lares—Compitalia ;

Pomona—;flamen Pomonalis.

That Anna Perenna does not belong in this context has been
shown elsewhere.® But Juno is still to be mentioned ; for it is
very probable that the Nonae Caprotinae on 7 July belong to the
oldest order of festivals and only escaped special note in the
calendar, because the day of the nonae was already sacred as such ;
Juno is also mistress of the Kalends of each month and as such is
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designated as Juno Calendaris ® at Laurentum. In any case her
membership of the oldest order of deities is assured by the fact
that the sixth month of the year, the mensis Junius, is named
after her. We shall go later into the linguistic problems presented
by the name of this month.

All this implies but a slight overstepping of the circle,
as we first circumscribed it. We may say that the class of
di indigetes, on Wissowa’s view, is primarily to be sought
among the deities of the earliest order of festivals.

The view, which we have tried to characterize in brief,
has till recently been accepted without question; it may
still be said to hold the field to-day. That is the more
reason why it is appropriate to test its foundations afresh.
The plan of this book requires us to confine the necessary
polemic to a minimum. We cannot undertake here to in-
vestigate the conception of the di indigetes on the ground
of the whole tradition. We must confine ourselves to the
negative argument and to proving that what Wissowa thought
he could recognize in that conception is not really demon-
strated either by the evidences which he adduces or by the
nature of his argument.

Wissowa, in his attempt at interpretation, deliberately
refuses to rely on the poets or on the glosses that have come
down to us. He can, he thinks, the better dispense with
them, inasmuch as they only begin with the age of Augustus
and, by that time, the meaning of di tndigetes and novensiles
was no longer familiar. He will not even draw into the
range of his discussion the deity, who bears the name Indiges
as special designation, Sol.4® Decisive for him are etymology
and the sacred formulae.

Let us begin with the latter. At the devotio, described by
Livy (8, 9, 6), the person making it names one after another
Janus, Jupiter, Mars, Quirinus, Bellona, the Lares, then the
divi novensiles and di indigetes, finally the gods, quorum est
potestas nostrorum hostiumgque ; at the very end, in accordance
with the meaning of the act, by which the man making the
devotio dedicates himself and the army of the enemy to the
powers of the Underworld, stand the Manes.

What can we deduce from this formula ? 41 It strikes us
at once that the di indigefes are named by the side of such
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deities as are, in Wissowa’s view, already included in the
general designation. Jupiter, Janus, Mars, Quirinus and
the rest all belong to the indigetes, and we cannot see why
they should also be quoted separately. Wissowa tries to
evade this difficulty by assuming that, with the mention of
the divi novensiles and the di indigetes, a generalis invocatio
is given. Such a general appeal to all gods was prescribed
by Roman custom after the mention of certain special deities,
who came particularly into question for the case in hand. It
was given in various forms, either by the words di deaeque
omnes, ceters di ceteraeque deae, or by summing up mutually
exclusive groups; di omnes caelestes vosque terrestres vosque
infernt. 42

Such a generalis invocatio we might in itself expect in this
case. But for this purpose the mention of the gods who
have power over friend and foe would in itself suffice. Here
we have a description of the same type as those just given ;
a further list seems unnecessary. We have not yet, then,
the proof that in divi novensiles and the di indigetes a generalis
snvocatio is really present. There would be nothing to pre-
vent us from seeing in them a group of gods assembled
together on some principle or other, like the Lares named
before them or the Manes who appear at the end.

But the evidence of our document makes it altogether
doubtful whether these two groups really had the mutually
exclusive meaning which Wissowa -attributes to them and
which is the only reason that would permit the two of them
to describe the sum total of the state-gods of Rome.

Suppose for a moment that it is really a case of old native
and new-comer gods; it would be quite inconceivable, then,
how they came in this case to name the novensiles before
the indigetes. It is the indigetes who must stand in the first
place; the later adopted deities can only be named after
them. Further, it is surely highly remarkable that in no
other passage are the two groups named together, as we
might expect, if it really is a case of sacral conceptions which
are related to one another and which only receive their
full meaning in that relationship. Jupiter, for example,
appears with the di indigetes on an inscription (CIL. 10,
5779), without any mention being made of the novensiles, In
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Praeneste, again, there were indigetes (Servius, den. 8, 678),
put again not their converse. On the other hand, two in-
scriptions—a Marsian ¢ and one from Pisaurum (CIL. 12,
875)—give the novensiles alone; the same is true of the
Etruscan sky-temple in Martian Cap. 1, 46.

Wissowa indeed thinks that he can recognize the pair
of indigetes and novensiles in the formula of the oath in
Diodorus 37, 11 D. (17 B.).#3* To the former correspond the
wrlotar yeyevnquévor tije “Pduns nulfeor, to the latter the
owavEfoavtes Ty fyeuoviav adtic fowes. Wissowa himself
felt bound to confess that it was only a case of a
rendering gone ‘awry’. Actually neither phrase, 7julfeor
or ‘ founders of Rome °, supports the view that there is any
question of gods at all ; the further question, whether there
is identity with the indigetes, may reasonably, then, be
shelved. The same holds for the second group, where, apart
from all other objections, the very description as fpweg renders
identification with the di novensiles impossible.

We may add one further difficulty. Before the two groups
that we have named a series of other deities were invoked
in the oath-formula; the Capitoline Jupiter, Vesta, Mars,
Sun, (zov yevdoyny “Hhov) and Earth.4¢ One might suppose
then, that in our case again a gemeralis invocaiio appears.
Against this, however, is the fact that there is no question
of gods at all, but only of 7julfcor and 7jgwes. The decisive
point is this—that on pure grounds of grammar the two
groups in question can hardly be regarded as a conclusion
and summing-up; they are set beside the deities before
mentioned as new elements (#7: §¢) of the same order of
importance. ’

I pass deliberately over several other objections that may
be raised against Wissowa’s interpretation, because they
would demand a long excursus. We turn to the third passage
adduced by Wissowa, although there too there is no mention
of indigetes and novensiles. Tertullian, adv. nat. 2, 9 speaks
of di¢ proprii and communes, publici and adventiciz. In the
two last groups Wissowa thinks that he can again recognize
his two classes; Tertullian, to avoid old terms that had
ceased to be intelligible, has introduced new descriptions.
But, even if we grant that the conception of di adventicis
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coincides with that of novensiles, yet the di publici are surely
something quite distinct from the old native deities. This
is not affected by the fact that their altar was placed on
the Palatine, that is to say, the oldest part of the city,
Rather does the fact prove that the description, di publics,
was no innovation of Tertullian, displacing the technical
term, di indigetes, that had become meaningless, but that
these gods were actually so named in cult. That cult should
have replaced the traditional name by a new one is not only
unproved, but quite incredible on general principles.

We have still to add a word on the etymology. In the
inscription of Pisaurum, quoted above, the name novensides
is written in two parts: mnove. sede. This manner of separa-
tion is not at all in favour of the explanation as novus and
* inses, quite apart from the fact that the second word repre-
sents a mere guess and is not attested in the Latin vocabulary.
Even the Greek counterpart, the term weomodiza:, does not
necessarily denote the ‘new citizens’. The most obvious
explanation is that it denotes the inhabitants of a new city;
the opposite is ITadaomoritas, citizens or inhabitants of
the ¢ old city ’ (ITakalomwolis), not ¢ old citizens *.45

Even worse are the prospects of the interpretation in the
other case. Wissowa originally equated indiges with in-
digena, but rightly abandoned this view because of linguistic
difficulties in the way. The interpretation that he next
accepted, that of v. Grienberger,4® as *end(o)-agit-es, the
“indwellers ’, is linguistically unobjectionable, but still far
from satisfying. On purely internal grounds Wissowa’s
former explanation had the advantage of actually expressing
what Wissowa believed he found in the conception of in-
digetes. ‘ Inborn’ gods could only mean old native gods.
In the case of the ‘indwelling > gods it is not clearly stated
wherein they dwell. One might think of the boundaries of
the homeland, but one might equally well think of those
who dwell under the earth. Further, there is no indication
of the time since which the indigetes dwell in Rome. The
newly received cults, too, dwell there, only not from the
beginning ; but this fact should find expression in the name
of the indigetes, if it was really distinctive for their character.

“The decisive objection is that the meaning of ¢ dwell ’ for
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agere cannot be attested for the early period.4” If v. Grein-
perger quotes Tacitus, Hist. 4, 12, 6 Batavi donec trams
Rhenum agebant, that proves nothing for our case. With this
all other kindred combinations fall to the ground, for example
the connexion with the dncites of the Vestini or with the
goddess Angitia (mars. Actia, pelignian Anaceta Anceta
Anacta, oscan Anagtiai, dative singular). Further, we have
not the slightest objective reason for supposing that these

ddesses had the same meaning or even a kindred meaning
to the indigetes. If we weigh further the very remarkable
change from smooth to media (¢ and g), characteristic of the
rewriting of Etruscan words in Italian dialects, as also the
fact that the connexion of the second vowel with the stem
is by no means proved for dnaceta, Anacta, Anaglai, we
shall prefer to come to the conclusion that we are dealing
with an Etruscan gentile name. We have the prenomen
Ancus and its derivatives, Adncilius, Ancitus, Ancitius and the
river Angitula,*® which at least suggest such an interpretation.
The goddess Angitia and perhaps the dncites, too, would in
that case belong to the class of gentile gods that we shall
have to discuss.%? )

Another remarkable interpretation has recently been sug-
gested by E. Schwyzer, ® who related t}i€ name of the goddess
to a root *an-ag- (Latin aio, adagio, prodigium, Greek dvwya)
and interpreted it as °utterance’, voice of the goddess
(*Ocoa; cp. the Roman Aius Locutius).5* But even this
does not supply any connexion with indigetes or indiges,
for their meaning, according to the express festimony of
Diodorus (87, 11D.; 17B.) and Johannes Lydus (de mens. 4,
155; p. 172, 20W.) was none other than yevdpync.52

Under these circumstances we must, for the time being,
deny ourselves a really satisfactory explanation of indiges.
With this, the last support for Wissowa’s thesis falls to the
ground. A fresh inquiry into the nature of the indigetes
must begin with the complete ancient tradition (not with an
artificial extraction from it like that of Wissowa), and from
definite deities who bear the name, such as Sol Indiges of
the Quirinal or Jupiter Indiges of Lavinium. Such an
inquiry, as we have said, goes beyond our limits. We are
content here to establish the fact that in no case can the
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indigetes mean what Wissowa thought they meant. There
can be no question of the Romans having separated out a
definite class of old native gods from their cult as a special
group. A separation, no doubt, exists; the festivals, and
with them the gods of the oldest calendar form a closed
circle, into which nothing new could again be accepted. We
may surely also expect here, if anywhere, within this circle
to find the oldest national gods of Rome or Latium. But
that such gods and no others stood in the earliest calendar,
that that calendar represents an order restricted on national
lines—that we hold to be an unprovable hypothesis.

After this the way is free for a new appraisement of the
earliest order of cult.

3. ETRUSCAN DEITIES

Let us at first work on purely linguistic lines. Ceres,
Consus, Faunus, Flora, Fons, Janus, the Lares, Larentina,
the Lemures, Liber, Mater Matuta, Neptunus, Ops, Portunus,
Robigus, Sol, Terminus, Veiovis, and Vesta bear names that
can be derived with certainty from Latin. Beside them,
however, we find a second stratum, for which such a deriva-
tion is not merely doubtful, but quite out of the question.

We have already spoken of Volecanus and how he belongs
to a series of Etruscan gentile names. According to our
present state of knowledge, the name can only denote the
god, who belongs to the family velya = Volca. We have
at once the remarkable fact that a god is called after a
family ; we must assume that he was specially worshipped
by it, perhaps that he was regarded as its divine ancestor.
Further, we must emphasize the fact that the family and,
as a result, the god too, by their names point to Etruscan
origin.

Volcanus is not alone in this peculiarity. Saturn, too, can
surely be nothing but the god of the Etruscan family saire
or Sairia,5® Voltornus only the god of the family wvelfur
or Volturia.5* 1In the same direction, too, must an explana-
tion be sought for the name of the Diva Angerona.

Mommsen saw in her a goddess of the early light, named
after the ‘upbringing ’> of the sun (*an-gerere). In this there
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are substantial difficulties. To the festival of the goddess,
the Divalia of 21 December, was later added a sacrifice to
Ceres and her companion, Hercules. We might therefore
conjecture that the two goddesses were related in some way
or other. This, at least, is plain, that Angerona was no
goddess of light, but rather a chthonic goddess. The only
real evidence in our hands for determining who she was
consists in a notice about her statue. She was represented
in the curia Acculeia, placing her finger on her closed mouth.
In the past this notice has simply been discarded : 5% the
statue, it was said, was certainly a Greek one, and the trans-
ference of a foreign type of portraiture to our goddess may
well have depended on the most capricious grounds. Mean-
while, finds have taught us much which should dispose us /
to a more cautious judgement ; the importance of Etruscan
art has become plain in Veii, Satricum, Falerii, Velitrae, as
also its wide independence in face of its Greek models. But,
even if we leave all this out of account, a Greek type could
only be adopted if it actually stood in relationship to the
nature of the Italian goddess. In our case, the gesture of
silence is intelligible enough ; it assigns the Diva Angerona to
the silentes, the taciti manes, that is to say, to the dead.®®

We now come to the name.?? A verb *an-gerere does not
exist in Latin, and, what is more serious, the preposition and
the suffix -6na are both unexplained on this line of approach.
It is far more natural to think of an Etruscan family name :
Anc(h)arius Ancharenus Ancharienus and, with them, the dea
Ancharia, named after the family. 4ncharius in Etruscan
has the form anyari, but we also find ancarini 5 ancria, and,
again Ancuria Anqurinnius dnquirienius, which show that
the vowel of the second syllable was subject to variation.
If we compare the relation of Etruscan faryi to taryu,
velfuri to velOuru, veli to velu, the form anyaru, *ancaru
(ep. ancarual) or *ancru is what we should expect.
From this form *ancru (by means of the change from
smooth to media already noted above in the transliteration of
Etruscan words) would be derived Angerona (cp. Adatd and
Latona).

In other words, we meet as early as the earliest calendar
the gentile gods, as we have become accustomed to call
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them ; % that is to say, gods who were at first worshipped
solely by particular families, and only found their way from
them into the state-cult. What such a gentile cult means
and how the transition to state-cult took place we shall have
later to discuss. For the moment, we are only concerned to
establish the fact that within the earliest circle of gods there
was a stratum of such numina, who got their names from
Etruscan families and obviously came with them to Rome,

Another goddess who undoubtedly points to Etruria is Furrina,
Her festival, the Furrinalia, was celebrated on 25 July; her
shrine lay on the southern slope of the Janiculum, not far from
the Tiber. In later times, as excavations have revealed, it
underwent manifold Eastern influences. Certainly Furrina, the
real owner of the cult, early sank into the background; Varro,
at least, attested for his own age that even the name of the once
famous goddess remained known only to a few (de I I 6, 19).
Despite this, it seems that we can still in some measure define
her nature. We must go more closely into this question, as it
is only from this point that we can solve the question of her origin.

To begin with, a plurality of goddesses is mentioned within her
holy grove (Forinae CIL. 6, 422).6° What is more, a dedication
has been found; »wwpes Popowes (= véupars Pogpivars), where
again we meet a plurality and also the description as nymphs.5
These two facts agree, in so far as the nymphs too are regularly
found as a group. ‘When Cicero (ad Quint. frair. 8, 1, 4) mentions
in the district of Arpinum a ponticulus, qui est ad Furrinam, he
seems to imply that the shrine of the goddess was in the neigh-
bourhood of a water-course; this again might mean that we
have to do with a nymph.

Wilamowitz 2 has already expressed himself to similar effect.
He thought that with Furrina and her kindred goddesses we have
to do with ¢ the natural forces of the earth, conceived sometimes
as mother, sometimes as a group of young women’. This
interpretation gains considerable weight from the fact that we
are directed from another side towards a relationship w1th the
earth, and, in particular, with the underworld.

In Plutarch’s story of the flight of Gaius Gracchus there appears
by the wooden bridge over the Tiber a iespdv &Aoo >Epuiwy
(Gracch. 17), which recurs in the same context in Aurelius Victor
as lucus Furrinae (de vir. 4ll. 6). Furrina, then, or, rather, the
plurality of Furrinae, was identified with the Erinyes. This
should not surprise us in its relationship to the underworld ; on
the contrary, the two facts mutually supplement one another.

This identification has hitherto been regarded as unimportant
for her original meaning. It was, we are told, enly caused by the
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accidental similarity of name to the Furize, who are ‘no more
than a translation of uavia:, a name of the Erinyes, in which their
meaning in late belief seemed to be expressed *.%2* But, if we look
closer at the decisive passage in Cicero, de nat. deor, 3, 46, it says
something quite different from what people have wanted to read
out of it. It reads: st haec (Hecate) dea est, cur non Eumenides 2
Quae st deae sunt, quarum et Athenis fanum est et apud nos, ut ego
interpretor, lucus Furrinae, Furiae deae sunt, speculatrices, credo, et
vindices facinorum et sceleris. The sequence of thought is this,
that from the divine nature of Hecate that of the’;Eumenidés at
once follows and that they, who for their part aré identical with
Furrina, again supply the proof that the Furiae. represent god-
desses. It is simply not the fact that only the similarity of name
between Furiae and Furrina leads to the inference that the former
like the latter are identical with the Eumenides. The identity
of Eumenides and Furrina is firmly established before the Furiae
are even named.

But how did men come to identify Furrina with the Erinyes
or Eumenides ?

It has long been recognized that these goddesses represent a
model of the earth herself. From their hands comes the blessing
of the earth, their nearest relatives are goddesses like the Charites.
At the same time they denote the guardians of the eternal ordin-
ances, which are bound to the earth and to the course of nature
in general. But the same goddesses are also the inexorable
persecutors of those who have offended against this order. With
their mild and kindly character, which is expressed in the descrip-
tion as Kumenides, as Zeuvaf, IIérmar, is contrasted their nature
as hellish spirits of the curse and goddesses of revenge. In this
they are like Mother Earth herself, who is at once giver and taker,
benevolent and irate, 83 giver of all that lives and grows, but also
queen of the dead.

From this point of view we arrive at a fresh agreement with
Furrina. She has been revealed as nymph, that is to say, as the
incarnation of the natural forces of the earth, and, on the other
hand, as goddess of the underworld and, at the same time, guardian
of the natural order and of right. When Gaius. Gracchus found
his end in this very grove of Furrina, we can, I think, palpably
grasp the connexion with the avenging and punishing spirits of
Hades.

Now that we have found in the nature of Furrina Mother Earth
in the opposing aspects of giver of life and queen of the under-
world, it will, I hope, be possible to find out something about her
origin,

In Martianus Capella 2, 164 appear a series of goddesses, who
undoubtedly belong to Hades; Mana and Mantuona, the gods
quos Aquilos dicunt, Mater Mania. The goddess Mana can no more
be separated from the souls of the dead, the di manes and Mania,

9
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who, as mother of the Lares belongs to the same sphere, than
can Mantuona from the KEtruscan god of death, Mantus, and
Manturna, who certainly belongs to the same context.85 The
“dark ® gods appropriately attach themselves as a company to
this sphere ; we know them from the Etruscan grave-paintings,
on which the leader of the dead, Xarun, is represented in this
colour ; 8¢ Polygnotus, too, in his wall-painting in the ¢ Lesche’
of the Cnidians at Delphi, represented the demon Eurynomos,
who devours corpses, with dark-blue skin (Pausanias 10, 28, 7),

With this underworld crew appear at the same place Fura and
Furrina. The Roman goddess is connected with a companion of
similar name and we find this the less surprising, as we have already
met with a plurality of Forinae. Nor need the connexion with
the underworld astonish us ; the one point that we must emphasize
as new is this, that among the goddesses named in our passage
one at least appears, who is undoubtedly of KEtruscan origin
(Manturna). Perhaps, then, a similar origin might be shown for
Fura and the kindred Furrina.

The names Furrina and Furinna remind us by their form of
suffix of a common type of Etruscan gentile name; Spuring,
Spurinna, Barginna, Aulinna &c. ; the doubling of the first con-
sonant in Furrina, too, has its Etruscan parallels (ddius : Addius,
Decius :  Deccius, Pacius: Paccius). More than this, we meet
the same root in a series of Etruscan gentile names; ITovgérrios,
purna, purnt, Furintus, furnial, Furennianus or Purius, pura,
Purelltus, ITogéAkos. If we also take into account the variation
between smooth and ‘media’ that we have already more than
once observed, it becomes plain that the first group of names is
derived from that of Furrina, the second from that of the kindred
Fura. We have to deal, then, with ‘theophoric’ names, and the
Etruscan formation and origin show that Furrina herself was
once an Etruscan goddess. It looks as though with her we have
met an Etruscan form of the Earth Mother, or, at least, on a
closely kindred deity.

Further examples need not be sought; enough that we
can establish an Etruscan group of deities within the earliest
calendar. This result will not surprise us, if we remember
that we have met with traces of Etruscan culture in the
later stratum of the cemetery on the forum, in the graves of
the montt and in the excavations at the scalae Caciae; in
the naming of the Roman hills, too, we met an KEtruscan
element.
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4. GREEK DEITIES

The presence of Etruscan deities within the earliest calendar
has thus been confirmed in our last section from more than
one side. But, more than this, I believe that I can show
that among the gods of the oldest circle Greek gods
also are to be found. They bear, however, without excep-
tion Latin or Etruscan names, and are not therefore recog-
nizable at first sight. Up to now, in fact, it has been believed
that they were only subsequently identified with Greek gods.
On this view, Ceres, of whom we shall have to say more
later, represented a goddess, who originally was common
only to the Latins with the Oscans and who was therefore
of purely Italian character. Only after the intrusion of the
cult of Demeter did men proceed to identify the Greek god-
dess with the Italian. An intensive study of the earliest
evidence and cults, however, has led me to a precisely opposite
conclusion. Here I will restrict myself to detailing a few
cases and briefly setting out the reasons, which have decided
my view.

Volcanus seems to have been none other than the Greek
god of fire, Hephaistos.®” Like him, he is the fiery element
itself ; as such he appears when the weapons of the enemy
are burned in his honour after the battle or when living
animals are thrown into the fire to him. There are, more-
over, a number of facts which point to the conclusion that he
too had a relation to the earth and, like Hephaistos, was
originally worshipped in the earth-fire, whether of volcanic
or other origin. In this context Cacus, the enemy of Her-
cules, appears as his son; we are still able to prove that
Virgil, in making him an underground demon, vomiting
smoke and fire, has preserved the original account.

But, more than this, Volcanus, again like Hephaistos, is
not only the fiery element itself, but also the lord of fire.
He calls a halt to its fury, he knows how to use it for works
of artistry ; like Hephaistos, he is the divine smith. Not
only in Rome, but also in Etruria does Volcanus (who, in
the north, bears the name selans) appear in this capacity ;
Populonia and the neighbouring Elba, the island of the
copper-mines, formed a centre of his worship. If, in the
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oldest conception, Hephaistos seems to have been thought
of as a dwarfish craftsman, Volcanus too meets us in a similar
context. In Praeneste there appear as guardians of his son,
Caeculus, deities, called Digidii or Digitii ; they can only have
been a race of divine dwarfs, ‘ thumblings’, ddxrvlor.®8

A group of feminine deities—Ceres, Tellus, and Flora—
remind us by their very names of Demeter. She herself was
none other than the Ada-udrng, ¢ Mother Earth’, and the
same idea is expressed in Tellus. In the case of Flora we
shall think of Demeter X4ofn. In the same way, Ceres (from
crescere, creare) selects a particular side of the goddess, growth
and earth’s creative power; we might compare Demeter
oualloog. Similar forms of Ceres are present also in the
Samnite cult of Agnone. There we meet in Liganadikei
(dative singular, linked with the additional word Enirai or
Kerrtiat) an analogy to Demeter Ocouopdpoc 8 or the mother-
goddess as ¥4mma (cp. *Aupdc = Demeter).” These are but
two examples of many.

The decisive point, however, is that in nature as in name
these Italian goddesses may be identified with Demeter.

Ceres 7! is certainly not merely the goddess of growth in
plants, as has been maintained. Like Demeter she has two
sides—she makes all life spring from her bosom and takes
back the dead and lost to herself again. In this second.
function Ceres appears in a number of cases. To her as to
Dionysus, the lord of souls, worship is paid by the suspension
of masks (oscilla) ; 7> we are at once reminded of the well-
attested use of masks in the cult of Demeter. Here too be-
longs the sacrifice of the pig, whether for the departed in
general (porca praecidanea), or, especially, at the open grave
(porca praesentanea) ; we have already met with it more than
once before.”? Of both rites it is expressly recorded in our
tradition that they were due either to Ceres alone or to her
in conjunction with Tellus. Similarly, the mundus, the seat
of the cult of the dead and the link between the underworld
and the world above, is placed in connexion with her. In
the description as Panda Cela—as the power that reveals
(ea quae panditur) and that conceals (ea quae celat)—this
connexion found its special expression.”* For the mundus
itself can be conceived of from these two opposite points of
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view. On the few days of the year on which it is opened it
too reveals the hidden secrets of Hades, which at other times
are shut up in darkness and withdrawn from human view.
On the Greek side equally can this conception of the earth
that opens and closes be attested.”® In the case of Ceres a
further peculiarity of ancient character appears, which in
the case of the earth-mother in Greece is only to be seen
in faint traces. The earth, as we have seen, is not only the
giver of fruitfulness, a generous and kindly goddess, but also
queen of the dead, a robber, an angry deity.- Thus we find
Ceres, like Hecate or the Mother of the gods, as the bringer
of madness.”® The Latin word cerritus denotes being smitten
by a madness, sent by Ceres, just as, in the words of similar
meaning lymphatus (voppdinnroc) and larvatus, the nymphs
and the larvae, the ghosts of the underworld, appear as
the bringers of madness. The glosses render cerritus as
AnunroeloAnmrog ; this confirms what we should have in any
case to deduce—that Demeter too once possessed a similar
power. In the prayer of the pious poet, dijuntep % Opéyaoca
o Sy geéva (Arist., Frogs 886), we may still, perhaps,
trace the contrast with that other Demeter, who can make
dpoawr.™? _

What is true of Ceres is equally true of that other goddess,
whom Wissowa among others tried to separate completely
from her, Tellus or Terra Mater.”® She again is identical
with Demeter. First of all, she too appears as giver of the
vegetation, as goddess of the sown field, °that takes the
seed and lets it develop in her bosom ’. But, besides, Tellus
appears again as queen of the dead; the sacrifice of the
porca praecidanea is due to her in common with Ceres and,
in the formula of ‘devotion’, the army of the enemy is
dedicated Telluri ac dis manibus.” Here, then, appears
again that contrast between the giving birth to the living and
the concealing of the dead, that we have already encountered
in the case of Ceres and, on the Greek side, of Demeter.

It is obvious that the identity of Ceres and Tellus is thus
proved. This seems to us of special importance, inasmuch
as we now have a means whereby we can work out in
clearer outline such traces, as in the sphere of the one god-
dess survive only in isolation, and here too draw the lines
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of connexion with Demeter. For example, the connexion of
Terra Mater with the aquae salubres in the Secular Hymn
of Horace (29f.) and, in the same context, on the relief
of the Ara Pacis, finds its counterpart in the appearance
of the Samnite Ceres in Agnone with the nymphs (Oscan
didmpais kerriiais, dative plural) and in the fact that the
same is true of Demeter. Again, if, in an isolated passage, a
torch is said to have been born in honour of Ceres at a wed-
ding and Ceres is thus designated as goddess of marriage,
this evidence, which has hitherto been regarded as without
meaning for the oldest nature of Ceres, now receives its con-
firmation through corresponding evidence for Tellus.

There is another point of very great importance. That
Demeter, or, better the Greek earth-goddesses, in general,
were once conceived of in the form of horses, has been shown
by Wilamowitz and, above all, by Malten,? following him,
in his exhaustive study. The same form of appearance can be
proved for Ceres. In the earliest inscription that mentions our
goddess, a Ceres-vase of the sixth century from Falerii, there
appears twice the picture of a horse, by which only the
goddess herself can be meant. So too with Tellus we find,
not indeed identification with the horse, but a series of con-
nexions with it ; these confirm our conclusion and show that
the identification of Ceres, Tellus, and Demeter is forced on
us from this side as well as from others.81

To the same circle as Ceres and Tellus belongs Flora.??
In her case, too, we can demonstrate that same contrast
that has been revealed to us again and again. By the side
of her original significance as goddess of the flowering plants,
her festival, the Floralia, has unmistakable connexions with
the cult of the dead ; in this it reminds us of the Athenian
Anthesteria, which bear in their name the flowering of the
plants and yet were at the same time a festival of the dead.
One special feature deserves notice; at the Floralia the
courtesans appeared in public. They carried out sham fights,
a characteristic trait for the cult of feminine deities,?3 and,
above all, stripped themselves and gave vent to all manner
of indecent gestures and speeches. The custom is only
attested for the later altered form of the Floralia in the
third century and for the Greek games connected with it
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(mimes), but certain indications make it probable that it
went back to much earlier times. With this we get a parallel
to the manifold mocking and jesting speeches, again, in part,
of an indecent character, which are well known for the cult
of Demeter, and, in particular, for the Attic Haloa; that
the courtesans played a part in them may be regarded as
probable. In Syracuse, where a similar rite existed, the
practice of aloypodoylar was carried back to the act of the
maid Iambe. She—and even more so the parallel figure,
Baubo, in the Orphic tradition—is said to have succeeded,
by ribaldry and indecent gestures, in making Demeter, sunk
in grief for her stolen daughter, break into laughter and thus
inducing her to accept the xwxewv that was offered her.84

We may sum up by saying that Ceres, Tellus and Flora
not only represent in a general way the Earth-Mother, but
that they also, in a narrower sense, reflect in all her traits
the figure of the Greek Demeter. In the form in which they
appear in history they are identical with her.

This might seem to imply that, for the history of Roman
religious history, in the special and most limited sense, any
further discussion, penetrating into prehistoric times, had
become unnecessary. In view, however, of the lively, and
even passionate protest, that the view here sketched has pro-
voked,®® we must not evade one more question that arises.
Is it really out of the question that the Italian peoples once
possessed an Earth-Mother of their own ?° The question is
as easy to pose as it is hard to answer. Yet a name as
ancient in form as that of Tellus and as obscure in its etymo-
logical meaning should counsel caution.® So too should the
fact that the Oscan Liganakdiket (dative singular), while it
does seem to express the same function as Oeouopdgos, does
not give the impression of a special translation for the pur-
pose, but rather of an ancient formation.®?” A consideration
of general principles seems to be best designed to clear up
the set of problems that thus arises.

Up to now the alternatives have been put thus: is it a
case of Italian or adopted, that is to say, Greek, deities ?
Must native claims be accepted or rejected on general prin-
ciples ? Perhaps it might be advisable to think in categories
of a less mutually exclusive nature. The science of religion,
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in the last generation, has had at its root a conception of
divinity, which could conceive of the powers of the ancient
religions as creations of man himself, as projections of his
innermost wishes, longings and hopes. Now that we to-day
are once more remembering that gods are not creatures of
their worshippers, but actual powers, that enter as such from
without into human life, that they represent realities, not
capriciously invented, but found in being,® the question
from which we set out, must lead to a different conclusion.

We must no longer take the view that the Italians, for
reasons of any external character, adopted any deity, strange
to them in nature and nationality. In such a case there
must have been displayed and, therewith, revealed to the
barbarian people a deity that had hitherto been hidden from
it. It was not so much in the superiority of the foreign
culture that its compulsive power in this case consisted, but
rather in the fact that with the figure of the new god con-
tact was made with a reality which, once revealed, was
forthwith understood as such.

From this point of view, the question whether a god was
foreign or native must come to be meaningless as applied to
the Italian and Roman. The deity enjoyed his dignity, not
because he belonged to a particular culture, but simply and
solely because he could be apprehended as a divine reality
even by those who were at first strangers to him, that for
these strangers too he rose above and beyond all human repre-
sentations of him. That is why he could be recognized by
all, Ttalians and Greeks alike. The difference was rather one
of time than of race; one people had had the vision of the
god earlier and independently, the other had had to wait for
the guidance of leaders and masters.

The Italians too may have had their own imperfect con-
ception of one or other of the deities, whom we have named,
may have seen them in obscure vision and have worshipped
them with simple, unskilled rites. When the Greeks came,
it was discovered that on them too the divine reality had
shone, but that, both in picture and in cult, it had been
incomparably more plainly seen and worked out in more
convincing and appealing forms. The simpler native forms
could then be abandoned and the more perfect Greek forms
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adopted without any sense that anything substantially alien
had been appropriated.®® What one had striven to see and
conjure up for oneself now appeared in clearer and more
comprehensible form. On the other hand, one could now
add a characteristic or two from the native stock, a saga
or detail of cult, perhaps. A foreign deity, then, at any
rate in the first intention, was not incorporated and deliber-
ately remade into a national. Here again the reality, already
conceived and common to all, was rendered with more vivid-
ness and fullness than before.

The recent excavations at Agrigentum, wh1ch have enabled
us to see the growth of a Greek city inside an Italo-Sicel
environment,® make it possible to realize the process more
clearly than before. North of the so-called temple of the
Dioscuri has been discovered a whole sacred district—small
cells, altars rectangular and round, trenches for sacrifice—
which in historical times was dedicated to the goddesses
Demeter and Persephone. In their origins, however, they
go back into Sicel, that is to say, into prehistoric and pre-
Greek times. What was the name of the deity there adored
we do not know ; but, when the new Dorian settlers made
their homes in the seventh century beside the native place
of worship, the Greek forms were taken over. This was not
for any reason of an accidental or external nature; it was
because those forms expressed in incomparably more im-
pressive and complete fashion what had already been imagined
and worshipped there. Only on this assumption can we
explain the two facts that, on the one hand, there was
continuity in cult, while, on the other, all specifically Sicel
characteristics could later disappear.®!

With these deities, Voleanus, Ceres, Tellus and Flora, we
have hardly yet exhausted the number of the cults in which
we have to consider the adoption of Greek forms. Of Liber
especially we may well guess that he was of Greek origin.

All those details, in which hitherto his special character
as an ltalian deity has been seen, are revealed on closer
scrutiny as allusions to Dionysos.®? There is, in particular,
one wide sphere in which the two gods came into the closest
contact, that of the masks. The Attic ‘ god of masks’ has
been made real to us by the essay of W. Wrede.?® This is
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paralleled on the Roman side by the custom of hanging up
oscilla, that is to say Dionysiac masks, at the Liberalia.®4
That conclusions may be drawn from this custom about the
original function of the mask in the cult of Dionysos, its
chthonic meaning, and the rdle that the mask plays at the
festival of the dead, the Anthesteria, I have detailed in full
in another place.?® The god appears here as the lord of the
souls of the dead, which rise in swarms from the earth at
the beginning of spring.

Of decided importance for the age of Dionysos in Rome is
the proof that has recently been presented, that Mater Matuta,
who belongs to the earliest order of the gods, is identical with
the Greek Ino-Leucothea.®® In both cases, we have to do
with a mother-goddess, whose divine nature is developed on
one particular side, in her care for the children. In both
cases the closest connexions with the cult of Dionysos are
revealed.®”

For divus pater Falacer, too, who also appears within
Messapian religion,?® the question has been raised *® whether
he does not stand in some connexion or other with Zeus
pdAaxgoc. With what possibilities we have, in general, to
reckon, the name of the month Aprilis will show. The
ancients derived it from the name of Aphrodite, who appears
also as *Agodd and *Aggelo. This derivation has in recent
times been so well supported by linguistic arguments that
it may count as assured. Though neither Aphrodite nor
Venus appears in the earliest calendar, yet a month is named
after Aphrodite.%® The case is no more remarkable than
that of the derivation of the mensis Masus from Jupiter
Maius, who again does not appear in Rome, but only in
the neighbouring Tusculum.!

Another question that deserves closer investigation is
whether Saturnus was from the first identical with Kronos.
Similar are the eonditions for Neptunus, for whom we should
have to consider identity with Poseidon. In both cases,
the arguments that were thought to be adducible to prove
original Italian character are extraordinarily scanty and, in
hardly a single case, really valid. However that may be, we
have at any rate fresh confirmation that our divine order
is by no means confined to native Roman or Latin cults.
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Within the very earliest stratum that we can see forms of
the Greek world of gods appear, not isolated but in complete
groups.

Finally, a word is due on the circle of Greek deities, who
appear in the earliest order of festivals. If we confine our-
selves to those five numina, whose origin appears certain, we
remark at once the purely external fact, that the appearances
of Demeter—that is to say, of Ceres, Tellus and Flora—pre-
_dominate. And it is not the mother of Persephone, the
goddess, who appears in the Homeric Hymn as the embodi-
ment of human motherhood, but the purely elemental force,
¢ Mother Earth’. Beside her stands Hephajstos, the lord of
the earth-fire, the smith who dwells and labours in the in-
terior of the earth, again a chthonic god. To them may be
added Dionysos, who in spring brings the flowers of the
earth, but also brings the swarms of the dead, who at his
leading rise up from their seats in darkness. He too belongs
to this sphere; °the primitive traits of the chthonic deity
are with him carried to their extreme, but also to their
fullest meaning’.°? We appear, then, to have a clearly
defined, closed circle of Greek deities finding their place
within the earliest Roman cult.

Its exclusive attachment to the earth need not surprise
us. It is the very circle that in the divine world of Homer
only enjoyed a relatively minor importance. Demeter and
Dionysos—Homer knew them right well, but their form is
not consistent with that spiritual clarity which for him is
inseparable from the representation of the truly divine.
They only appear in occasional allusions, or, when they, like
Hephaistos, have their fixed place in the epic; they could not
therefore rise to true dignity or divine majesty.103

In other words, the only Greek gods that we meet in
earliest Rome are those of the pre-Homeric world. For
them, in particular, it is characteristic that they are in one
way or another bound to the earth; earth in her twofold
activity, generation and birth on the one hand, death on the
other, is the power that rules that world. This fettering
to earth separates them from the gods of Homer, who are
attached to no element and stand far from death.

. The decisive event in the religious history of Greece, the
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ousting of the ancient powers and the creation of a new
classical world of gods, thus begins to be reflected as in a
mirror on the Italian side; the course of history in both
spheres was, it seems, a comparable one. Our final judge-
ment must be deferred until we have realized the other side
of the picture, the appearance of the Homeric deities, Apollo,
Artemis, Athena. But this we may at least say, that our
dating of the earliest Roman calendar to the beginning of
the sixth century (which we shall have to justify more fully
in our next section) corresponds as perfectly as could be
wished with all that we know of the chronology on the
Greek side.

If those pre-Homeric deities had already their fixed place
in the Roman order of festivals at the beginning of the
sixth century, they must have reached Italy in the course
of the seventh century at latest. Of the way by which they
came and of the possibilities of dating their coming in detail
we shall have to speak later. Certainly the results that
we have already obtained would agree with the gradual
advance of the cult of Dionysos, as we can observe it in
Greece from the eighth century on. If Hephaistos and
Demeter in their origin project into an earlier period,1°4 we
may remind ourselves in the case of Ceres, that we have
met with traces of her cult in the older stratum of the ceme-
tery on the forum. Perhaps, too, with all reserve be it sug-
gested, the form of the Earth-Mother in Rome too looks
back to a higher antiquity. So also in Sicily her worship
goes back to a very early time.

On the other hand, the Ionian epic, in its beginnings
at least, extends back beyond the seventh century. The
creation of a new world of gods, which is expressed in it,
must also go back to a similar age. That in the Italian
west it made its way with less speed and more hesitation
needs to be noted and will be discussed later in the light of
its special causes. Here we need only remind our readers
that the figure of Odysseus, for example, as his name in
Latin, Ulizes, shows, cannot have reached Rome by way
of the Ionian epic. Nor must we forget that the Homeric
poetry did not find an echo in the Greek motherland until
the beginning of the seventh century. The work of Hesiod
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particularly shows how completely different a form the
epic now took, how well the ancient powers of the earth
succeeded in maintaining their place by the side of the
Homeric gods.

5. CALENDAR AND HISTORY OF THE CITY

A final question awaits an answer. If the earliest circle of
Roman gods was not that of the indigites (in the sense of
Wissowa), a closed circle of native cults, what is the meaning
of the strict limitation of the order, of the refusal to extend
it in later times ? To this question there can be only one
answer. What we have is the codification, at a definite
moment of history, of the cycle of festivals and cults then in
vogue. But of what precise moment have we to think ?

Here we must once more have recourse to the history of
the city of Rome. We saw that the union of the different
settlements on Roman soil began with the closer union
entered upon by the Palatine community with that of the
Esquiline. As a religious evidence of this act we recognized
the festival of the Septimontium. In the calendar the
development has gone a step farther. When Quirinus appears
in it, that implies that the hill, which from of old repre-
sented the seat of the god and got its name from him, the
Quirinal, was already incorporated in the city union. Further
confirmation is supplied by the appearance of Sol Indiges,
whose place of worship, as far as we know it, was localized
from the outset on the same hill. When we hear that the
gens Aurelia, which devoted a special cult to Sol, was of
Sabine origin, that agrees with the seat of Sol Indiges on
the Sabine Quirinal.108

In other words, the earliest calendar is the codification of
that ritual of festivals that corresponds to a stage of the
development of the city of Rome, which embraced not only
the Septimontium, but the Quirinal also. The Capitol, on
the other hand, still lay outside the new city-bounds, for
we have already seen that the foundation of the Capitoline
sanctuary was still unknown to the calendar. The hill itself
then was not yet included. This picture of the city of the
earliest calendar looks, it must be admitted, more like a
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reconstruction than a genuinely historical stage of develop-
ment. Yet, against this, we should note that recently a
similar result has been reached from an entirely different
side.

To F. Noack 8 we owe the momentous observation that
the occasion for the bringing of the Capitol within the city-
bounds was given ‘ when the regulation of the brook in the
forum and the thorough draining of that depression, that
had hitherto as marshland separated Palatine and Velia
from the Capitoline Hill, had made it a fit place to satisfy
the most diverse social and political demands’. The forum
itself, however, lay, especially on its north and north-western
edge, far too much inside the immediate sphere of the Capitol,
for it to have been possibly omitted from inclusion within
the frame of the city.

We still know the forerunner of the Capitoline sanctuary,
the so-called Capitolium vetus, dedicated, like the later one,
to the triad of Jupiter, Juno and Minerva. This older
Capitol, too, does not appear in the calendar of festivals.
More remarkable is the fact, that it lay not on the Capitoline
Hill, but on the Quirinal. This means—we see it once
again—that the former hill was not yet drawn within the
boundaries of the commonwealth.

We may assert, then, that before the erection of the Capito-
line temple and the inclusion of the hill and of the forum
that it commands in the unity of the city, there was an
age when that included only Septimontium and Quirinal.
But this is the very picture that we deduced from the earliest
calendar ; the two results confirm one another. The possi-
bility of exact dating is also supplied. So long as the forum
was largely a cemetery—and that was the case until the
first decades of the sixth century—it could serve neither as
market nor place of assembly nor could it be included in the
city-territory proper. The change, then, must fall in the
first decades of that century and with this we can excellently
harmonize the fact that the beginning of the Capitoline
temple is placed by our tradition under Tarquinius Priscus,
the draining of the forum by the building of the Cloaca
Maxima only under Tarquinius Superbus. As a date, then,
for the decisive extension of the city we must set down the
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period from about the middle to the end of the sixth century.
Into the space before that period the calendar must fall.

We may perhaps be able to define the relationship in time
of the earliest calendar to that form of the city, which con-
sisted of Septimontium and Quirinal, somewhat more pre-
cisely. If the Capitolium vetus presumes the same form of
the city as the calendar, but yet does not appear in it, we
must not only assume that the calendar is older than the
shrine, but also that the foundation of the Capitolium vetus
must be placed more towards the end of the epoch char-
acterized by that form of the city, the calendar, on the
other hand, more towards its beginning. From here it is
but a short step to the assumption, that the calendar repre-
sents a codification of the ritual of festivals, designed to
be valid for the newly formed community after the com-
pletion of the union of Septimontium and Quirinal,

An extensive codification, for the Rome of the sixth century
at least, is an event of some moment. There must have
been some very special occasion to dictate the resolve to
undertake so unusual a measure. Such an occasion was
undoubtedly presented by’ the inclusion within the city-
whole of the last settlement that had so far remained inde-
pendent ; at that very moment it was necessary to set about
determining the regulations which were in future to rule the
community. Whether corresponding codifications of legal
and political nature went with it or whether men confined
themselves for the time to religious unity, is for our present
purpose a matter of indifference.

The order of festivals and gods, here revealed, in great
part certainly goes back to what had already been usual
in the older, independent settlements. Under the historical
conditions that could not but be the case. The decisive
point is that, over and above this, the calendar is revealed
as a deliberate arrangement, which was unmistakably aimed
and adapted to suit a larger community. The needs of such
a community are above all considered in the arrangement
and distribution of festivals, in which we see clearly that
festivals connected with one another fall into certain groups.
A. v. Domaszewski has set us an example of observations of
this kind.1? We must admit that, in our view, his argu-
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ments contain a kernel of truth, however vigorous and, in
part, justifiable, may be the opposition that they have en-
countered in some quarters. At this stage we can only refer
to a few points; systematic research will certainly lead to
further advance.

The case may be seen at its clearest in the months of
March and October. The first of these is actually named
after the god, Mars, and, accordingly, his festivals go on
right through the month, beginning at the end of February
(Equirria on the 27th). We have days of Mars on the st
and the 14th (Equirria), on the 17th and the 19th (Quin-
quatrus) and on the 28rd (Tubilustrium). To them corres-
pond in October the day of the equus October (15), on which
the right-hand horse of the pair victorious in the race was
sacrificed, and the Armilustrium (19); to the former corres-
ponds the Equirria, to the latter the Quinquatrus. It has
long been recognized that the review of weapons and war-
horns, and no less the ritual horse-races, are connected with
the setting out of the army in spring and with its return
in autumn. The activities of the community, directed from
the outset principally to war, here found their expression.
Further, if the Fontinalia immediately precede the day of
the October horse, we shall have to think not only of the
close and constantly recurring connexion between horse and
fountain, % but also of the fact that that festival was cele-
brated close by a shrine that itself lay on the Campus
Martius. 100

In close connexion stand February and May, both devoted to
the dead. The name of the month of February was brought
by ancient tradition into connexion with a god of the dead,
Februus, who is equated with Dispater, but who is probably
identical with Faunus. For nine whole days in this month
was celebrated the festival of the Parentalia ; only the final
day, the Feralia on the 21st, belongs to the feriae publicae
and alone, therefore, was recorded in the calendar. In-
separable from it is the Lupercalia, the festival of Faunus,
on which at the season of the festival of the dead the people
were purified from evil ; 110 the day (15) falls in the middle of
the Parentalia. In May, on the other hand, the Lemuria
(9, 11 and 18), as also the day of Veiovis (21), belong to
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the gods of the underworld. The Tubilustrium, too, of
Volcanus (28), the companion in cult of Maia, is connected
by the tuba with the cult of the dead; we all know how
the trumpet played an important part therem 11

In July falls the celebration of the Neptunalia (23), stand-
ing in the middle of a circle of connected festivals (Lucaria
on the 19th and 21st, Furrinalia on the 25th). Remarkable
is the fact that August, on precisely the same days of the
month, shows a group of festivals, which are grouped round
the Volcanalia on the 28rd. Near the day which was given
to the goddess of /the earth and the earth-fire appears the
festival of the vmtage (Vinalia on the 19th), as also the
festival of Consus and the associated Ops (21 and 25); all
of them were devoted to the harvest and, therewith, to the
fruits of the earth.

The festivals of April are related to the vegetation of the
earth, and, above all, to the diverse forms of the Earth-Mother.
We have here the festival of Tellus, the Fordicidia (15), and
the Cerealia (19); beside them comes the Vinalia, called
priora, to distinguish it from the August festival, when
the new wine was first tasted (corresponding to the Attic
Iiboiya), and the Robigalia (25), on which prayer was
made to avert mildew from the corn-harvest. On the last
days of the month or on the first of May fell, as a rule, the
Floralia, which, at the time of the earliest calendar, were
perhaps reckoned among the feriae conceptivae.

Similar is the case with December. To it belongs a number
of festivals, which once again stand in connexion with the
earth and vegetation. First we have the Consualia (15),
which here again are followed by a day of Ops (19); that
the Diva Angerona, who was celebrated on the 2lst, was
a chthonic deity we have already guessed. Here too
belong the Larentalia (28) and the Compitalia, which fall
among the feriae conceptivae. Both days are devoted to
the honour of the Lares, the first especially to the goddess
Larentina, who was also designated Mother of the Lares
and, in this capacity, was called Mania ; she cannot have been
far removed from the Manes.1’? Notice has long since been
drawn to an extensive parallelism between the festivals of

December and those of August. Not only do we find corres-
10
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pondence in the rites paid to Consus and Ops, but in both
cases two festivals of the sun introduce and close the circle,12

One word more on January. It gets its name from the
god of all beginnings, Janus, whose festival falls on the ninth
of the month. Immediately upon it follow the Carmentalia
on the 11th and the 15th, which have reference to the god-
dess of birth, Carmenta. Perhaps we have here a two-sided
relationship, inasmuch as every birth implies a beginning ;
the oldest temple of Janus, too, lay in front of the Porta
Carmentalis. We should also remember that the festival of
sowing, the feriae sementivae (belonging to the feriae con-
ceptivae), also fell in January; again it is a question of
beginning, in this case of earthly growth.

These indications will suffice to establish the view ex-
pressed above. We recognize a deliberate order, a shaping
of the ritual of festivals on a formal plan to suit definite con-
ceptions. That is only intelligible, if conscious creation
played a part, at least, in the arrangement. Whether this
was the creation of an individual or of a group cannot be
determined and has no importance in the present context.
The decisive point in our view is that this creation proceeded
from a definite historical situation and served a definite
historical purpose.



Chapter 111
THE ORIGIN OF THE EARLIEST CIRCLE OF GODS

THE calendar of festivals represents the earliest docu-

ment of Roman religion that has come down to us

in literature. But it has long since been recog-
nized that it was certainly no original product, but the result
of a historical process, the single stages of which can still
here and there be distinguished.

We have realized with especial clearness the contrast
between native, Latin or Roman gods and those that came
from abroad, whether from the neighbouring Etruria or
from Greece. But, even if we neglect this division and, for
the time, leave on one side the foreign deities, the group that
is left still does not represent any homogeneous whole.
Wissowa has already seen that Portunus originally repre-
sented no more than an offshoot from Janus.! The former
god, then, only attained independent exijstence in the second
place ; we get a glimpse into an epoch which lies before the
composition of the calendar, in which the separation off of
a single deity from the sphere that envelops him can be
observed. Again we have been reminded that a series of
festivals is not named after special gods, like the Opalia,
Larentalia, Consualia, Furrinalia, but gives expression to the
special character of the cult ceremony. The name of the
festival of the Agonium, for example, originally expresses the
sacrifice as such; this explains how it is that the days on
which it appears in the calendar (9 January, 17 March, 21
May, 11 December) could belong to no fewer than four
separate deities (Janus, Mars, Veiovis, Sol Indiges). Or,
again, the Quinquatrus of the 19th March are originally a mere
designation of date, stating that one has to do with the fifth
day after the full moon. So too the Armilustrium, Equirria,
Poplifugium, Regifugium, Tubilustrium, record not the name

185
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of a god, but the character of the business of the festival;
the Equus October is actually named after the animal
sacrificed. Herein too one might recognize, albeit with
much greater caution, a succession of distinct historical
layers.?

Apart from all this there is yet another path that we can
strike, by which we can link up with the course of our previous
inquiry.

1. THE DEITIES OF THE OLDEST ROMAN
SETTLEMENTS

The starting-point for our inquiry into the pre-history of
the oldest order of cults and festivals is supplied by the history
of the city. Ifit is true that Rome arose from two originally
separate settlements, and, further, if the earliest calendar
represents the codification of the cults in use after the union
of the two, the question is at once suggested to us, whether
distinct deities of the oldest circle cannot be assigned to
particular settlements.

We have already been able to point out one or two facts of
this kind. If the name of Pales lurks in those of Palatium
and Palatine, it follows that this Etrusean deity must have
come in with the cremating people. The same is true of
Volcanus, whose oldest place of cult lay within the cremating
cemetery of the forum. Similar is the case with Consus;
his altar was in the wallis Murcia,-south-west of the Palatine,
at the spot where the Circus Maximus was later built. The
altar was under the ground and covered with earth; this
reminds us of the earliest way of hiding the fruits of the field,
and the god, in fact, gets his name from the hldlng (condere)
of the harvest. _

Even clearer is the reference to the Palatine city given by
Faunus. His festival is the Lupercalia, of the 15th of Feb-
ruary. The most important element in this festival, the course
of the Luperci, the priests of the god, took place round the
Palatine Hill, and only there. It began with the sacrifice
of a goat ; with the fleece of the slaughtered beast the parti-
cipants girded themselves and so, without other clothing,
completed their course. The custom is only intelligible
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when the city had an extent not going beyond that of this
single hill. As further confirmation we have the fact that
the priests were divided into two sections, the Luperci
Fabiant and Quinctiales (or Quintiliani). Both were ori-
ginally gentile societies ? and it is of importance that the
Fabiani point to the settlement on the. Quirinal. They
cannot be separated from the gens Fabia, which, in its gentile
tradition, is connected both with the cult of Faunus and
with the Lupercalia 4 and in its origin belongs to the Quiri-
nal city.5 As, however, the functions of both societies, the
Fabtani included, are related only to the Palatine, the con-
clusion of Wissowa must hold good, that, after the union
of the Quirinal community with the Palatine, the priesthood
of the Fabii as representatives of the former was added.®

Again then we come upon a god who was originally local-
ized on the Palatine. One point more deserves attention.
Indissolubly connected with Faunus and the Luperci is the
Lupercal, the ¢ cave of the wolf’, which lies at the foot of
the Palatine. Here, according to the legend, the sons of Mars,
Romulus and Remus, were suckled by the she-wolf ; here lay
the ficus Ruminalis and the porta Romana, which leads to the
Tiber and cannot be separated from its Etruscan name,
Rumon ; to the same context belongs the goddess Diva Rumina,
who was worshipped on the Palatine. At the base of all these
formations lies a root *rum-, * Rom-, which appears again in the
name of Romulus, of Rome herself and of the Etruscan
gentile name, *ruma, therein concealed.” It is certainly no
accident, then, that the legend of the founder of the city
was linked to this locality, even as, on the other hand, the
connexion of the father of the twins, the wolf-god Mars,
with the like-shaped Faunus has long since been recognized.8
We seem also to arrive at the conclusion that the name of
Rome herself was originally attached to the Palatine. The
ancient tradition will here again have preserved the true
account,

On the other side stand such deities as were originally
localized on the Sabine settlements of the Monti.

Here we shall have to mention Flora. Her ancient shrine
lay on the Quirinal hill, and Varro, accordingly, reckoned
her among the deities of Sabine origin, whose altars Titus
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Tatius is said to have established in Rome (de I. I. 5, 74).
Actually we only find her, apart from Rome, among the
cousins of the inhumating Sabines, the Oscans and the Sabel-
lian tribes of the middle Apennines. Both her festival (Fiu-
usastats = ‘Floralibus’) and her name (Fluusat kertiat, dative,
singular) appear on the Samnite inscription of Agnone;?
we find dedications on inscriptions in Southern Umbria and
along the upper course of the Anio, a month named after her
in Amiternum and among the Vestini of Furfo. In her case,
too, we may assume that the inhabitants of the Quirinal
adopted her from their kinsmen or brought her with them
when they migrated to Roman soil.

Similar is the case of Quirinus. It has been supposed that
his name and that of Quirites, that cannot be separated from
it, are to be derived from a place-name *Quirium, after which
the Quirinal in its turn was named ; *Quirium is supposed
to bave lain on the hill itself and the two names are related
as Palatium and Palatine. But Quirinalis comes not from
*Quirium but from Quirinus. This original connexion of
Quirinus with the Quirinal can be reinforced by another
argument. The service of the god in Rome was always
limited to this hill.

There he possessed a very ancient sacellum . . . inter anti-
quissima . . . delubra habetur, says Pliny, n. h., 15, 120—
beside which in the year 298 an incomparably richer temple
was erected.

Quirinus is god of war—he was the war-god of the com-
munity of the Quirinal; Mars had no cult there. The
suggestion, then, is forced on us that the two communities
from. which Rome arose worshipped two distinet gods of
war—the Quirinal Quirinus, the Palatine Mars. In favour
of this we may adduce the fact that Faunus, so closely con-
nected with Mars, belongs to the Palatine. Thus the priest-
hood of the Salit was divided into the Palatine and the
Colline (after the collis Quirinalis); as the former were
devoted to Mars, so were the latter to the cult of Quirinus.
Both groups remained distinct even after the owvouxiouds ;.
they formed an analogy to the similar division of the luperci.

Yet in one point more can this original separation be
observed. Before the Capitoline Triad, which we have still
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to discuss, went another Triad, including Jupiter, Mars
and Quirinus. By the side of the supreme god, in whose
cult the two Roman settlements united, stood the two
war-gods, which had once been proper to each.

The history of Mars demands a closer discussion. Until
quite recently the view has found expression that he is one
of those deities, for whom primitive Italian origin is.certain ;
or, to put it in other words, that he already belonged to the

eople of the Italians, when it still dwelt in its first homes
and had not yet, divided into its two branches, set foot on
the Apennine peninsula. The fact that in historical times
Mars was worshipped among all the peoples of the Italians
seems at first to confirm this view. But, if he was indeed a
primitive Italian god, we should have to expect him to be
worshipped not only on the Palatine, but also in the com-
munity of the Quirinal and Esquiline from the outset. Two
views, then, seem to stand in conflict. Fortunately we
have at our disposal yet another criterion which allows us to
attack the problem from the side from which the conception
of ¢ primitive Italian ’ is derived—the linguistic side.

We must, then, interrogate the name of the god, to tell us
its origin. In Latin the oldest form is Mavors, and we may
assume that Mdars arose from it by linguistic law.’® The other
Ttalian tribes know only the form Madars, with the exception of
the Oscans, for whom Mdamers is attested both in literature and
inscriptions as the name of the god.’* As primitive Italian form
*Mavers has been conjectured, from which on the one hand the
Latin Mavors, on the other Mdmers, by assimilation, has arisen.

But, if we look closer, difficulties arise. Madavors from *M dvers
would represent a sound-change for which no analogies can be
adduced. Moreover, we can indesd reach the form Mars from
Latin Mavors but not from *Mavers, still less from Mamers ; yet
this form is found in the Osco-Umbrian dialects. With this, the
supposed primitive Italian form *Mavers falls to the ground and,
with it, the whole question whether we have to do.with a primitive
Ttalian god. '

The development of the form of the name, Mars from Mavors,
and the form, Mars, itself, can only be understocod from the
Latin side.’2 But how did the Oscan form of the name come into
being ?—We must, I think, strike a path quite distinct from that
hitherto attempted. For Mamers the right point of departure
seemns to lie in the form Marmar, by which the god is invoked in
the very ancient hymn of the Roman Arval Brethren (fratres
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Arvales) ; scholars have long since set it beside the Homeric
*Ages “Ages (X 455). We may remember that in other cases, too,
the formation of a new nominative from an isolated vocative has
taken place. W. Schulze has proved this for the name of Her-
cules.’® A similar new formation seems, then, in this case, too,
not to be out of the question. We should then reach a reduplicated
form : *Marmers or, if we assume for Marmar, on the analogy
of "Ageg *dpes, a certain independence of its parts: *Mars-mars.
This would have in Latin to become *Mdamars or, with weakening
of the vowel, Mdmers ; we may compare Latin céna from *cers-na,
Oscan kerssnais. 1t

This would have to imply that not only Mars, but also the form
Mamers, was originally a Latin one. The weakening of the vowel
in the second syllable from a to e, of which we have spoken, for
which there is, at least, no valid analogy in Oscan,® must render
this probable. In this case, the name will have only passed
subsequently into the Oscan dialect and have supplanted the
older Mdrs, which is still present in the name of the Marsi (from
*Marti2).1®  Inany case, it will be obvious that the emigrants, who
called themselves Mamertini after Mamers and who settled in
Messana in the year 282 B.c., are considerably later than the Marsi,
who named themselves after Mars.

If it appeared, then, that in Rome only the Latin com-
munity on the Palatine knew a cult of Mars and that on
the Quirinal they worshipped another god in his stead, this
historical result has now found confirmation. We have
come upon the fact that Mars is no primitive Italian god, but
originally a possession of the Latin race alone. Only from
them have the Umbro-Sabellian peoples adopted him, but
in very early times, as the name of the Marsi or of the Picen-
tines proves, who named themselves after the god and his
sacred bird, the woodpecker (picus). The same is true also
of the Etruscans; they too adopted the god, who appears
thereafter in the Etruscan pantheon in the form maris.1?

The discussion of Mars, which was at first directed solely to
his connection with special Roman settlements, has led us
to transgress the bounds of our narrower inquiry. The most
ancient communities on Roman soil pointed the way to the
two Italian races, which settled in the peninsula in prehistoric
times. A second deity, Vesta, leads us again to a similar
problem.

Vesta had her seat in Rome on what was later the forum.
The conclusion has been suggested that she can only have
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received her cult there after the place itself had been included
within the city bounds.?® This would conflict with the fact
that she is mentioned in the earliest calendar. Otherwise
we should have to suppose that this calendar corresponds
to a later stage of the development of the city than that
which we have assumed. But, if we look closer, we shall
see that the temple of Vesta lies on the slope of the Velia,
the later house of the Vestals (atrium Vestae) actually on
the Velia itself. But the Velia is to be understood as a
suburb of the Palatine settlement, Nor can.it be accident
that the altars of the two deities connected with fire, Volcanus
and Vesta, lie on this side and that of the old cremation
cemetery on what was later the forum.

The cult of Vesta, then, belongs to the cremating, that is
to say, to the Latin race. And the Roman tradition points
in the same direction, when it makes the goddess spring
originally from the neighbouring Lavinium. The local cult
was in later times marked out as the mother-cult of the
Roman. It belonged to the sacra principia p(opuli) R(omani)
Quirit(ium) nominisque. Latini, quai apud Laurentis coluntur
(CIL 10, 797); the highest officials of Rome solemnly made
sacrifice there every year. In Alba Longa, too, there was a
very old cult of Vesta. It outlasted the destruction of the
city and, like the Laurentine, was regarded as mother-cult
of the Roman.

All traces of the goddess, then, lead us to Latium ; we might
also remind ourselves of the virgines Vestales Tiburtium,
though indeed they are not mentioned before theimperial age.1?
A decision of the question had, in fact, already been reached
on these lines. Only in very recent times has a point been
emphasized which seemed to point in a different direction.

The Umbrian word for the offering of a sacrifice is preserved in
forms like wvestikatu ° libato’, vesticos ° libaverit’, and derived
forms. P. Kretschmer 2° has tried to demonstrate as the original
meaning of this Umbrian verb, which would correspond to a Latin
*vesticare, not to ¢ sacrifice > merely, but to * sacrifice to Vesta ’,
In that case it would be derived from the name of Vesta and we
should find an ancient cult of the goddess not only among the
Latins, but among the Umbrians too. Kretschmer further brings
in the name of the Vestini, which he interprets as meaning
‘ worshippers of Vesta’, like the Mamertini, who were ¢ worshippers


http://caii.it

142 A HISTORY OF ROMAN RELIGION

of Mars’. In that case an original cult of Vesta would be proved
for a Sabellian tribe too.

Supposing Kretschmer’s views to be correct, the opinion that
we have expressed of the origin of the goddess has been refuted
in a decisive point. We should no longer be able to talk of a
specifically Latin deity ; Vesta would be common from the first
to the Latins and their Umbro-Sabellian cousins. Can we really
hope, then, to have here, what we fajled to achieve for Mars, the
discovery of a primitive Ttalian deity ? A closer look must again
dispose us to be more cautious in our judgement.

Let us begin with the name of the Vestini, To interpret it as
¢ worshippers of Vesta’ is certainly in itself permissible enopgh.
But we must be clear that in doing so we separate the name of
the tribe from the gentile names Vestius, Vestilius, Vestuleius,
Vestorius. At the base of all of them lies a root *ves-, which, with
a second formative element, appears in Fesennius, Vesenus,
Vesnius, Vesius, Veselius, Vesullius, &c.2t In the same context
we should mention the saltus Vescinius and the city of Vescia in
the land of the Aurunci, the divine eponym of which appears in
the form vezkei (dative singular) on the Samnite list of gods of
Agnone (Planta, no. 200 ; Conway, no. 175).22

For the Umbrian vestikatu and vesticos Kretschmer himself has
called attention to a difficulty. ° There exists . . . the possi-
bility that not the name of the goddess, but the substantive vesta,
“hearth , lies at the root of the word, and that the word properly
meant to ‘ sacrifice on the hearth ”’, “ make a hearth-sacrifice 7,
in which connexion we have to remember that every Roman
sacrifice began with an offering of incense and wine on the
hearth .22 That this interpretation, here presented as a mere
possibility, is actually the only one worth serious attention is
proved by a further consideration.

Kretschmer has brought the verb *vesticare—originally, °to
offer to Vesta’, then, generalized to mean °to offer’ simply—
into connexion with a number of other phrases formed from the
names of deities, where a similar generalization of meaning seemed
to him to occur. Thus ‘ indigitare ’, ¢ to invoke the di indigetes’
becomes ‘ to invoke in prayer ’ in general ; parentare, ‘ to honour
parents by an offering to the dead ’, becomes * to offer a sacrifice
to the dead’; wvenerari, ‘to worship Venus’, becomes ‘to pay
religious reverence ’; sancire, ‘ to invoke Sancus’, becomes ¢ to
asseverate in solemn form’. But, if we look closer, we find that
very diverse cases are here collected. In the case of parentare
and sancire no generalization of meaning has occurred ; for at
every sacrifice to the dead we have to conceive of the sum total
or of certain of the parentes as present, at every sanctio of the god
of oaths, of Semo Sancus as present; the religious force of this
fact appears with evidence here. The same explanation has
recently been successfully given for indigitare. Only if all Roman
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deities were once ‘ fathers > and * fathers of the race ’ (that is what
indigites means), does the use of the verb for the invocation of a
god in general become intelligible.2¢ In the case of venerari and
vesticare, and of them only, would there be a generalization of
meaning, which, beginning with definite deities, gradually extended
to cover the whole body of gods.

In the very case of wenerars, however, the true way in which
the verb was derived from the substantive venus has long since been
realized. Tt is completely satisfactory, without any need to
assume a generalization of the meaning. That this derivation
does not do justice to the predominating religious meaning of the
word does not imply any decisive objection.?®* In Greek we have
g perfect analogy in yagllesfa:,?® derived from ydow, the meaning
of which corresponds exactly to venus. The Greek word too
can be employed in the religious sphere; cp. Hesiod, Theog.
580, (of Hephaistos) yagildusvos Ail -mazel; Xenophon, Mem.
1, 88, wois Ocols xeyagiopéva ; Athen. Mitf. 18, 416 égaploaro Mol
geiv. If we regard the °veneration’ of the gods as a similar
qoplteofar, the Latin word would at once find its completely
satisfying explanation. But with this would go the last support
for the derivation of the word *vesticare from the name of
Vesta.??

The result, then, is that Vesta, again, cannot be demon-
strated as a primitive Italian deity. The only case in which
such a view can be maintained with some prospect of success
is that of Jupiter. We have already seen that his cult was
common to the different Roman settlements, and that,
therefore, in the Triad, Jupiter, Mars, Quirinus, he is placed
before the war-gods of the Palatine and Quirinal communities.
With Jupiter we have to do with one of the oldest of the
Indo-German gods, even if he cannot be assigned to the
primitive Indo-Germanic period.2® The name of *Dieu-pater
cannot be separated from the Greek Zeus, the ancient Indian
Dyaus and the Thraco-Phrygian Adiws, dews, the Messapian
deimatvgog.?®  Further, the same root in a somewhat altered
form appears in the Etruscan tin, tinia, and also in various
designations of the sky-god in the pre-Greek religions of
Asia Minor.?® In prehistoric times, then, the cult of this
god spread over a series of peoples, partly of Indo-Germanic,
partly of non-Indo-Germanic origin. ‘

Our problem, then, is to this extent modified, that we have
now to direct our attention to the question, whether that
god was already known to the Italians in primitive Italic
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times, or whether it was not before they were settled in
their historic homes. A linguistic argument seems to speak
decidedly in favour of the former possibility. The name of
Jupiter, Umbrian Jupater, is composed of the root *Dieu-,
which only appears in the oblique cases (Diovis, Diovi, &c.),
and pater. At its base lies a vocative *Dieu pater, which may
be compared with the Greek Zei mdvep. The middle form
* Diou-pater, which we must postulate, shows, in its first
part, the name of the god proper, the change from eu to ou,
which is characteristic of all Italic dialects. This sound-
change has hitherto been regarded as primitive Italian, and
it was natural, therefore, to transfer the name of Jupiter
and, with it, the god himself to the primitive Italian age.
And yet this argument proves to be illusory. We can assert
with certainty that the sound-change in question only took
place on Italian soil, that is to say, that it is not primitive,
but common Italian.?* But this implies that no positive
evidence can be given for the view that Jupiter was a
primitive Italian deity.?? We must reckon instead with the
possibility that the god *Dieus only became known to the
Jtalians on the soil of the Apennine peninsula.

2. THE RECEPTION OF THE ETRUSCAN DEITIES

In the oldest calendar we encountered a series of deities
with Etruscan names. We must remember, in the first
place, that ancient Etruria extended right up to the gates
of Rome. Immediately beyond the Tiber, at the Janiculum,
begins the frontier ; here too was the seat of Furrina, whom
we have already learned to know as an Etruscan deity. On
the other side of the river was Fidenae, from of old a bridge-
head of the Etruscans; Veii is said to have placed it there.

Special comment is demanded by a series of Etruscan
gentile deities, whom we have met with in the most ancient
circle. Of the cults of single gentes in Rome we have some
other information.?® Thus we hear of a special sacrifice of
the gens Fabia on the Quirinal hill; we hear also of an
ancestral heroine, on whom Hercules begat the first Fabius.
* Herulus or Erulus was the ancestor of the gens Feronia ; his
mother was named after it and is thereby marked out as a
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special deity of the gens. In Atina was worshipped a god
Numiternus ; he was also called Mars and was the gentile
god of the Numitorii, whose name, in its turn, reminds us of
Numitor, the grandfather of the sons of Mars, Romulus and
Remus. Besides, we have a Numisius Martius or Numisius
Mars, who belongs to the gens Numisia ; its name is derived
from the same root as Numitor, Numiternus.

A great part is also played by the gentile gods in the lists
of deities, which Varro communicated in his Antz'qditates
rerum divinarum. There we have offered to us a mass of
strange names and even stranger interpretations. To take
a few examples only, Edula and Potina have to attend to
the feeding of children ; the rura stand under the protection
of the dea Rusina, the colles under Collatina, the valles under
Vallonia. Here again we have actually to recognize gentile
deities. Potina and Edula, who in another passage is called
Edusa, cannot be separated from Potinus Potinius Potillus,
Potisius, Putictus and . from FEdusius FEtusius, Etruscan
etsnae, nor can Rusina be separated from Rusius Rusinius
Rusatius.3* Collatina is probably a further formation of
the similar root that is present in Collius, while, to conclude,
Vallonia may presumably be set beside Val(l)ius Valasenius
Valonius.

We need quote no further examples—it will be clear
already that the class of gentile deities was somewhat ex-
tensive in the Roman cult. Volcanus, Saturnus and the
Diva Angerona take their places at once in the same cate-
gory. What demands special discussion and explanation is
a point still to be mentioned.

Edula and Potina, Numisius Martius, Rusina and Vallonia
were originally and remained objects of private worship.
Of Volcanus, Saturnus and the Diva Angerona, too, we
must assume that they were originally restricted to the
private cult of their genfes. Subsequently, at one date or
another, they were taken over into the cult of the city. The
form of this adoption may in its details have been very
varied ;. guesses on the subject are prospectless. We must,
however, distinguish from this adoption the quite distinct
process, by which the care of a special state-cult was com-
mitted by the state to individual gentes, so that they had now
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to discharge, by the side of their gentile cult, certain sacra
publica, in the commission of the state. Thus we meet with
the cult of Sol in the hands of the gens Aurelia; we also
know of the cult of Hercules by the Potitii and Pinarii, of
the cult of Janus at the tigillum sororium by the gens Horatia.

There is one more factor that comes into play. The period,
within which original gentile cults of Etruscan origin were
taken over by the state, is a comparatively limited one.
Apart from Mercurius, whom we have still to discuss, it is
only the earliest calendar that gives such deities as changed
from being gentile deities to being deities of the state. But,
as the cult of Mercurius goes back into the sixth century,3s
this transition, in general, took place at an even earlier date.

For this there is only one possible explanation. If the
private cults of the Volcae, Satrii and *Angerones were re-
ceived by the state, that can only have happened at a time,
when the Etruscan families as a whole still took up an im-
portant position in that state.

We thus catch a glimpse of the social structure of the
earliest Roman community, We are accustomed to con-
ceive of it as a community of peasants; there has been
similar talk of a Roman ° peasant-religion’. But against
this we must emphatically observe that the ruling part of
the patrician families certainly does not begin only with the
fall of the kingship. It is, like the calendar itself, actually
older than the Etruscan dynasty of the Targquinii which,
in its turn, represents the arrival in power of just such an
Etruscan family.?® We remark, then, at the beginning of
the sixth century, a noble or, if the expression be permitted,
knightly upper layer of Etruscan origin, standing above the
common freemen of the land and city.3? The social struc-
ture of the earliest Rome agrees, then, entirely with what
we may observe in contemporary Greece. The connexion
of a special family with a particular deity, with which is
often associated the belief in descent from him, reminds us
of the conditions in archaic Greece and its knightly society ;
the picture that Pindar gives is still the same.

Of this noble Etruscan stratum we can form some con-
ception. from other sources too. The name of Rome itself
has been traced by W. Schulze to an Etruscan family of the
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*ruma ; it must once have played a decisive part in the oldest
city-community. Further, M. Weber has already suggested
that the patrician families had once been country lords and
owners of castles, which were formed into communities.38
This idea has received considerable support from our pre-
vious considerations. For, if a series of montes, above all,
Palatium, Oppius and Coelius, are called "after Etruscan
families, they must at some time or other have been the
residence of one of these noble families. But we also find
in ancient Rome such a dwelling of representative and castle-
like character which cannot be separated from that aristocratic
culture. To the earliest stratum of Roman festivals belongs
the sacrifice of a horse on the 15th of October, the so-called
equus October. After it was slaughtered in honour of the
god, the two city-wards, Velia and Subura, the suburbs of
the former Palatine and Esquiline community, fought for its
severed head. If the former triumphed, the booty was
hung up on the Regia, if the latter, on the turris Mamilia.?®
This latter building, then, lay in the Subura; it got its
name from a gens of Etruscan name. This gens meets us
in very early times in the neighbouring Tusculum, where
it was related by marriage to the Tarquins; its adoption
into the society of Roman citizenship took place, according
to the tradition, in the early Republic.4® We hear in other
cases too (Livy 8, 19, 4; 20, 8) of distinguished families of
Latium maintaining & further residence in Rome. Certainly
the gens Mamilia cannot have stood far in importance behind
the royal house. Only on that supposition can we under-
stand how, in the sham fight for the horse’s head, the strong-
hold of the Mamilii was set against the former palace of the
King on equal terms, so to say.

Of one of the two branches of the gens Mamilia we hear
that it was actually called after its tower ‘ Twrring ’.4* But
the cognomen ‘ Turrinus ’ seems to recur in the gens Horatia
(CIL. 112 p. 56) and this shows that it is no isolated pheno-
menon. We know of such castles of residence for noblemen
from almost the whole area of the ancient Mediterranean,
from Egypt, from the realm of the Mycenaean and Asia
Minor culture; Hannibal himself had suam turrem in the
neighbourhood of Carthage. In Italy we have to remember
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the prehistoric culture of Sardinia, which comes down into
our period, and shows a whole series of such places; every
landed estate of any size there has its round tower as its
fortified centre.4?

Even clearer will these conditions become, if we look over
to Etruria. We find there a closed class of nobles, whom the
Romans call principes. They have the leading word at
the meetings of the League and, within the several com-
munities, they have a body of armed clients, like the Roman
Fabii, who set out with such a band against Veii and, according
to the story, were annihilated on the Cremera.43

The Etruscan name, too, of these principes is preserved for
us—they were called lucumones. In the Roman tradition
the word usually ocecurs as proper name. Tarquinius Priscus
is said to have been originally so named ; a Lucumo comes
éx Xolwviov mdlews to the help of Romulus against Titus
Tatius, that is to say, from the region of the later campus
Solonius, between Ardea, Lavinium and Laurentum.4 But
apart from this, the lucumones also appear as a special class.
Romulus obtains aid a lucumonibus, hoc est a Tuscis (Serv.
Aen. 5, 560); the twelve cities had each a lucumo at its
head and the prophesies of the earth-born god, Tages, are
said to have been recorded by the lucumones. In all these
cases we have to think of a fixed, privileged upper class, of
something like the principes, in fact. In accordance with
this, the Etruscan word lauyumneti, which appears on the
most. extensive document of the language, the Mummy-roll
of Agram, has probably been rightly interpreted to mean
‘in the official residence of the lucumones.4® It reminds us
not only, as has been thought, of the Roman Regia, but
still more of the houses of noble éraweiar or of the curiae,
which in Rome were named after special noble families.

One more peculiarity may be mentioned. The appearance
of a knightly nobility is indissolubly connected in the whole
Mediterranean area with the technique of fighting from the
chariot ; Max Weber, in particular, has on several occasions
pointed to the connexion. The war-chariot demands, to
quote his expression,4® not only a trained fighter, but also
a man of property to equip it. It is significant, that we
encounter this means of warfare, not only in the ancient
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East and in early Greece, but also in our realm. In ancient
Picenum the war-chariot had a very wide extension; re-
mains of something like fifty specimens have been found.4?
In Etruria we need only quote such a masterpiece as the
chariot of Monteleone.4® The already mentioned Etruscan
grave on the Esquiline has yielded for earliest Rome the
remains of a chariot, and probably a war-chariot.%® It is
easy to conjecture that the races of the 15th of October, at
which the right horse of the victorious team was offered to
‘Mars, were originally races of war-chariots.

Let us sum up our conclusions. It became plain to us
earlier in our discussion, that, simply on linguistic grounds,
the earliest divine order in Rome presented no single picture ;
Ftruscan and native names can be plainly distinguished.
To this division corresponds a similar distinction in origin
between the gods themselves, and, more than that, we have
been able to follow it up into the detailed arrangements of
the earliest community.

8. THE RECEPTION OF THE GREEK DEITIES

There remains for discussion a class, the appearance of
which in the earliest order is of special importance,—we mean,
that of the Greek deities. How did they reach Rome ?

First of all, we can give a negative answer to one question.
In no single case can it be shown that immediate contact
took place between Rome and Greece or a Greek colony.
It was by foreign intermediary, then, that the figures of the
Greek world of gods reached Rome. The nature of this
mediation leads us to the central problem of ancient Italian
culture.

As the immediate starting-point, from which the shapes
of the Greek world of gods found admittance to Rome, we
may mention two neighbouring districts; 5 first, Oscan
Campania, important because of its colomzatlon by Greeks,
especially, because of the oldest settlement, Cumae ; secondly,
Southern Etruria. A decision between the two in detail is
often difficult to make. ‘

In the case of Liber we have to think first of Campania.

Beside him appears a female deity, Libera ; as he himself
11
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seems to have a model in Dionysos ’Eledfegog, the former
existence of a goddess ’Eievfépa might be deduced from the
chief place of worship, *EAevfegoyl. This view, which has
been vigorously contested in some quarters, has, some years
since, received not inconsiderable support from the discovery
of a Venetian goddess louzera.5*

Even more difficult is the question in the case of Ceres.
A number of indieations point to Campania, above all, the
early appearance of the goddess among the Oscans and
Sabellians, A whole series of cults of a divine ‘ mother’
and ‘ daughter’, corresponding in their nature to Demeter
and Kore, extends from Sicily, Paestum and Samnium right
up into central Italy; the connexion with the Greek south
is in this way palpable.’? But we must also mention the
South Etruscan Falerii, where the name of Ceres appears as
early as the sixth century in the inscription of the so-called
‘Ceres vase’. The Italian designation of Demeter would
be explicable, not only by mediation through the Oscans,
but also from the existence of such a city as Falerii demon-
strably was, with a strong substratum closely akin to the
Latins. 53

With Voleanus the case is quite clear. The Etruscan
name shows from whence Rome received Hephaistos. In
cult, too, we find at every step contacts with Etruria. Most
remarkable is the fact, that Voleanus in Rome appears also
as god of lightning, for which on the Greek side there are no
immediate parallels. The Ktrusean discipline, on the other
hand, knows him as god of the heavenly fire; as such he
takes rank immediately after Jupiter. In this point, then,
again is the Etruscan origin of Voleanus proved ; Hephaistos,
at its adoption into the Etruscan cult, found his place in the
doctrine of lightning and came in this form to Rome.

Conditions in Rome, then, show that other peoples pre-
ceded Rome in their reception of Greek cults. Not only
could we deduce this fact from the phenomena, which we
have encountered in Rome; we can also observe it
immediately in its occurrence.

At this point, the history of Etruscan art begins to offer
us a support. We realize that as early as 600 the world of
‘Greek gods and heroes is firmly established there. We may
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quote from the early sixth century the war-chariot of Mon-
teleone and the bronze reliefs of Castello S. Mariano near
Perugia. To the turn of the seventh and sixth centuries
we are led by the plastic works from the cemetery of Vulei.5¢
In the course of the seventh century the finds of vases show,
that Greek and, in particular, Etruscan artisans worked in
Etruria. We owe this knowledge to an authority of the first
order, A. Blakeway ; he has referred, in the same connexion,
to the tradition, according to which Demaratus, & member
of the house of the Bacchiadae of Corinth, the supposed
father of the elder Tarquin, brought Greek artisans, among
them a potter, to Tarquinii.®®

But we have not yet reached the upper limit. The repre-
sentation of the mdrma Onodv on a gold ornament from the
Tomba Regolini-Galassi near Caere or on the finds in other
graves such as the Tomba di Petriera of Vetulonia, the so-
called Bokchoris grave of Tarquinii, and, in Latium- itself,
the already mentioned Tomba Bernardini of Praeneste, go
back into the early seventh century. The frequent occur-
rence of this form of representation must show that what
we have here is not, as has been supposed, the mere adoption
of an ornamental type, but that the conception of the  mis-
tress of the wild’ as such had already penetrated into the
realm of Etruria.5¢ A mythological scene (the departure of
Amphiaraus for the war) has been recognized by L. Curtius 5
on a bronze relief of Montecalvario.

As a further example Populonia in North Etruria may
serve us.’® The Etruscan name of the city (pupluna, pufluna,
fufluna) is derived from the god fufluns, who is none other
than Dionysos. Fufluns stands beside the other name
payies (Bdxyiog), just as turms, as Etruscan designation of
Hermes, stands beside the grecizing form zrm.*® As a matter
of fact, even the name Fufluns seems to go back to a Greek
original ; it has been brought into connexion with the Bdfiwog
olvog of the isle of Naxos.8® Liber, then, finds his parallel
on the Ktruscan side, not only in his character, but also in
the age of his cult. In Populonia, at least, the worship of
the god, from whom the city got its name, must reach back
to its beginnings.

The date of the Etruscan settlement seems here to go back



152 A HISTORY OF ROMAN RELIGION

further than was formerly assumed. The most ancient
traces are nowadays placed in the period from 1000-950.81
But, even if this result should be confirmed,%2 it does not
imply an actual city. Indeed, we are expressly told that
Populonia was later than the rest of the Etruscan cities.
It certainly only attained importance in the sixth century,
when it began to outdo the maritime fame of the neighbouring
Vetulonia. Only a little earlier than this shall we be able
to place the foundation of a civic settlement, perhaps in
the period which is marked by the appearance of the chamber-
graves in the cemetery. We thus reach the beginnings of
the seventh century: it is in that age that the city will
have received its later name.

Shortly after 700, then, we find Dionysos worshipped in
an Italian city. The period is rather earlier than the re-
ception of Dionysos in Rome, but still offers an important
confirmation of our result. Yet another Greek god meets
us in Populonia, who also appears within the oldest Roman
circle, the god Hephaistos. In Populonia, however, he is
not named after the gens Volca or velya, but bears the name
$eflans after another Etruscan family, which is to be read
perhaps as *sefla and belongs to an extensive group of names
(Setilius, Sedilius, Setullius Setuleius Sedulatus).

Hephaistos, Seflans, too, must have been very old in
Populonia. His worship stands in close relation to the
highly developed local working of the iron-ore, which was
obtained from the neighbouring Elba. What is even more
important, the close connexion with Dionysos-fufluns is
not to be mistaken.

Fufluns, as we have seen, probably got his name from the
isle of Naxos. That implies that the cult too comes from
the same island ; as confirmation of this, we note the fact,
that, in the local saga of Dionysos, the Tyrrhenians, the
ancestors of the Etruscans in Asia Minor, appear; they had
subdued the neighbouring Lemnos and had made it their
base for their piracies. We come, then, on traces of ancient
connexions between the god of Naxos and a people, which
must on general grounds be considered as possibly kin to or
even identical with the Etruscans. We have further evi-
dence for the connexion of North Etruria with Lemnos 63
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and need not, therefore, be surprised at the early reception
of Dionysos in Populonia. Now we know that on that
island another god was associated with Dionysos, Hephaistos.
On the Tyrrhenian Lemnos then, he had a primitive seat;
he was thought of as working at his smithy at Mosychlos.
If we now bear in mind that Populonia had an old and im-
portant cult of Seflans, the conclusion is obvious that at the
foundation of the city, together with the Naxian Dionysos,
the associated Hephaistos was adopted. In that case, this
will be a second case of a Greek god having his seat in an
Etruscan city at the beginning of the seventh century.

Summing up, we may say that the archaelogical finds
show as clearly as we could wish, that the Etruscans pre-
ceded Rome and Latium in their reception of the world of
Greek gods. Similarly, a close study of the various Greek
cults, that have found their place within the oldest religious
order in Rome, confirms our belief that in no case can we
recognize an immediate contact between Rome and the Greek
world, but that other peoples of Italy always played the part
of intermediaries. The fact may at first strike us as strange,
pbut it finds its parallels in more than one direction.

The process that takes place on the grand scale in Rome
is repeated on a smaller scale in the neighbouring city of
Southern Etruria, Falerii. There, too, we have an Italian
stratum that was overlaid and penetrated by strong Etruscan
influences. Accordingly, there appear there, as we shall
see in a later chapter, beside Latin deities Greek deities too,
which in part at least were adopted by the Faliscans under
the influence of Etruria. But we_ also meet with the media-
tion of a second people, the Illyrians of Italy. Their settle-
ments not only included Apulia and the eastern valley of the
Po, but also extended right along the shores of the Adriatic ;
at certain spots, particularly in Umbria and the land of the
Paeligni,®® they even set foot in the interior of the land.
In Iguvium the ‘ oak-god ’ Mars (Grabovius) was communi-
cated by them to the native Umbrians,®¢ and, as we might
expect, they also appeared as the intermediaries for Greek
cults and sagas.®” That the figure of Aeneas reached Rome
and Italy through the mediation of the Illyrians has been
proved by the most recent treatment of the subject.®8
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Similarly, Poseidon seems to have been worshipped in
Falerii under his Illyrian name, Messapus.®

A further parallel, which may be drawn, lies in the earliest
stratum of words borrowed from the Greek, which we find
in Latin. They too, as may be established by unmistakable
evidences, were taken over through the intermediary of
other peoples. These are once again the same peoples
that we have already encountered, the Oscans and Sabellians,
and, above all, the Etruscans. Through the mediation of
Etruria, pv&ua was taken over as gruma, oxavd as scaena,
Ganymedes as Catamitus, Acheron as Acheruns, perhaps
also Polydeukes as Polluz (Etruscan puluke), to mention only
a few examples. On the other hand, the formation of the
stem of Aias, Aiacis in face of Alag, Alavroc points to the
mediation of the Oscans, the sound of rosa in face of godéa
to that of the Sabines.

Beside the Oscans and the Etruscans we have realized
the importance in Falerii of the Italian Illyrians. Here
too a linguistic parallel may be adduced. The Roman form
of the name, Ulizes, shows that the figure of Odysseus
cannot have first reached Latium through the Jonian epic.
As intermediaries, we have rather, on the grounds of the
linguistic form, to think probably of the Messapians of South
Italy, certainly of Illyrian tribes, such as were surely settled
in the immediate neighbourhood of Odysseus’s home,?®

The history of language and the history of religion, then,
yield one and the same picture. In both cases we see an
early and considerable influence exercised by Greece on early
Rome, but in both cases the contact is not an immediate one.
The Greek element is willingly accepted, but there is no trace
of any attempt to press up to its source.

The peculiarity of these circumstances will stand out more
clearly, if we bring the later period into comparison with them.”?
That wave of Greek culture, so strong and so fraught with
destiny for the future, which sets in with the second half of
the third century, is characterized by the consciousness that
the adoption of Greek civilization meant a fundamental,
transforming influence on the whole man. In this time falls
the coining of the conception of Awmanitas to describe the
essence of this culture. At the same time arises the demand
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that every one who aims at it must go to the sources, that
is to say, must experience the works of the Greeks by know-
ledge of the language, by direct contemplation. This demand,
which has ever since then remained valid, stands in sharp
contrast to what we have observed for our period. The
consciousness of Greek maidela as an original form of culture
is not to be found in it. '

With this negative characterization, however, the way is
already indicated by which we can arrive at a solution of
our problem. The reception of the Greek world in our age
is no conscious spiritual act, but a natural product of a
historical process. It is bound to strike us, that just those
peoples come into question as intermediaries for Rome, who,
like the Oscans, lived in the immediate neighbourhood of
Magna Graecia, or who, like the Fitruscans, had from of old,
perhaps already in their home in Asia Minor, stood in close
touch with Greece. It was just a question of adopting and
handing on, as one takes over all manner of things from a
neighbour with whom one stands in contact. Even if, over
and above this, the grandeur of Greek civilization played a
role that we must not underestimate, that implies only a
difference in degree, not in principle. Jews, Indians, Arabs
and Syrians, at a later time, received the same culture in
the same way—again in the course of a natural, historical
process, without deliberate appropriation or deeper spiritual
penetration.



Chapter IV
RELIGION OF ROME AND EARLY ITALY

F it is true that Rome received her earliest Greek deities
I from Etruria and the Oscans of Campania, this fact
implies that the various parts of the peninsula already
stood in relatively close connexion with one another, We
get the impression that the single, racially distinct cultures
did not merely live in separate isolation, but that, beyond
this, some bond of union had already begun to embrace
them. We should have, in that case, to speak not only of
the various cultures of Italy, but also of a single early Italian
culture. Nor could this conception be restricted to the
‘ Ttalian ’ peoples, in the strict sense ; from the first, Greek
and Etruscan elements appeared within it.

We have come back, then, to the problem from which we set
out at the beginning of our enquiry—the relation of the religion,
indeed of the culture of early Rome in general, to that of
early Italy. But there is this difference; we are now in a
position to grasp the problem more distinctly and, in part
at least, to answer it.

We have already seen, that the conception of a religion
of primitive Italy, or even of single primitive Italian deities,
could not stand before a closer examination. A community
of religious ideas among the peoples of Italy is only present
from the moment when the Umbro-Sabellian people migrated
into Italy. But the immigration was not restricted to this
one stream. At about the same time, that is to say, about
the tenth century B.c., the Illyrian peoples of Italy took up
their abode there; we have already succeeded in observing
how they took part in the formation of linguistic factors
that are common Italian property. At about the same
time appear the Etruscans and then, at about 800 B.c., the

Greeks on the peninsula. And here we reach an import-
156
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ant result. As soon as the first signs of a general Italian
development appear, so soon must we reckon, in principle
at least, with the possibility of contacts having been estab-
lished with the Greek world and with the Etruscans.

How early the relations between Italians and Greeks
extend, W. Schulze has tried to demonstrate from a Greek
word, Afrvpa, which was taken over by an Italian tribe.! To
reach a ‘national > Italian culture, free from all Greek ele-
ments, seems, then, to be a prospectless endeavour. Rather
we may say that the Greek element does not-merely appear
very early in Italy, but that it may be marked as one of
the elements that went to constitute Italian culture.
‘Ttalian’ and ¢ Greek’, then, are not mutually exclusive
conceptions, in the sense in which we use them to-day. At
the very beginning of Italian history is revealed a peculiarity
which continues to be noticeable along the later course
of development; the apparently foreign world of Greece
has the power to awaken in the people, by which it is re-
ceived, the slumbering national forces, and liberate them
for the formation of a culture, which takes its form from
the inter-penetration of native and adopted (i.e. Greek)
elements.

How little Greek borrowings were regarded as essentially
opposite to the native element, our previous investigations
may already avail to show. We shall not be mistaken if
we assume that the Greek deities, who came to the Romans
through Oscan or Etruscan mediation, appeared to them
at first as purely Italian. Definitely in favour of this view
is the fact that they all without exception bear Italian
names and actually retained them. They were not felt to
be foreign any more than any other deities, who came to
Rome at the same time or later. To experience the Greek
element as specifically distinet in origin or meaning lay far
from men’s thoughts.

One further example may help us to realize this ex1stence
of two spheres within and beside one another. It may
to-day rank as certain, that one class of dramatic performance
was native in Italy, the fabula Atellana.? Its origin is to
be sought in Etruria and in the sphere of religion; we have
the right, then, to bring it into our discussion. Its oldest
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form imeets us on Etruscan grave-paintings of the sixth
century ; from the motherland it reached the Oscans through
the Etruscan conquest of Campania and there developed to
a splendid prime. People in Rome were still conscious, as
the name ludi Osci shows, of having derived this type of
dramsa from that quarter.

It has long since been observed, that the popular play of
Grecian South Italy, the Phlyaces, did not escape contact
with the Atellan drama. Wilamowitz ® has tried to prove
definite Italian influence from the fact that these Phlyaces
developed into veritable farce. It was only the dash of
Italian acetum that made the play of Southern Italy a form
distinct from its Laconian originals, the demnilxrar.t In
the comedy of Epicharmus in the Sicilian Megara, again,
Wilamowitz has wished to recognize the expression of a
specifically Italian spirit.®

On the other hand, the Italian play must have owed
much to the Greek. I have already called attention to one
special point; the metre that is still characteristic of the
Atellan, when it attained literary form, the versus quadratus,
seems to come from the comedy of South Italy or of Sicily.®
Even more important is a second point. Stage play and
dramatic poetry are by no means necessarily related. Just
as dramatic poetry can be effective without treading the
boards, so too can the boards be the scene of quite undram-
atic, if lively, performances; dancing, singing and mimiery
as such, when displayed there, will never miss their effect.
Whether the Atellans were originally anything more than
this, is rendered at least doubtful by the Etruscan grave-
paintings. Livy, again, in a well-known passage, (F 7, 2, 4)
tells us how the Etruscan ludiones, to quote his own words,
sine carmine ullo, sine imitandorum carminum actu . . . ad
tibicinis modos saltantes haud indecoros motus more Tusco
dabant. Here Greek influence must have set in; it certainly
gave the Atellan, for the first time, a dramatic character
or, at least, the beginnings of one.

We have already remarked that the origin of the Atellan
farce is to be sought in cult; we must now go further into
the point. As a starting-point the Etruscan funeral-plays
are obvious.- The demon of death, Phersu, seems to have
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appeared as a (comic ?) figure in the play itself, reminding
us of the fact that in a later Atellan of Novius the goddess
of the dead, Mania, the mother of the Lares, appeared in a
comic role.” The connexion of the coarse and loose, often
obscene, play with the worship of the dead is remarkably
significant. We come upon a circle of ideas, on which H.
Usener has touched in a short observation on ‘Laughing
and Weeping ’.8 The dissoluteness of the play, the element
of living laughter, stands as a force contrasted with the
lamentation over the dead. For jest and ridicule, just like
laughing aloud, are alien to the world of the wmbrae silentes,
the faciti manes.

In Athens, as the vase-paintings show, there were, at least
as early as the sixth century, and probably much earlier,
choruses in disguise, like those of comedy later, especially
of birds and knights. We shall have to think of them as
appearing at the festivals of Dionysos éni Amvaip or at the
wat Gypods Awvdcia; in them the phallus, both in costume
and gesture, played a large r6le. Primitive stages of develop-
ment are marked by the i6dpailo: and the gallopdgor on
Delos, of which Semos tells us (Athen. 622 Bf.). In Italy
they have their counterpart in the cult of Liber. We know
of the solemn procession of the Dionysiac phallus at Lanuv-
mm; to the coarse chatter, which accompanied the ap-
pearance of the choirs of Dionysos, correspond here the verba
flagitiosisstma, which rang out in the solemn march of the
symbol at Lanuvium.®

The festivals of Dionysos fall in the spring, when the god
leads up from the earth together with the flowers of the field
the swarms of souls. The immediate connexion of a gross,
lascivious play with a festival, which thus belonged also
to the dead, is met with in the country Liberalia, as des-
cribed by Vergil (Georg. 2, 886f.). We hear there of loose
Dionysiac behaviour, with dancing, singing, and primitive
mummery ; beside it stands the hanging up of masks (oscilla)
in honour of the god. We may count it as certain, that
we have here to do with a very ancient custom, connected
from the first with the cult of Dionysos, that has its counter-
part also on the Greek side.!® Through the mask the god
was here honoured as lord of the swarming souls. Once
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again a comic and dissolute play stands immediately beside
the cult of the dead.

A further reflection now forces itself upon us. Just like
the hanging up of the masks and the worship of the god in
them, the play itself may have belonged to the earliest cult
of Liber-Dionysos in Italy. The country Liberalia will in
that case have preserved an ancient peculiarity, which in
the city-festival had meanwhile been lost.

That this is indeed the case is suggested by the fact that
we have traces of similar festivals and games from very early
tymes. On one of the walls of the Tomba della caccia e della
pesca in Tarquinii we see the picture of such a country festival
with dancing, singing and drinking. More important, as it
points directly to the sphere of Dionysos, is the relief on a
sarcophagus from Chiusi; on it we recognize men disguised
as satyrs, decked out in masks and other gear.! Both
pictures probably belong to the sixth century and therefore
attest plays comparable to the Liberalia as early as that
date. In any case we shall prefer to suppose that such a
primitive play as Vergil describes was taken over at a time,
when the suggestions of an artistic development in the
direction of comedy were not yet present even in Greece
itself. '

Finally, there is one more point to be mentioned. The
well-known fragment of Naevius (fr. 113 Ribb.): lbera
lingua loqguemur ludis Liberalibus has up to now been referred
to the Greek Adiwvboia.’? But could we not simply apply
it to the Liberalia ? In that case we could assume in Rome
itself similar behaviour to that in the country and the whole
would fit into one single picture.

One further feature that is common to Greek and Italian
conceptions remains to be mentioned—the appearance of
the earth-mother in the form of a horse. We know it from
Greek religion, but we have also met it in the forms in which
Demeter appears in Rome, in the case of Ceres and Tellus.!?
In the story of Camilla the fact still appears that she herself
must once have been the daughter of Metabus and a wife
in the form of a mare. Just as, then, we cannot fail to
recognize Poseidon in her father, we cannot fail to recognize
in her mother the earth-mother in horse-form.!¢ Finally,
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in the case of Tellus, the connexion with the sacred horse of
Mars, the equus October, is most worthy of note; 15 here
Greek and native conceptions appear in immediate association.

In connexion with the games that we have already dis-
cussed we should mention that the Roman satura seems to
have its starting-point in the cult of Ceres.1® This agrees
with the connexion of the beginnings of a litérary form, the
Jambos, with Demeter. In Rome, as in Athens, the enjoy-
ment and offering of the sacred foods (in one case, the xvxedv,
in the other, the satura) were associated with loose conduct,
merrymaking and mockery in the closest possible way.
And, in this relation, all were contrasted with a time of
abstinence and sorrow.

Finally, it has become clear, since the demonstration of
G. Pasquali,?? that the Saturnian metre, in the last resort,
goes back to a combination of two Greek cola. While, on
the one hand, then, the adoption of a foreign metre is un-
mistakable at a very early date,'® that combination and
its further formal development was the work of Roman
transformation. Through it, the original short lyrical lines
(which still appear as such in the song of the Arval Brothers 19)
were made into a metre for recitative and, further, into the
metre of the earliest Roman epic.

Here again, from the very outset, Italian and Greek ele-
ments have interpenetrated. Not less clearly are such
likenesses to be seen in the realm of Etruria- and Rome,
We are readily disposed to think of Rome and Latium as
in early times exclusively the receivers, of Etruria as the
giver. This is certainly largely true. But we must realize
that in Etruria and above all, in the south of that land, a
strong Italian substratum was present. An Italian people,
akin to the Latin, had onee held those districts; in Falerii,
in the south-east of Etruria, the Italo-Faliscan under-layer
could never be quite suppressed by its Etruscan lords. The
penetration of the earlier Italian population by the Etruscan
immigrants only took place very slowly. In the cemeteries
we see how very gradually, beside the cremation-graves of
the Villanova people, the ‘fossa-’ and chamber-graves of
the new masters appear; often the two groups lle indis-
criminately beside one another. The relatively rapid decline
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of Etruscan individuality after the Roman conquest was
probably due largely to the fact, that there was still present
in Etruria the substratum of an earlier population, akin to
the Romans.

On the other hand we may expect to find early influences
of Latium on Etruria. Juno was taken over there as uns,
Janus as ani, Mars became maris, Silvanus selvans. Lan-
guage, as often, offers the clearest picture. Etruscan nefts
goes back to Latin nepos, -otis, Etruscan cupe must be con-
nected with Latin cupa, Greek xdmy; the Etruscan word
is the earliest evidence for the vulgar Latin cuppus, formed
as a stem in -0, which is demanded by the Italian coppo.2® A
surviving Etruscan gloss, laena, the name of an article of
clothing, was already associated in ancient times with Latin
lana (Varro, de l. 1. 5, 183). This is undoubtedly a case of
a Latin word borrowed by Etruscan. The change from a
> ae is to be judged as in yadjvn, Doric yaidva > Etruscan
calaina or as in oxmwd, Doric oxavd > Latin scaena, which
came to Rome through Etruscan mediation. The list might
be extended in various directions. As Etruscan name of
October we have given us wosfer. The suffix -fer reminds
us of the Latin -ber, which meets us in the Latin name of
the month, as also in September, November and December.
Where the starting-point here is to be sought is not yet
clear. There is no doubt, however, about the conditions in
the case of the name of the mensis Junius.

That it goes back to the goddess Juno has never been
questioned. But the formation of the stem causes diffi-
culties. Why was not the month called Junonius ? 2t We
have been reminded that from the name of Poseidon we get not
only derived forms like IToseidéwyiog, Iooeiddviog, Iooeibaria,
but also Ilooldeog, Ilooeiddiog, Iloteibala. The -n- suffix in
adjectival formations will have been occasionally suppressed. 22
But we know to-day that this suffix is secondary in the name
of the god. The old form was I7Toriddc?® and from it and
parallel forms the adjectives without -n are derived. We
must seek our explanation, then, along another path.

The recent attempt to derive Junius from an Oscan form
of the name of the goddess, *Juna,?* contradicts all that we
certainly know of the origin and earliest distribution of the
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cult ; Latium alone can come into question as its earliest
home. Everything becomes intelligible, if we once more
set out from Etruscan. Juno in Etruria is called uni, with
loss of the initial, as in Etruscan ani, °Janus’. From
(t)uni Junius is a regular derivation. In Etruscan itself
we know a gentile name uni (= *unie), genitive unial. This
is the more remarkable, because, as we have already said,
Juno has her home south of the Tiber ; only from there did
her cult reach Etruria, albeit in very early times. The
ecarliest Roman calender, then, with its mensis Junius, pre-
sumes the existence of an Etruscan goddess, uni, beside the
Latin Juno. The name of the month itself perhaps comes
from South Etruria and passed from there to Rome. That
Aclus is in other places recorded as the Etruscan name of
June is no serious objection; the month may have had
different names in different parts of Etruria.

We can advance yet one step further. The process of
give and take both on the side of Rome and on that of Etruria
was bound finally to lead to a close cultural community
between them. On the evidence of finds we can already say
that from the beginning of the seventh century an increas-
ingly marked cultural uniformity was realized in Southern
Etruria and Latium. From about the sixth century the
two districts actually form a single closed circle of culture.
Here again language has its corresponding picture to give us.
One may think of the Italian system of names, which the
two peoples virtually created in alliance with one another.

Beside this we may place a parallel from the sphere of
divine names. We find the souls of the dead described in
Rome as the (di) manes, that is to say, as the ¢ good’.2® An
adjective manus (with the same meaning) and a series of
other formations are also preserved—for example, the god-
dess, Mania, the mother of the Lares; neither she nor
Genita Mana nor the Mana, who is quoted by Martian,
Capella 2, 164, among the deities of the underworld, can deny
their connexion with the Manes. In Oscan the Manes are
denoted by the stem *mdato- (maatiis kerriiuis, Planta 200 ;
Conway 175). We have, then, a root *md-, which is extended
by various suffixes (-no- and -fo-). In Etruscan the same
root occurs, again to denote the deities of death and the
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underworld. Here belongs the god, Mantus, from whom the
city of Mantua got its name, as well as a clan that is developed
from the same root, Manturna, Mantuona, Etruscan mantrns.
Here the root *mg- is lengthened by an -ni- suffix, as often
in Etruscan. Whether we have here a hybrid between an
Italian root and an Etruscan suffix or whether this root
*ma- represents one of those original points in common be-
tween Etruscan and an Indo-Germanic language, which are
often to be observed, cannot at the moment be decided.
We must confine ourselves to establishing the fact that the
designation of the deities of death by means of a root *md-,
‘good’, is a peculiarity shared by Latin with Oscan and
Etrusecan.

Our last remark has brought us from the sphere of lin-
guistics to that of religious conceptions. The characteri-
zation of these deities as the ‘ good’, then, is a distinctive
mark of Italian religion also. We have now reached the
decisive point. It cannot, of course be the aim of a short
sketch like the present to answer the question of community
of religious conception in earliest Italy in general; but we
may illustrate by a few examples the importance and fruit-
fulness of such a form of questioning.

We begin with a god, of whom it has long been realized
that he represents ‘ the picture of a special side of Jupiter ’
—the god Dius Fidius, or, to give him his full Roman name,
Semo Sancus Dius Fidius. He does not appear in the earliest
calendar, but, for all that, he must be an ancient deity, as
his appearance among the Umbrians proves. The ritual of
Iguvium names a *Fisos or * Fisovios Sancios, in whose name
we recognize without difficulty the two component parts of
Fidius and Sancus. The close connexion with Jupiter,
too, finds its confirmation here, for, by him, we find a Jupater
Sancios. If the Roman god appears in particular as a god
of oaths, we find again the counterpart here. The wheel-
shaped disks, which were preserved in the temple of Dius
Fidius and counted as symbols of alliance, the orbes aenet,
are also employed in the Umbrian cult (Umbrian wifeta
=orbita).

Among the Oscans the same god seems to occur. For in
the Oscan fitsiais pumperiais, fisiats eiduis of the Capuan
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inscriptions lurks the name of our god, as Biicheler has
seen.?® There is, indeed, a linguistic difficulty -in the way
of this view, which must be considered again in the case
of the identification of the Umbrian * Fisos or * Fisovios Sancios
that we have championed. Oscan fiisio-, that is to say
*Fisio-, cannot be equated with fides, Fidius, and fidere
(from *feidere).?” Yet it has probably been right to insist that,
in view of the correspondence in fact, some escape from the
linguistic difficulties must be found,?® the more so as these
agreements in essence can be established not only between
Roman and Umbrian cult, but also on the Oscan side.

It is hard to decide what is meant by fiisiais pimperiais ;
all the acumen spent on it has hitherto yielded no certain
result. Better is the case of the fisiais eiduis, especially as
they are supported by the eidiis mamerttiais which appear
beside them. It can only be the Ides that are meant—
the Ides of *Fisos-Fidius and the Ides of Mamers, that is
to say, of the Oscan Mars.”® In the case of Mars we must
bear in mind, that of the two festivals of Mars registered in
the Roman calendar, the 14th of March and the 15th of
October, the first falls one day before the Ides, the second on
the Ides themselves. For Dius Fidius, too, a connexion
can be found.

Speaking of the names of the Ides, Varro writes : idus ab
eo, quod Tusci itus vel potius quod Sabini idus dicunt (de L. L.
6, 28). Macrobius expresses himself at greater length;
iduum . . . nomen a Tuscis, apud quos is dies itus vocatur,
sumptum est. Item autem illi interpretantur Jovis fiduciam.
Nam cum Jovem accipiamus lucis auctorem, unde et Lucetium
Salii in carminibus canunt, et Cretenses Aia vy fjuépay vocant,3°
ipsi quoque Romani Diespitrem appellant, ut diei patrem.
Ture hic dies Jovis fiducia vocatur, cuius luz non finitur cum
solis occasu, sed splendorem diei et noctem continuat inlustrante
luna, quod semper in plenilunio, id est medio mense, fieri
solet (Sat. 1, 15, 14 1.).

What conclusions do we draw from this 2—That the Ides
were sacred to Jupiter we know from other sources as well.
We have to do with a very ancient conception ; it already
appears in the calendar. If the days of the full moon be-

longed to the sky-god, that implies that the shining of the
12
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moon by night stood in some relation or other to him. He
was not only the god of the sky by day and of daylight, but
god of the heavenly light in general.8* That the root *div-,
as it appears in Jupiter Diespiter, dium &c., is connected
in Latin not only with the day, but also with the stars of
the night has been deduced from the name of the goddess,
Diana (*Diviana) whom we have still to discuss, whose con-
nexion with the moon stands beyond question. That,
further, the goddess, to whom the Arval Brethren offer their
sacrifices, the Dea Dia (Dia from * Divid) was a moon-goddess,
we have, as we hope, proved in another work.3? We find
the same meaning in KEtruscan, where we can quote the name
of the moon-goddess T'%v, who has her parallels also in the
languages of Asia Minor.3® In this circle the name of Dius
(*Divius) Fidius belongs. We have already referred to his
connexion with Jupiter; Dia and Diana are related to
him as feminine formations,?* and we may, therefore, con-
jecture, that in his case, too, the relation to the light of
night will not be missing. The connexion can be drawn
even closer ; just as the oath by Dius Fidius is taken under
the open sky, so too does the Master of the Arval Brethren,
when he-announces the festival of the Dea Dia to the brother-
hood between the Nones and Ides of January, perform the
rite sub divo.3® The Oscan evidence fits in perfectly ; it is
the coping-stone of our argument. If special ides were
dedicated to *Fisios, there lay in his nature some relation to
the light of the moon. In that case he can hardly have
been any other than the Roman Dius Fidius.

From this a conclusion results. The name of the idus has
hitherto been regarded as inexplicable on the linguistic side.
The derivation from Etruscan and the interpretation as
Jovis fiducia that is inseparable from it has again and again
been called in question. But now we can no longer disguise
from ourselves how excellently this interpretation fits in with
our previous line of thought. A linguistic explanation from
Etrusecan can, it is true, even now not be given., But if the
Ides are brought into connexion with the god of loyalty and
oaths, *Fisos or Fidius, who himself represents a special
invocation of Jupiter, that indicates with absolute certainty
that the explanation as Jovis fiducia hits the mark.
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The relation of Jupiter to the day of the full moon on the
Ides, might, if we set out from its common appearance among
the Romans and Oscans, have raised a claim to rank as
primitive Italian. Yet this very case must show how prema-
ture such a conclusion would be. Not only do the Ides, as
we are expressly informed, bear an Etruscan name, but the
traditional explanation of the name on the ground of Etruscan
as Jovis fiducia may now rank as certain. However con-
servatively we estimate these facts, we cannot escape the
conclusion that the conception in question was from the first
proper not only to the Italians in the narrower sense, but
also to the Etruscans. As the attempt to assign priority
to either of the two groups is prospectless, we shall for the
time being have to assume that the conception was developed
by both in common.

After the Ides and their connexion with Jupiter we may
name yet another example which again proves the extension
of a religious conception over wide areas of Italy. With
it we are again brought into the circle of the sky-god.

In Tguvium in Umbria there was a triad of gods, which
(beside another, distinguished by the epithet Grabovius) all
bore their relation to Jupiter in their name ; Trebos Jovios,
Tefros Jovios and Fisos Sancios.?® The third of this triad
we have already treated in passing; it is the first in this
circle that will now occupy us.

To explain the name Trebos, we have been referred to
Oscan tritbum, accusative, ‘domum’, tribarakkiuf, © aedifi-
ctum’, tribarakavum, ° aedificare’, Latin trabs, ‘beam ’.%?
It has been supposed that the name of the god meant simply
‘house ’.3 But this would lack any real analogy and the
reference to the fact that other abstract ideas are to be found
in the Italian religions has little force.?® Further, it seems
in the highest degree unlikely, that a god like T'rebos was
actually named °house’ as an abstract term-—at least if
we compare it with such acknowledged abstractions as
Fides, Mens, Febris, Salus, or the analogies in Greek religion. 40
Students of religion have rather been inclined to recognize
in the belief in a supposed god, Janus, ‘ door °, Lares, ¢ house-
plot’, Vesta, ¢ hearth’, an emphasizing of the actual, the
immediately experienced, the concrete.!
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Another possibility has been proposed by A. v. Blumen-
thal.4? He reminds us how primitive German *ansu, ‘ god’,
¢ Ase ’, might be explained etymologically as a sacred pillar, 43
and that we can now place beside it Venetic *ahsu, ‘ image
of wood *.4¢ Now with Trebos is obviously connected Latin
trabs, ‘ beam’, just like the primitive kindred forms in Old
Bulgarian, tréba, ‘image’, and trébgnikza ° shrine’,4® and
this association is recommended on grounds of fact, in so
far as the possibility of connexion with Jupiter now for the
first opens up. St. Augustine, de. civ. dei 7, 11, quotes from
Varro a Roman Jupiter Tigillus; in this name, parallel to
the Umbrian T'rebos Jovios, the sky-god is directly desig-
nated as ‘pillar’ or ‘beam’. We may also think of the
tigillum sororium. to which sacrifice was made in Rome on
the 1st of October.4® As Jupiter is himself the beam,
worship is paid in the second place to the beam itself ; tigillo
sororio ad compitum Acili is the note in the Fasti of the Arval
Brethren on the day just mentioned.

Here once again the Roman conception takes its place
within the circle of the Italian; beside the Umbrian ritual
the Venetian people, too, seems to offer an analogy. A
further question would be, what have we to conceive under
the form of the ‘ beam ’ or ‘ pillar * as god, and, in particular,
as Jupiter ? Quickest with their explanation will probably
be those who are always ready to divine a prehistoric cult of
fetishes. On the other hand, Varro’s interpretation of Jup-
iter Tigillus, quod tanquam tigillus mundum continet ac sustinet,
must not be entirely disregarded. The Germanic Irmin
column, which at once suggests itself for comparison, the
ancient Cretan cult of pillars and columns, and all the paral-
lels that may be adduced from ancient Sardinia 4’—these
should represent the sphere in which we might hopefully seek
the explanation. But nothing short of an exhaustive in-
quiry, such as is out of the question here, could lead to any
result.

Finally, we may quote a third and last case to illustrate
the importance of the world of conceptions held in common
throughout primitive Italy. Only, in this case, beside the
common element, the element of division comes into greater
prominence—the special form under which a divine being
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is conceived by individual peoples and fitted into the sum of
their picture of the world.

One of the characteristic deities of Rome is the Genius.
There is no doubt, that in Etruria there existed an entirely
comparable conception ; the agreements in detail can easily
be indicated.4® But beside these agreements appear just as
obvious and as fundamental differences. A vigorous em-
phasis on the physieal, on sex and blood-connexion, a special
position of woman within the order of society, a specifically
feminine view of the world in Etruria, is answered in Rome by
a not less decided aversion to such ideas. The Roman con-
ception of Genius has a pronounced male orientation.

This has all been set out with sufficient force at an earlier
point.#® Here we would only call attention to one detail.
It is characteristic of the Etruscan conception, that the
Genius is not only represented as phallus, but that it also
appears as a grave-monument. For this world procreation
and death are indissolubly connected. In the bosom of
earth, where the dead finds his place of rest, new life is con-
ceived ; from the nature of death and the dead it draws its
force. Just as Etruria takes up a position of contrast to
Rome with its father-right through its special position of
woman, so to the primacy of woman over man corresponds the
devotion, inseparable from it, to the powers of the earth in
their two aspects—Ilords of birth and death.

From Etruria our gaze involuntarily wanders to that other
age, which was similarly attached to the earth, to the pre-
‘Homeric world. It seems to-day to be in process of being
revealed to us that the Etruscan conception of Genius had its
parallels there.® The pre-Homeric world of gods had its
influence on Rome as well as on Etruria. But in Rome it
never came to an exclusive primacy of the earth-deities, even
if an important place is duly assigned to them; still less
could a primacy of woman as against the male principle be
carried through. With this, the fact that it was precisely the
Etruscans who introduced that world of gods to Rome
receives a new and vital importance.

The god Poseidon bears, as has long been recogmzed no
proper name, but is designated as the ‘lord * or ¢ husband of
the earth ’, that is to say, of AGor da-udrng. In this, scholars



170 A HISTORY OF ROMAN RELIGION

have tried to find a symbol of the general subjection of the
male to the female in the pre-Homeric world of gods.5* If
this is so, it will be important that the Etruscans seem to
have adopted that designation of the earth-god in its original
meaning.52 Behind the Tellurus Terraeque pater, who stands
in the Etrusean sky-temple beside Ceres-Demeter (Martian.
Capella 1, 49) we may perhaps look for the divine lord of
the earth. If this is correct,?® there is revealed not only an
historical connexion of the Etruseans with the pre-Homerie
world, which enabled them still to understand the primitive
meaning of Poseidon and of his name, but also a mutual
kinship of nature. With the earth-mother and the husband
named after her the human sphere ean at once be compared.
There, too, we have on Etruscan inscriptions the description
of a man as husband of a particular woman ; 5¢ in this, as
in the designation by descent from the mother, that primacy
of the female found its palpable expression.



Chapter V
THE ROMAN FORM

LREADY we have found ourselves compelled to
A emphasize the peculiarities of a Roman form in

face of all that could be recognized of community
with the surrounding world of ancient Italy and of the ancient
Mediterranean in general. These peculiarities consisted in
this, that Rome, despite all her contact with, all her borrowing
from those other spheres, yet transformed and reshaped
them in a manner that could not be traced at once to its
final causes. We have to accept it as something final, a
specific form, peculiar to Rome.

We came upon the question in a specially emphatic form
when we were discussing the Genius. We are now directly
compelled to indicate, as the completion of the story of
Rome’s contacts with her neighbours, the points in which
she was distinguished from them, in which she was her very
own and original self. In the case of a phenomenon as impor-
tant and individual as Rome, a special interest is evoked by
those traits, in which her individuality first, or, if we prefer
it, from the very beginning expressed itself.

1. THE KINGSHIP

To the fixed structure of the old calendar belongs the
division of the course of the month into Kalends, Nones and
Ides. Of these the first got their name from the calare of
the pontifex minor; he announces on the Capitol at the
Curia Calabra on what day the Nones fall and when the
announcement of the festivals for the rest of the month will
ensue (Varro, de I. 1. 6, 27; fasi. Praenest. on the 1st of
January ; CIL I, 12 p. 281). Before doing so, the same
officer of the college of pontifices * had brought news to the

171
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rex sacrificulus of the appearance of the new moon and had
assisted him in offering a sacrifice (Macrob., Sat. 1, 15, 9).
The announcement of the days of festival, on the other hand,
belonged to the king alone ; he made it from the citadel to
the country-folk, who streamed for the occasion into the
city (Varro, . c. 28; cp. 18; Macrob., I c. 12).

This process, which goes back into the very earliest times 2
and was implied in the existence of Xalends and Nones, shows
a decisive réle played by the king in the fixing of the calendar.
It is unmistakable that the real stress falls on the observation
and appearance of the moon; and, in accordance with this,
the activity of the king seems to be restricted to the regulation
of the times of festivals within the frame of each separate
month. In a well-known stanza 3 Catullus speaks of the
moon as dividing up the course of the year by the months
(84, 171£.); so the step from one to other will not be so very
great. We shall, in fact, see that the king again comes into
decisive prominence at the end of the sacral year. But, to
prove this, we must go back a little way.

Beside two days in the calendar, the 24th of March and
the 24th of May, is found the annotation, Q.R.C.F. That
this is to be read, Q(uando) R(ez) C(omitiavit) F(as), was
already seen by the ancient commentators, Varro (de I. I. 6,
81) and Verrius Flaccus (Paul. Fest. p. 254 M. ; fast. Praenest.
on the 24th of March, CIL I, 12, p. 284, where a conflicting
explanation is rejected). That meant to say, that on both
those days men could only go about their civil business, after
the king had performed the function described in the word
comitiare. We have to do, then, with dies fissi, days which
were only set free after the completion of a religious act.4

But did this comitiare consist of such a religious act ?
Mommsen, at least,5 made up his mind that by it was meant
the holding of the Comitia by the king. Here, he thought,
was retained in the calendar a function of the ‘real’ king,
which could obviously only be applied to him and not to the
sacrificial king of the Republican order.

This interpretation, at first glance, is most seductive.
But we must not forget that the holding of the Comitia
was expressed by such phrases as comilia habere, facere,
gerere,®never by comitiare.” And indeed the ancients under-
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stood what happened in quite another way. The explanation
of Verrius Flaccus, quando rex sacrificulus divinis rebus per-
fectis in comitium venit (Paul. Fest. p. 259 M.), speaks only
of a sacrifice and an ensuing entry into the Comitium, a
definite part of the Forum. Nor is Varro’s explanation very
different. His words, quod eo die rex sacrific[tjulus fdicat
(so the manuscripts) ad comitium, ad quod tempus, est nefas,
ab eo fas : itaque post id tempus lege actum saepe, attest only
a dicere ad comitium, by which we cannot in any case under-
stand a holding of the Comitia. O. Hirschfeld’s easy correc-
tion of dicat into litat ® would bring us to a sacrifice in Varro,
too; that in any case we may see in comifiare a sacral act
is proved not only by the agreement with the notice in the
Epitome of Festus, but also by a further consideration.

Wissowa,® as it seems to me, did well to point out, that, on
the 24th of March and the 24th of May, the Salii came into
activity in some way or other; so much at least seems to
emerge from the broken passage in Festus (p. 278 M.). This
is the more important, as both days follow immediately on
the festivals designated as Twubilustrium.’® The first of
them, on the 238rd of March, was proper to Mars, the second,
on the 28rd of May, to Volcanus.?! It is important to
note, that at least at the festival of Mars the Salii again
appeared.?? This connexion seems to confirm the view that
the activity of the king, which is described by comitiare,
was primarily of a sacral character.

If we are at liberty to make any guesses about the days
characterized as Q.R.C.F., we may guess of the first, that it
belonged to those functions of March, which, beginning about
the middle of the month, or rather at the end of February,
expressed the beginning of warlike activity and for that
reason were proper to Mars. It is the very college of Salii
that comes into action, in the ancilia movere of the first and
the Agonium of the 17th of March.?® The -ceremony per-
formed by the king on the 28rd of March seems to have formed
the conclusion of this eyele of festivals.

It has long since been observed, that the Regifugium of the
24th of February stands in definite connexion with the days
that we have been discussing.14 The same day of the month,
the appearance of the king and the sacrifice attested for him
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& dyood mods t® Aeyouéve xoutlw (Plutarch, quaest. Rom. 68)
complete the connexion. This connexion was felt as so close,
that people were rather inclined to interpret the sign that
we have been discussing as something like Q(uod) R{ex ex)
C(omitio) F(ugerit)—a view against which a Verrius Flaccus
(fast. Praenest. on March the 24th, CIL I, 12, p. 234) had
still expressly to protest.

Yet, if we 1ega1d our tradition more closely, be81de the
mutual connexion a very palpable contrast is seen to exist.
If Verrius Flaccus’s explanation in the first two cases came
to this, that the king divinis rebus per fectzs . comitium venit,
we read of the Regifugium, 207! yodv 7ic & dyoed bvola mpds ©&
Aeyoudve xouvie mdzgiog, fv Bdoasc 6 Paciieds xava Tdyos dmeiat
gedywy 8¢ dyopds (Plutarch, I. ¢.). Instead of an appearance
on the Comitium we have a ritual of cursing, calling on the
king to quit the Forum and clearly giving the day its name.

That here we actually grasp the earliest meaning is proved
by the parallel formation of the word Poplifugium.*> For
this, too, a ritual of cursing is expressly recorded.!® Just
as etiological stories of various kinds were linked to this, so
were they to the Regifugium. It was only natural that
a later time should refer it to the expulsion of the kings.1?
This is of further interest, inasmuch as, just as the stories
about the Poplifugium were regularly associated with some
event of a dark and evil character (the death of Romulus ;
the storm of Rome by the Gauls and the ensuing attack of
the Etruscans or Latins), so too must traces of similar events
have been sought for the Regifugium and its ritual of cursing.

But, even if we disregard the traditional stories entirely,
the ritual and festival as a whole can hardly be understood
except as a ceremony of mourning and gloom. It is at once
remarkable that the Regifugium, in contrast to the similar
days in March and May, is a dies nefastus; even more re-
markable is the fact, that only one day before it came the dies
parentales and their concluding day, the Feralia (the 21st of
February), as also the Caristia, another festival of the dead
(the 22nd of February). The contrast with the warlike
demeanour and the new beginning of March, the start of
which is already marked by the Equirria (the 27th of Febru-
ary), is too evident to be overlooked.
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But we must take one further step, before the ceremony
can be completely realized. The festivals of March were
definitely marked as a new beginning, and this was true not
only of the activities of war, in so far as the preparation of
the army to take the field, the dedication of arms and gear
for the battle find expression. With March the New Year
actually begins. If we have here the beginning, then Febru-
ary marks the end of the year just past. For the Regifugium,
which is placed on the 24th, that is to say, towards the end
of the month, this has an increased appropriateness.

Moreover, just as the ceremonies of the 24th of March and
the 24th of May are supplements to the Tubilustria, so is
the Regifugium a supplement to the festival of the Termi-
nalia (the 28rd of February). The god Terminus, to whom it
is dedicated, does indeed usually count only as a god of de-
marcation of ground and soil, all even as the boundary-stone
itself. But there is no doubt that the sphere of the god is
not herewith exhausted. The substantive terminus certainly
can denote the boundary-stone, but the fact that you can
speak not only of termini agrorum, termint urbts, but also of
a terminus vitae, shows that the meaning of end in time was
also included. The same is true of the god. Wissowa, who
has championed the narrower meaning with special force,18
supplies us with the material for understanding Terminus
as expression of limitation in time as well as in space.

That the Terminalia got their name from the fact quod
is dies extremus anni constitutus, is stated by Varro in his
explanation of the Roman festivals (de 1. I. 6, 18), Simi-
larly Ovid describes the day as sacrorum finis (Fast. 2, 50)
and Macrobius (Sat. 1, 18, 15 £.) and Censorinus (20, 6; 10)
express themselves in similar fashion when they are dis-
cussing intercalation. It was so arranged that the Termi-
nalia were immediately appended both to the intercalated
day (bissextum) and the intercalated month (mensis infer-
calaris).® Here again they are evident as the sacral conclusion
of the year. We have still left the inscription CIL 6, 1925 ;
it lays down that on the Terminalia the punishment for
neglect of the parentatio shall fall due and therewith shows
‘a reckoning that is orientated by the same end of the
year,20
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In view of this I find it hard indeed to understand how
Wissowa could deny the significance of Terminus as god of
limitation in time as well as in space. The observation of
Varro that makes so curious an impression on us, that the
gods of the first two months, Janus and Terminus, propter
initia et fines hold their place (St. Augustine, de civ. Des
7, 7 = rer. div. 16 frg. 9 Agahd; cp. Ovid, Fast. 2, 511.)
becomes intelligible the moment that we refer the second
case to the end of the old year, that begins again with March,
but refer Janus to the later order, in which the year began
with January.

We may say, then, that the Regifugium of the 24th of
February fell on the day on which the ending year also
retired and disappeared. If we now consider, that the king
in other cases plays a part in the calendar and festivals—
the appearance of the new moon is announced to him, he
proclaims the festivals in each several month, and we have
therefore postulated for him a relation to the year as a whole
—the conviction must be borne in on us that our last con-
clusion is no accident. That the king on the Regifugium, in
contrast to the 24th of March, after performing the sacrifice,
must not tread the Comitium, but fly with all speed, that is
to say, vanish, can no more be separated from the ending
and vanishing of the old year than can the opposite cere-
mony from the beginning of the new. Up to now, the king
has only met us in the réle of announcer of the monthly
festivals; here we have to do with something of a very
different character. The fact is that in his own person he
represents the departure of the past year and the accomplished
entry of the new, that he actually lives it through.

There is nothing to surprise us if such a ceremony stands
in the closest connexion with the festivals of the dead in
February. Beside the year stands the saeculum in Rome
as the most comprehensive period of time. The original
secular celebrations of the years 249 and 146, in contrast
to those of Augustus and all subsequent ones, were related
solely to the passing of the old saeculum.?* That is why they
were appropriated to the deities of death, Dis and Proser-
pina. The choir of twenty-seven virgins, that appeared on
this occasion, belonged from the outset to the cult of the
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nether powers, as, apart from other evidence, its original
appearance in the grave-paintings of Apulia shows.?? The
Regifugium fits perfectly into this circle of ideas; year and
saeculum both lead us at their close into the realm of the
death-festivals.

For comparison let us adduce the forms of a state of quite
another kind. Once again, however, we have to do with a
sacred kingship and in this lies the possibility of a connexion
with the Roman rez.

When the Portuguese established themselves in the south-
east of Africa, they came upon the empire of the Manamatapa ;
the observations that were then made still enable us to grasp
its structure as a whole. What concerns us here is the
ordering to which the life of the king himself was subjected.
Decisive for him was the calendar, which was divided up
according to the seasons and the stars. In particular, it
was the movements of the moon that regulated the conduct
of the king. When the moon was on the wane the king
withdrew from sight ; when the moon was new he remained
in hiding ; in fact he lived, disappeared and reappeared in
accordance with the phases of the heavenly body, which
was set over him as norm of his life,2?

It is obvious at once that we have here an agreement with
our facts. The broad fact of the Roman king’s not only
announcing the festivals by public proclamation month by
month at the beginning of the second quarter of the moon,
but also representing the year itself at the moment of its
close and rebirth, disappearing with it and appearing again
—all this receives definition and confirmation from this
comparison. .

One or two special points should be emphasized. In the
circle of the ceremonies of that East African tribe there appears
at the New Moon of May a sham fight, of which the king is
a spectator.2¢ This reminds us of the réle of the Salii, that we
have already noted, on the occasions of the 24th of March
and the 24th of May, and also of the first Tubilustrium—only
that in Africa the drum took the place of the trumpet. But
perhaps most remarkable of all is the connexion between the
numerous audiences and salutations of the Manamatapa, all
exactly regulated by the moon, and an Etruscan custom,
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which is reported by Macrobius (Sat. 1, 15, 18).%2% Among
the Etruscans the king was saluted every ninth day, and
questions on the most difficult matters were submitted to
him. Macrobius mentions this custom in connexion with
the Nones. The neighbours of Rome on the north of the
Tiber, then, had a kingship that was regulated by the phases
of the moon.

But a still more important connexion seems to reveal
itself. In the Empire of the Manamatapa human sacrifices
were customary at the yearly festivals, which might not
only be selected from the circle of the nobility, but which
did not even stop at the king himself. It has been observed
that this phenomenon leads us to a widely diffused order of
public religion, in the centre of which stands the figure of
a god-king, whose fate consists in the projection of cosmic
events upon earthly forms of life.?¢ Qur material, which is
very old and very plentiful,?? shows that there too the course
of the stars is the decisive factor. At a certain conjunction
of the stars, the return of which follows at definite intervals,
the king himself was sacrificed to the gods. The length of
this period was subjected in detail to great variation; but
the sure facts that regularly appear are the ritual sacrifice of
the king (or his ransom) and the identification of this king
himself with the moon.

It is very tempting to link up the Roman kingship again
with these ideas. The connexion with the moon is there,
The Regifugium, as we have realized it, undoubtedly repre-
sented the projection of cosmic events on a form of earthly
life. Even if a regular sacrifice of the king is missing, yet
we might well suppose that the ritual of cursing, in so far as
it represents a compulsion, a pressure and, therewith, a
humiliation of the king, has taken the place of the sacri-
fice . . . Similar conclusions have been drawn, whether
rightly or wrongly, in relation to other facts.2®

If we pursue these ideas further, we find in Italy itself
the direct requirement of the slaying of the king in cult;
I refer to the Rex Nemorensis at the shrine of Diana on the
lake of Nemi.?® This institution once gave J. G. Frazer his
starting-point for his collection of material and for his re-
searches on the subject of the sacrifice of the king. The
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comparison between the two, the Roman king and the Rex
Nemorensis, is instructive indeed.

What at once distinguishes the king of the grove from the
Roman king, is this, that his slaying is not a projection of
any cosmic event. Nowhere do we find a trace of any ref-
erence to a time-rhythm or to even the slightest connexion
with the moon. Every holder of the royal dignity must
die at the moment that a new candidate appears and con-
quers him in battle. Even if this was a case of sacrifice
(and there is much that speaks in favour of this view),3 yet
the basic idea is quite a different one. In another context
I have tried to show that with the shrine of Diana-Artemis
was connected a kingship of the ‘ stranger ’ and that that is
why the duel and the right of possession that is based on it
decides the royal rank.3!

We have, then, encountered two entirely distinct ideas
inside the sphere of sacrifice of the king, the cosmic kingship
and the duel of the * stranger . I throw out the suggestion,
that the pursuit of this idea may lead to a sorting out of the
ample material that has been amassed by Frazer and Fro-
benius round this question of the king-sacrifice. Here we
must renounce the attempt, although a separation of this
kind might in many cases be effected without difficulty.32
All' we need do is to draw the conclusions for the institution
in Rome.

With the Rex Nemorensis the bloody act of slaying always
remained connected ; we hear of it as late as the Empire.3?
In Rome, on the other hand, if our previous suggestion is
correct, the sacrifice proper had very early been abolished.
But is it really true that it ever existed ? It is at once re-
markable that the story of the tearing asunder of Romulus,
and, with it, the idea of an actual sacrifice of the king, is
associated not with our Regifugium, but with the Poplifugium
of the third of July.?¢ The name itself is decisive. It was
as old as the calendar itself, that is to say as old as the union
of the distinct settlements on Roman soil into a single civie
community. This shows that as long as there was a Rome,
there was never on the 24th of February a sacrifice of the king.

And yet an undoubted connexion with the ¢ cosmic’ king
exists; in one way or another this kind of king must have
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been required for the earliest Rome that we can know., e
meets us from South India as far as Mesopotamia, and
thence to the east and north of Africa; how old he is is
shown by his appearance in ancient Babylonia. Some
offshoot or other from this circle of ideas came at a very
early date from the East to Central Italy. It came, just as
the pictures of the world of fable of the ancient East made
their way into the early art of Italy, as pieces of ancient
Eastern weaving reached the graves of Caere and Praeneste.
Or it may have come to pass, just as in the last, pre-Etruscan
phase of the Villanova age at Bologna (Arnoaldi) the ‘tree
of life > appears in monumental form with the two confronted
bulls.?* That it was precisely the Etruscans, among whom,
as among the Romans, the ‘ moon-kingship ’ was realized, can
hardly be regarded as accidental.

But the decisive point is not the mere fact that influence
of this kind can be felt in the kingship of the earliest Rome,
but rather in the form under which it was adopted and
reshaped. The king stands in an unmistakable relation
to the moon, but he is not himself the moon. The full
and permanent identification is wanting ; what we find in
its place may be expressed by saying that, in place of
substantial identification, an identification of acts appears.
Men restrict themselves to expressing the meaning of a
heavenly body, its ordering of the months, its end and
the sequence of its days of festival, by a series of recurring
ceremonies. Thus, on the Nones, the king announces from
time to time from the citadel the ordering of the festivals.

Further, the king is not offered in sacrifice ; all we have is
the hint conveyed by the ritual of cursing. Here we must
remember that Roman religion has a fundamental disdain for
human sacrifice, a peculiarity that sets it in the sharpest
contrast to the Etruscan. But, in Latium, in the close
neighbourhood of Rome, ideas, as the Rex Nemorensis shows,
were different.

Much more remarkable, however, is the fact that here
again the character of a recurrent act appears. The ritual
sacrifice of the king meant for its victim that this ceremony
was a single, mighty event that as end and fulfilment rounded
off his life on earth. In Rome this process was converted
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into a series of cult-acts that could regularly be repeated by
the same king. We recognize again the indifference to the
staking of all, the staking of life itself; but we recognize at
the same time, that it emphasizes that it is a series of acts,
in which the relation of king to year must be expressed.

I do not think that I am going too far if I say that we have
here struck a fact that is of decisive importance for the whole
of Roman religion.?® Its divine figures, as we shall soon
see in a special sense, lacked the plastic richness, the forma-
tive quality of the Greek ; in this, they are poorer than them,
paler and more shadowy. The numen for the Roman is
expressed not in the figure, but in a succession of acts, in
which it encounters man, gives him model instructions and,
for them, demands attention in cult (religio). An analogous
principle seems to be present in our case, causing a series of
significant acts to replace an incomparably fuller personifi-
cation. )

The rex sacrificulus is certainly no god-king. But in his
actions are revealed a cosmic, that is to say, a divine ordering,
a divine existence. But the fact that this appears only
herein, only in a succession of actions, seems to be comparable
with what we have been discussing ; no complete and essential
identification is expressed. Similar is the case of the  trium-
phator’. He wears the dress of Jupiter Optimus Maximus,
without being identical with him.3? He is so only in a
single act, during his procession to the Capitol, up to the
moment when he lays his laurel before the god.

Yet one more remark in closing. The fact that the pecu-
liarity, here outlined, can be felt in the case of the king
himself, who is as old as Rome, confirms the point that we
emphasized at the outset—how decidedly from the very first
a special Roman form makes itself felt, even where we have
toreckon at the same time with borrowing from other cultures.

2. THE CONCEPTION OF DEITY IN EARLY ROME

A discussion which undertakes to bring out the manner
in which Rome of the earliest period represented her gods
finds itself in an unenviable position. The essential con-

dition for such a discussion—a treatment of the great
18
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Roman deities, Jupiter and Mars, Juno and Vesta, that
shall take new lines and push up to the very limit of what
can be known to-day—is not yet fulfilled. We are com-
pelled, therefore, in order to offer something at least, to
confine ourselves to clearing up general principles. It is
by letting the light of criticism play on the views hitherto
held that we are to-day most likely to come near our goal.
Our own position will be defined with much greater sharp-
ness by the contrast than it could be by a mere exposition
of its own chief points.

1

The essay of K. Latte on the Italian conception of deity 38
probably represents the most serious attempt yet made to
illuminate the problem. It has been generally recognized
as such and may therefore be taken as characteristic of the
view that has till the last few years been dominant.

The conceptions of deity in Italy and Rome, we are told,
are distinct indeed in degree and in details, but not in essence.
An isolation of phenomena, a restriction to a circle of activity
exactly defined in space or time, a tendency to ‘atomize ’
the divine, is everywhere the original; it was only the
personal gods of the.Greeks, especially the great Olympians,
that worked in an opposite direction. For the Italians a
formless darkness lay over the suprasensual world. Only
in the concrete case, in the single actual object, in the limited
individual manifestation does the secret find expression.
But at such individual manifestations we always stop; no
attempt is made to trace them back to comprehensive figures,
and, where such figures are present (whether inherited or
borrowed), they are always distributed over the separate
spheres that they cover.?®

This view, as here expressed, has in itself no element of
novelty. Wissowa 40 has already emphatically observed
that to the Roman deities are assigned definite, very closely
limited °spheres of competence’. He actually speaks of
an ‘ endeavour to specialize the divine functions ’, and thinks
that he has the right to claim this as characteristic of the
religion of earliest Rome. In contrast to his view, the im-
portance of Latte’s essay lies in its universal development
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of the view that he borrowed—a development which does
not halt at the Roman frontier, but goes on to include the
world of ancient Italy.

This extension of the form of the problem meant, of course,
the necessity of segregating the Italian (now including the
Roman) in its special forms from the surrounding world,
and especially from the Greek. It certainly met a real need.
But, on looking closer, we find that the boundaries cannot
be drawn with that sharpness that seems to be indispensable
for an undertaking of this character. A few examples will
make this clear.

In Latte we find at the outset an appeal to the Roman
‘separate gods’.#* Among others %2 he names the Seia Segetia
Twutilinag, ¢ the corn-spirits, in which the power of the sprouting
and ripening grain and of the guarded treasure of the granar-
ies * is worshipped ; or again, the Querquetulanae . . . praesi-
denies querqueto virescenti (Fest. p. 261 M.) and the Lares of
Trimalchio, Cerdo Felicio and Lucrio (Petron., Sat. 60, 8).
Why these latter names, in particular, should be allowed to
claim originality, is far from obvious. It is still most prob-
able that they are introduced to characterize Trimalchio
himself, that is to say, that they were invented for the
occasion. Cerdo is a loan-word from Greek,*® which appears
for the first time in Novius.#® As a general principle we must
remember that such deities are anything but strange to the
Greeks. We have the Attic hero Kvaultne; % we have the
‘ripener ’ “Adgeds, called dmo t7jc xagrdv ddptvoswe (Etym.
Magn. 18, 8) or the hero Edodoc.t® Of *Axpavondrrns, of
Mdrtwy and Kepdwy, of Aeimveds, Aaitne and others, that have
been collected by the erudition of Usener,% it can hardly
be denied that they too are characterized by ‘isolation of
phenomena, a restriction to a circle of activity exactly de-
fined in space or time’.4? The same is true of them that
has been maintained of the °separate deities > of Rome.

The view of Latte, however, is that the same characteris-
tics hold on the side of Rome and Italy for the great gods as
well. At this point we must examine more closely a second
example that he adduces.

Gellius 18, 28, quotes from Varro 48 a list of deities, which
have long since attracted interest. Lua Saturni, Salacia
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Neptuni, Hora Quirini, Maia Volcani, Nerio Martis—these
are the forms of invocation that meet us here. They appear
always in a special form—to a female deity in the nominative
is appended a second, usually male deity, in the genitive.
Whilst, in the second place, we have always to do with uni-
versally known deities, Saturnus, Neptunus, Quirinus and
Volcanus, the feminine names in the nominative are either
rarely attested, or else do not even occur anywhere else.

Latte’s view 49 is to this effect : the ‘ nominative ’ names,
Lua, Salacia, Hora, Maia, Nerio—to restriet ourselves to
these examples—originally did not denote independent
deities. They denoted abstractions, expressions of a power
or a will, issuing from the chief gods whose names are added
in the genitive case. One example will illustrate the point ;
¢ the general conception, which is associated with Neptunus,
is specialized and narrowed for the gushing spring, in which
you see at work the Salacia Neptuni, his power to make
water * gush **, salire’. 50 It is precisely this specialization
which is to be thought of as Roman and, as Umbrian and
Samnite parallels prove, Italian in general. It was only in
course of time that the separate manifestations of the great
gods that thus arose became detached from their original
spheres and grew into independent deities of minor range.

One objection to this view suggests itself at once; in the
case of a number of the feminine names of deities, which are
given in the nominative, we may with some certainty rule
out the possibility of their having originally been mere mani-
festations of the great gods. Rather, they are evident from
the first as independent, and this fact is in itself enough to
exclude Latte’s view, which has no meaning except as the
formulation of a general truth.

From Latte’s own position 5 it cannot be denied that
Lua appears early as an individual and independent figure,
free from any connexion with Saturn (Livy 8, 1, 6 ; 45, 38, 1).
Whether she ever existed in another form cannot be demon-
strated ; it is hardly likely, because of the name mater,
which is specially applied to deities of the earliest circle.®
For Hora we may claim a very high antiquity, as it ecannot
be mistaken that the gens Horatta derives its name from the
goddess.®® The first historical bearer of the name Horatius
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(neglecting the mythical) is the consul, who stands among
others under the first year of our list of consuls. His authen-
ticity is assured by the fact that he gave his name on the
architrave of the temple of Capitoline Jupiter ¢ as dedi-
cator. Nor should we forget that the gens as a whole offered
a sacrifice that is certainly very old %% on the Kalends of
October to the tigillum sororium.5s

Further, the linguistic interpretation of the names of female
deities as abstracts, as qualities or expressions of a power,
is exposed to the most serious objections, as has long since
been seen.’” In many cases it may definitely be ruled out
of account. Here again an example may make this plain.

That the name of Maia is to be explained linguistically as
‘the uncontrolled might of fire’ 5% has not yet been
seriously proved and is hardly likely to be proved in future.
Even the existence of a Jupiter Maius in Tusculum (Macrob.,
Sat. 1, 12, 17) can scarcely be adduced as an argument in
favour of this view. For where could we ever find Jupiter
associated with the raging of fire ? Even if a subsequent
identification of an original deus Maius with the lord of the
sky took place,®® still the association of a fire-god with
Jupiter would remain as inexplicable as ever. The correct
view was long ago expressed by J. Wackernagel ; Maia is
the ¢ great’ one (Jupiter Maius or deus Maius has this and
no other meaning—an analogy to Jupiter Optimus Maximus).
But this ‘ great’ one is a correct designation of the Earth
and the Earth-Mother ; the ancient Indian mahi- and the
Greek Meyddn 80 are parallels that force themselves on our
notice.®? To find this Earth-Mother associated with Vol-
canus-Hephaistos should not in view of our other evidence
surprise us.®?

Finally, we can hardly consider it a confirmation of Latte’s
position, if he associates with the list, recorded by Gellius,
a case like that of Ops Consiva.®® It is certainly true that
adjective and genitive originally possess the same function 8
.and so, on grounds of grammar as well as of fact, that Ops
Consiva or Consivia should be interpreted like Maia Volcani or
Lua Saturni. But we have no more right in this case to
regard the origin of Ops as consisting in a mere manifestation
of the male deity (‘the harvest-blessing of Consus’) than
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we had in the cases dealt with before. Just as, beside
Lua Saturni we found Lua mater, we find again beside Ops
Consiva: Ops mater. In the earliest calendar the existence
of the two forms can be grasped; beside the Opiconsivia
of the 25th of August appears the Opalia of the 19th of
December as an independent festival.® Finally, we must
attack Latte’s arguments from a third point. I mean, the
point that he regards the linking of deities of the form of
Lua Saturni or Ops Consiva as something at once definitely
Italian. It is, of course, correct, that the connexion by
adjective appears commonly in Oscan and Umbrian religion.
On the inscription of Agnone (Planta, no. 200; Conway,
no. 175) appear names like hereklis kerriidi, ¢ Herculi Cereali’,
maatiis kerriiuts, * Manibus Cerealibus’, and a long series
of other deities designated by the same appellation ; one
and all they are placed by it in connexion with Ceres. On
the tables of Iguvium, again, we have besides the simple
Serfe Martie the complicated Prestota Serfia Serfer Martier,
where two adjectival combinations are linked to one another.®
But Etruscan religion gives us the parallel turms aitas,®
the ‘Epufjc “Adov. In Greece, too, we meet Zedg “Apeiog,
*Abnpda “Hepouotia, *Abnpd >Apeia, *Apoodlry *Apela.9®

This kind of association of deities, then, is extended far
beyond the sphere of Italy proper. There is nothing to make
us look there for its origin or its special sphere of extension.
On the contrary, we may say that Greece has sometimes
supplied the model for Italy. It may be regarded as certain
that the goddess with the Oscan name Mduepoa %® was copied
from °AOnpd *Apsia.™

This should mean the end of any hope of finding a pecu-
liarity of Italian religion on the path hitherto pursued. And
yet, as I think, the attempt, and even the particular effort
made by Latte, need not at once be condemned to failure.
But it requires a sharper distinction and delimitation than
has up to now been applied to it. Such conceptions as single
manifestation of the divine, specialization and narrowing
down, are too vague, they do not nearly enough lead us to
the spiritual ideas that lie at their roots to justify their further
use. But above all we must keep open a question, to which
an answer has hitherto been far too readily given. We must
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seriously consider, whether Italian and Roman, far from
coinciding, do not rather possess each its individual form.
It may indeed be that the Roman form grew out of the
surrounding world of Italy, that that world was its necessary
condition. But we should have to decide where to lay the
emphasis, where to seek the decisive spiritual event—at
the point where Rome went hand in hand with Italy, or
where she went beyond her.

2

We may begin by setting in contrast two peculiarities of
the cult of Ceres. In the Samnite cult of Agnone the in-
scription, which has kept the record of it, names a series of
otwvaot Beol. A circle of deities, all marked by the name
kerrtio-, as connected with Ceres, is grouped round the
Earth-Mother, and Latte does not hesitate to designate
them, in accordance " with his general view, as manifestations
or, to be more precise, as specializations of that one form
that stands in the centre. We need not here insist how
difficult it would be to prove that the nymphs {didmpats),
the rain-showers (anafriss '?), or the Manes (maatiis) could
represent such manifestations—to omit other possible ob-
jections. For, even admitting that Latte’s view was as
correct as it is certainly the opposite, there would still remain
a very essential difference between this and the Roman cult
of Ceres.

In an often quoted passage of the Servius Dan. (on
Georg. 1, 21)—the author quotes Fabius Pictor—the gods
are listed, whom the flamen Cerealis was wont to invoke at
the beginning of seed-time.”® They are twelve in number,
but among them appears neither Ceres herself nor other
goddesses such as Tellus or Flora, of similar or identical
nature. In the names of these gods we are confronted with
‘nomina agentis’, which in each case denote a special
partial function and in their totality cover the whole circle
of work in the field. Beginning with the Vervactor and the
Redarator they go down to the Convector and the Promitor.

Here again there has been talk of a tendency to specialize.?s
As a matter of fact, all these activities and their divine
exponents belong to the realm of the Earth-Mother ; sacrum
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Cereale faciens Telluri et Cerert, says Servius expressly of the
flamen. The possibility of comparison, even of similarity
to the Samnite cult is quite open. But yet there is one fact—
and a fundamental one—that separates the Roman series
from the other.

If we once admit, as we have suggested, for Agnone,
that we have to do with a specialization of a more ex-
tensive divine field, divided into smaller, less comprehensive
deities, these would appear here side by side, and would
be like the fragments of a whole that could be remade out
of them. In Rome, on the other hand, the carrying out of
field-work is divided into acts which are accomplished in
sequence. In place of a coexistence, for which the factor
of time 1is irrelevant, we find an order which underlines that
very element of time, and which for that reason cannot be
altered, not to say reversed, in its course. If we disregard
the character of these acts as such, this temporal sequence
certainly represents something that oeccurs only in Rome
and has nothing to correspond to it on the Italian side. And
this peculiar character extends yet further ; not only the suc-
cession of the deities, but also the point of their appearance
—the yearly recurrent beginning of seed-time—75 is sharply
marked. Only then and on no other occasion do they come
into action. '

With the appearance of the flamen Cerealis has been associ-
ated a second kind of cult practices. At certain atoning
sacrifices, which the Arval Brethren undertake, to atone for
the removal of trees from the sacred grove, the action is
again divided up into a series of single acts and to these in
each case divine character is assigned.”® There appear,
Deferunda for the felling, Commolenda for the chopping up,
Coinquenda for the breaking into faggots,”” Adolenda for
the burning of the fragments that remain for disposal. The
evidence for deities and sacrifice is not earlier than the
Empire. But the old use of the gerundive in the four names,
without the idea of obligation that later attached to it,?®
the old-fashioned nature of the operation of thinning out and
clearing a wood and the associated worship of the gods in
sacred groves,?® finally, the great age of the whole Arval ritual
and of the Brotherhood itself, all these suggest that we should
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date them to a very early period, perhaps to the very earliest
of Roman religion.8®

We must observe at this point that, in the acts of the Arval
Brethren, a sequence of these deities, such as might corres-
pond to that of the actions in question, is not given. The
deities are arranged in alphabetical order. The reason is
obvious. There is question not of an invocation, as with
the twelve numina of the flamen Cerealis, but of a sacrifice.
This sacrifice is made by the Arval Brethren to these deities
in common ; they represent here a closed unity as opposed
to other gods, not a sequence established once and for all.

If the sequence, which was so obvious in the cult of Ceres,
does not appear in our case, and can at most be described
as an ideal one, that can be divined under the traditional
order (although not carried through in practice), yet in
another peculiarity we encounter a factor of importance
for our purposes. The appearance of the four deities in
the Arval ritual is not, like the invocation of the numina
by the flamen Cerealis, connected with a ceremony of sacri-
fice recurring regularly spring by spring, but represents a
solitary act, recorded under year and day in the acts of the
Brotherhood. The appearance of Deferunda, Commolenda,
Coinquenda, and Adolenda is conditioned by a single, in
the fullest sense of the word, historical occurrence (growth
of a fig-tree on the architrave of the shrine; stroke of light-
ning on the sacred grove). The character of these deities,
then, is revealed not in supratemporal existence, standing
above the human or even the natural sphere, but in these
very historical events. To put it in other words, it reveals
itself in history and nowhere else. It is not difficult to find
further evidence for the view here implied.

3

The examples so far adduced either came -definitely from
the earliest stratum of Roman religion or could, on general
principles, be referred with some probability to it. That is
to say, they belonged to that stratum which is mainly repre-
sented for us by the earliest calendar and by the circle of
festivals and deities that appear in it and which the Romans
themselves were wont to call the °religion of Numa’. But
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we may be permitted to cast a glance beyond it for a short
time on to later stages. To get a clear view of later develop-
ment and continuation often helps one to grasp the original
itself more clearly ; the ripened form helps us to discover
the beginnings, which are present only in germ and are
therefore difficult to distinguish. The two together, then,
not only illuminate one another, but mutually confirm one
another in their results.

Latte 8! points to the fact that ¢ the Greek Tyche in Roman
environment loses her meaning as the bearer of the inexorable
fate that is linked to all events, and appears as Fortuna
huius loci, huius diei, or haec Fortuna, and is thus linked to
the individual event, as Fortuna Tulliana, Crassiana (Dessau
8717, 8714), that is to say, to the individual man. But
Tyche too reveals herself in many quarters as the Tyche of
single place and people ; in this point, there is no difference,
of principle at least, between the wdyn *AAefavdpeiag or the
Tyche of a king and the prevailing use in Rome.?2 It
is quite remarkable to observe how the famous saying of
Caesar, when he reminded the boatman, who shirked the
storm, of the T'yche of the great man, has been claimed by an
authority on Greek religion as evidence for Greek belief in
Fate,® whilst Latte on the other hand sees in it a specifically
Roman sentiment.®4

And yet in one point a difference between the two peoples
does exist; it consists in the emphasis on the temporal
element. The Fortuna huius diei, at least, has no parallel
on the Greek side. The singularity of one special day,
particularly of a day of decisive historical or political im-
portance 85 and the Fortuna assigned to it, means something
definitely Roman. That reminds us at once how in Plautus
the single day already has its special and non-recurring
character.’® We remember, too, how in Roman history
the day and hour of death, in fact, the individual moment, as
a whole, in the art of Roman triumphs and history, was
raised to an importance hitherto unknown.®?

In the erection of temples this relation of the single his-
torical event to the divine is revealed. The vowing of a
temple usually takes place at a special moment, with a
particular, not recurring character; in the moment of
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danger (in medio discrimine pugnae)®® or of decision,?
or at such extraordinary occasions as an earthquake.?
Noteworthy, too, is the evocation of enemy gods; house and
cult are offered them in Rome, if they will desert their former
home. °‘ This evocation is only undertaken, when the enemy
city is ripe for storm; it is the very last act before the
decision.’ o1 '

Here everything is concentrated on single decisive acts;
the special quality of the different moments of history is
persistently felt. We may add that for all Roman temples
the year and day, not only of dedication, but also of vowing,
lives on in memory. This is in complete contrast to the
procedure in Greece, where such historical relationships,
even where they exist, usually remain unimportant.®?

One step more and we actually find deities whose whole
existenceis based on their manifestation at a particular hour
of history.

At the beginning of his essay Latte compares an episode
in Roman history with one in Greek. Before the Battle of
Marathon, Pan appears to the messenger, sent to Sparta, in
the wooded hills of Arcadia. He promises the Athenians
his help and demands in return a permanent cult in Athens.
A dwelling under the hill and a yearly festival are his reward
after victory was won (Herodotus 6, 105). In Rome, too,
we know of a divine appearance at just a critical moment.
Before the approach of the Gauls a voice in the night warns
the Romans to fortify walls and gates, and points to the
impending fall of the city. Again, the result is the insti-
tution of a cult ; its bearer receives his name from the manner
of his appearance and is worshipped as Aius Locutius, or
as Plutarch translates it (Cam. 80 ; fort. Rom. 5) as Pnus xal
Kinddow.23

It is, no doubt, correct to say that ‘to the Greek the
appearance of the god quite unconsciously and undesignedly
takes on a plastic and visible shape ’ and ‘ becomes the lord
of the mountainous land in which he dwells’. Nor less is
it certain that in Rome the warning by night remains form-
less ; it remains mere voice, mere sound, and as such receives
its name, without being associated with any of the great gods,
who had up to then arisen.’® The only question is whether
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we are justified, in the second case, in talking of a lack—a
lack of speculative and imaginative power, perhaps, as has
been suggested.?®* Would it not be wiser, first of all to undex-
stand this peculiarity, which is undeniably present in the
Roman conception of deity, first to take it seriously, before
proceeding to a final verdict on it ?

It might be that the Roman consciously refused to go
beyond the single warning, linked to one definite, historical
moment. And the reason may have been that he gave to
that historical moment, and, in fact, to history as a whole, a
peculiar importance, because history was rooted in his sense
of the world in quite exceptional depth and power.

But, if that is so, we should have to adopt a very different
valuation. Whereas to the Greek the single manifestation
in time has always no more than accessory value, whereas
even in the divine world everything is revealed as a being
beyond time, on the other side the single manifestation can
rise to a point at which it can overshadow, even replace
being. The Roman conception of deity, that is eminently
historical and reveals itself in time, confronts the supra-
and extra-temporal nature of the Greek gods as an inde-
pendent and intelligible world of its own. Being and time,
ontology and history can always be confronted as independent
spiritual realms, each resting on its own base.

4

The discussion of our subject would be incomplete, were
we to leave unmentioned that characteristic conception of
Roman religion, the numen.®® With it we return to that
earliest stratum of Roman religion which we had for the
moment left.

The word numen is everywhere employed, where a divine
action, an activity or function is meant. Cicero renders the
Homeric 0@y idrnri (u 190) by divino numine (de fin. 5, 49).
In another passage he uses vis divina as synonymous with
numen deorum (de div. 2, 124). Similarly, you can speak in
particular of a numen Jovis, Cereris or of any other god. It
denoted merely the logical development of the basic concep-
tion, if you came to speak of various numina of one god.
The manifestations and activities of that god can be distinct,
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not only in point of time, but also in kind. Juno herself
speaks in the Aeneid (7, 297) of her numina in-the plural,®?
and another passage in the same poem is explained thus:
Juno multa habet numina ; est Curritis . . . est regina . . .
sunt et alia eius numina (Servius on Aden. 1, 8).

On the other hand, a god, when he expresses himself in
a special direction or action and when that expression, for
the immediate present, forms the focus of interest, can be
designated simply as numen. It is his working and activity,
not his whole nature or his shape, that is in.the first place
intended. A dedication numini Apollini, numini Iovi,
must describe these gods in that special quality, as it were,
as divine act. We are indeed told that such uses do not
occur until the Empire.®® But there are various considera-
tions that dispose us to assume them for the very earliest age.

At this point a verse of Lucilius gains a new importance.
The fragment 895 (Marx) is usually read in this form : 4pollost
numen, qui te antiquis non sinet deliciis maculom atque igno-
mintem tmponere. In the latest treatment, however, we are
reminded that the manuseripts of Nonius, in whom the verse
is recorded (p. 24, 9), unanimously give nomen and that its
replacement by numen rests on conjecture. That the
traditional reading is the right one, we are told, is evident
from the fact that both in the comment of Nonius and in
the fragment of Lucilius himself there is a contrast between
the ideas of momen and ignominia. The two confirm one
another, and we must keep to the tradition in Lucilius.

It is certainly true that Nonius interprets ignominia as
nominis nota, and the same holds good of the quotation from
Cicero’s fourth Book on the state. The verse of Lucilius,
on the other hand, has no etymological intention. Its
meaning is difficult. According to F. Marx’s guess, it is
spoken of a boy, who denotes his rich or powerful lover as
Apollo, for which parallels can be quoted.?® " Be that.as it
may, in any case what is meant is that the god will not allow
that the character of disgrace (ignominia) shall be attached
to certain forms of enjoyment. Why Apollo should here be
designated as nomen has not yet been explained and has been
left thus unexplained even by those who have championed
the traditional text. The alteration to numen, on the other
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hand, would give a complete sense.2%® If Apollo will not
admit of something taking place, it is because he will enter
the lists against the real or supposed injustice, because he
will prevent it by virtue of his divine power. Of necessity
he reveals himself in such a case as active working and
interference—in brief, in his character as numen.19

One of our earliest pieces of literary evidence, then, may
give us the word numen in this pregnant sense. But the fact
that, in the god, it is the activity and the act that is mainly
felt, can be traced yet earlier. Two gods of the earliest
Roman circle have names which bear unmistakable witness
to this. They are gods who cannot boast either Etruscan
or Greek origin, but who may be traced back to a pre-Roman,
Indo-Germanic or ancient Mediterranean stratum. Nor are
they such gods as were common to the Romans and the Latins
or any other Italian people. Both gods appear originally
only in our city ; both name and character, then, may claim
a specifically Roman nature.

The two gods in question are Consus and Janus. The
former is for Latte 102 none other than the treasurer of the
stored harvest, the second the sacred power of the single
door. Both belonged, we are told, to those deities of Rome,
who ‘ were simply exponents of a single force, which was felt
as divine, or of the forces that issued from a single object ’.

Against this, we should remind ourselves that Janus,
regarded from the point of view of his linguistic formation,
does not denote a concrete object, but is an abstraction. To
put it more exactly, he represents a ‘nomen actionis’.
Janus is the ¢ going ’ (old Indian, yana-), and the door (tanua)
is certainly not the origin of the god, but the reverse; it
is the door which is derived from the god. For from his
name, which appears also as a u-stem (dative lanui103),
the name of the door is derived, just as is the name of the
mensis Januarius1°* The single concrete object, then, is
subordinated to the god, the god has not grown out of the
object.

The case as here stated has long since been made clear ; 195
it is in itself so convincing, that one cannot conceive from
what quarter any objection can be raised against it. The
conclusions for Consus can at once be drawn. His name,
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too, appears originally as a u-stem,1% as the derived Consualia
proves. To judge from the formation, Consus, -iis, should
be a -tu- abstract noun, comparable to cantus, -@is or to
cursus, -us, and belonging to the verb condere ;107 for the
sound formation we may compare caesus from *caid-tos or
salsus from *sald-tos.1°® The name of the god, then, can only
mean the ¢ hiding ’; it is usually referred to the hiding and
garnering of the harvest in particular, whether rightly or
not we have still to inquire. In any case, the linguistic form
points unmistakably to an activity.

We must, then, register the fact that two of the earliest
names of Roman gods mark the nature of their bearers as
an activity. The phenomenon is not without parallels in
the Italian sphere. On the Umbrian tables of Iguvium we
find a designation which expresses the similar conception
of an action or an activity, perhaps does so even more sharply
and unmistakably than on the Roman side. There appear
side by side ahtu tuvip. and ahtu mart: (IIa 10-11), which
can only be understood as datives,  actut Iovi patri’ and
“actui Marti’1%° In that case, what is here spoken of is
not an actus Iovis, but an actus Iupiter ; not an action of the
god would be mentioned, but the god himself would be des-
cribed as such an activity, such an act, if we may use the
word.

The agreement with the names of the gods, Janus and
Consus, as also with the pregnant use of the word numen,
as a whole, is seen at once. Umbrian ahtu iuvip. and a
Roman dedication numini Iovi (CIL. 8, 9195) correspond
exactly, and correspond too in the prominence given to the
decisive idea ; in each case Jupiter is meant in his quality
of act.

The facts further reveal that this character of the god as
act is not only very old, but that it is not confined to Rome.
A conception as decisive for Roman religion as that of numen
was based on an order of ideas, that was characteristic of
other Italians too, at least of the Umbrian people.

This very contact, precisely because it is beyond question,
must spur us on to discover a specifically Roman element.
The community with Italy forces on us the question of the
special and peculiar quality of Rome. Where we have to
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look for this can hardly be doubtful after all that we have
already established.

The actus Jupiter, as it appears at Iguvium, is mere act,
without more precise determination of its appearance. It
lacks, above all, any fixation in time. Janus, on the other
hand, though linguistically he means the © going ’, yet, as a
matter of fact, as we know, means above all the beginning.
Janus is the god of all commencement. The same is true
of Consus, except that with him it is not the beginning, but
the conclusion that is meant. '

The god Consus is nowadays referred exclusively to the
hiding of the harvest,'® and this is beyond doubt correct,
if we have in view the Consualia of the 21st of August. The
condere of the harvested fruit of the field (condus promus
Plaut., Pseud. 608 ; Conditor Promitor in the list of numina,
already quoted, which the flamen Cerealis invokes: Servius
Dan., Georg. 1, 21) denotes the conclusion of the work of the
field. But it is very much harder to explain the festival of
the 15th of December that bears the same name. Wissowa
thought of the threshing, but neither can the name and
activity of Consus be linked to that, nor is there any ancient
evidence that would point to it ; we have only a mere, not
very probable assertion.

A further consideration presses itself on our notice. By
the Consualia of the 21st of August stand the Opiconsivia
on the 25th of the same month. On this day Ops mater
is connected with Consus, as is expressed both in the name
of the festival and in the name of the goddess (Ops Constiva).
This fact has been justly quoted as evidence for the con-
nexion of Consus with the harvest. On the other hand, the
Consualia of the 15th of December was again followed by a
day of Ops on the 19th; but, as the name of the festival,
Opalia, shows, on this occasion the goddess does not ad-
vertise her connexion with her male partner. If we now ask
the question, what kind of condere can be meant at this
second festival, we must remember that the verb is not
limited to the sense of hiding and, therewith, of completing
the work of the fields. A second meaning meets us, and
precisely in sacral context. Saeculum condere means ori-
ginally 11 the burying and ending of the old saeculum ;



THE ROMAN FORM 197

lustrum condere is used in the same sense.l? It is natural,
then, to suppose that the festival of Consus in December
meant nothing else than the hiding and conclusion of the
old year. In that case, it would have had, for the year that
began with January and ended with December, a similar
function to that of the Terminalia of the 28rd of February
for that other year that began with March and found its
end in February.!1s

Be this as it may, there appears in Rome, in place of the
timeless divine act, which meets us at Iguvium, the determi-
nation in time. The gods Janus and Consus are in name
and significance related to the beginning and end of an
activity.!¢ They are related, not to a continuous activity,
undefined in time, but rather to an exactly determined point
of time. Peculiar to them is the character of definiteness
and precision. The same can be proved of another divine
name in Rome.

The linguistic meaning of genius can hardly be subject
to any doubt. The connexion with the root gen- is obvious.118
We must, however, point out, that the name of the god is
derived not from the reduplicated present, gigno, but from
the aoristic root 118 (ep. ylyvopar and ysvidunp); it denotes
not ‘he who begets’, but ‘he who has begotten’, and
therewith emphasizes the result and conclusion as the
decisive element.l? Just as the Genius as god is always
subordinated to an individual man, so is his activity related
to an individual and important moment. That is why the
birthday, above all, is sacred to this Genius, the day on
which the procreation of the man became manifest.

We may take yet one step farther. In the case of Janus
and Consus, even in that of Genius himself, we have to do
with events that are indeed fixed in time, but that recur at
intervals. But, once again, the definition of the numen
in time can advance from such recurrence to a single his-
torical action—the same process as that that we have already
realized in our previous discussion.

Cicero in one passage says that the force and numen of a
god are revealed in prodigies (in Verr. 4, 107). By the word
prodigium the Romans meant such events within the sphere
of nature or human life, as, by their exceptional character,

14
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seemed to contain the suggestion, that the good under-
standing between state and gods (pax et venia dewm) was
disturbed, if not destroyed. Such prodigies by no means
point to a certainly predestined disaster ; leaving its specific
character in the dark, they only indicate that destruction
is impending in the nearer or remoter future. They require
the most careful attention and appeasement, if this good
understanding with the gods is to be restored.ns

At first sight, we seem to have to do with no more than a
necessary inference, that follows from that conception of the
god as act that the Italians held. If the divine was no mere
being, but if it expressed itself in work and activity, the
chief form of such activity must consist in the indications
that it imparted from time to time to its human worshippers.
But again we find in Rome a new factor of decisive importance.

The prodigies, of which we have spoken, are not mere
indications, which may occur now and again without any
precise definition in time; no, it is of special import, at
what moment they appear. Whether in critical days before
threatening dangers or extensive operations, or revealed
within a period of apparent peace, the oceasion and
historical context within which a prodigy occurs are always
of supreme importance. That is why Roman historians
turned their attention to prodigies; the annalists, Livy,
Tacitus, are full of accounts of them. In the little book of
Julius Obsequens we have actually a special list of all the
prodigies, that were recorded in the work of Livy from the
year 190 B.c. onwards.

We have an exceptional piece of evidence for the early
date to which this fixing of prodigies to time and year extends.
In an often-quoted passage Cato the Elder endeavours to
emphasize the special quality of his history as against such
older forms and attempts as were there before him. He
had no inclination, he says, to write the sort of thing that
stood on the wooden tablet of the pontifer maximus; how
often high prices or an eclipse of sun or moon had occurred.
What Cato alludes to is the whitened tablet, which was set
up in the official residence of the pontifex and intended,
year by year, to record the names of the magistrates and the
most important events, as seen from the point of view of
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the college of ‘ pontifices’. The words that we have quoted
enable us to realize that precisely the prodigies must have
formed a notable part of this earliest historical record. For
heavenly phenomena appear as a regular part in our reports ;
and, as far as scarcity is concerned, we need only refer to the
causes that are given in our tradition for the introduction
of the deities Ceres, Liber and Libera to Rome (Dion. Hal.
6, 17, 8; 496 B.c.).

We do not know when the pontifical records were first
taken in hand. Beyond doubt, they presume the existence
of writing, but with the introduction of writing we come to
the age of the earliest calendar or of the fibula of Praeneste.11?
It may at least be taken as certain, that this custom extends
into earlier times than the records that are still in existence,
of which after-times had authentic knowledge.’?®¢ Without
some such procedure both the lists of consuls and the earliest
dates of temples are impossible 12

With these prodigies and the record of them we have, it
seems, hit upon something that is primitively Roman. From
the very first, the Romans must have represented their
history to themselves as a chain of actions, which were guided
by constant indications from the gods and, through unwearied
questioning in accordance with those indications, were
brought into harmony with the divine will.22 Nor did
this picture change in later times. Beside the prodigies
appear the Sibylline Books and the Etruscan Books of Fate;
there appears too the activity of the haruspices. Into quite
early times extends the observation of birds; on no official
occasion did one neglect to seek the information that they
had to give. No less an event than the foundation of the
city itself is said to have followed on the grounds of such an
indication ; the beginning of Roman history is marked by
the augustum augurium of Romulus.

It is only the counterpart to a history controlled by.divine
guidance, that Rome’s gods on their side should have pre-
ferred to reveal themselves, not in actions beyond time, but
in single, historical acts.



Chapter V1
THE AGE OF ROMAN MYTH

1. GENERAL REMARKS

T is only with some hesitation that one dares speak of
I Roman myth. Yet the unfavourable verdict that
overshadows it is of quite recent date. Niebuhr, for
all that he was so inexorable a critic of the fabrication of
early Roman history, could yet speak of ‘ noble myth > and
was prepared to grant it a place in his narrative. For
Usener, too, Roman folk-stories were still his ultimate
data, a tradition to which he adopted an attitude not distinct
from his attitude to the Greek. It was Wissowa who first
declared war on the mythological stories, and especially on
the mythological poetry of Rome. In his view, these were,
almost without exception, composed on the model of the
Greek myth. The stories of gods and heroes could not, then,
as he thought, be used at all, or only with the greatest caution,
for Roman religion ; in no case could one speak of myth that
was originally Roman. A
Wissowa could not, indeed, deny that in Greek as in
Roman poetry, stories of an etiological character appear, which
seek to interpret the institution of some cult or other. But,
whilst the Greek poets drew their legends from a popular tradi-
tion or from one connected with definite shrines, and confined
themselves to inventing further within the frame thus given,
the mythological stories of a Propertius or an Ovid were
deliberate inventions—transferences of Greek models, with-
out any root in popular myth. We have to do, we were
told, with late creations, arisen at a time when the instinct
to create myth was already extinct among the Romans ;
one must often attribute the origin to the poets them-
selves. Thrown back on their own fancy, they combined
with onc another, ‘at their own sweet will’, those gods
200
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of earliest Roman cult that had become mere names without
content,

These ideas answered a very general view, according to
which the Romans lacked fancy and, therefore, the urge to
create myth. How far this picture is a true one we shall
have to discuss later. Here we must be content to show
that the affirmation of the unimportance of a rich and ex-
tensive tradition must, on the most general grounds, arouse
suspicion.

Even if we were to admit that we have always to do with
late myths, created by particular persons, the admission
would by no means involve the conclusion that they were
necessarily something capricious and meaningless. On the
contrary, if a poet invented a special feature or a whole
myth, this might involve a very significant invention. Or,
if he took over a Greek motif, he might well be conditioned
by the ‘ form ’ of a myth, that was already present in germ,
or by the conception of a god that came to him from general
belief. The borrowed motif enabled the poet to give richer
and more intelligible form to a picture already present before
him. On this assumption, a variant, for which the evidence
is late, or even an invention, may become significant.

In many cases, a poet will have given a myth its setting.
But that is not decisive against its being a genuine myth.
That world of ideas, that for the Roman was attached from
the first to a practice of cult or to a god, may only have
received from poetry a clearer and more comprehensive
shape. What was present more or more less clearly to the
mind of each individual, was transformed by deliberate
creative art into a picture that gained general validity. Myth
and language reveal themselves as alike in this point. What
the poet makes of both of them is usually only an awakening
and revelation of those powers, that lay hidden from the
first in their bosom. '

It is not the early or late date of origin, it is not the question
whether we have to do with popular matter or invention of
the poet, that is in itself decisive; it is the existence of an
original kernel of myth, or, to use a conception that we have
already met, of an original mythical form. Whether this
was still at work in the stories that are handed down to us
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can only be decided by a comparison with the cult itself.
W. F. Otto was the first, in his ‘ Roman Myths’, to make
fruitful use of this way of regarding the problem.® Dis-
cussing the tradition about Anna Perenna ? or Acca Larentia 3
he showed that the same conceptions that appear in the cult
also found expression in the mythical picture.

It may serve as confirmation of this procedure that the
question can be put in the same way in a second, similar
case. Just like Roman mythology, the etymological inter-
pretations of antiquaries have fallen victims to a general
unfavourable verdict. Modern linguistic science has made
a general clearance among them and has demonstrated the
incorrectness of many ancient interpretations. But, despite
their incorrectness, they are not without value. Even if
they cannot explain the real origin of a name of a god, for
example, they may still give us a suggestion of the sort of
thoughts and associations that might be connected with
the name and its bearer. On general principles, the possi-
bility exists, here too, that, under the covering of rationalistic
interpretation and linguistic speculation, the kernel of form
may be present, which gives us information about its origin
and essence.*

As an example we may point to the series of evidences
that cover the rite of oscillatio.®> Everything suggests that
the explanations given of this subject, not only in their
recorded form, but also in their origin, are relatively late ;
not one of them goes farther back than the age of Varro.
The etymology of the word oscillum and a number of
archaeological monuments enable us to realize, that in
this ritual we have to do with the hanging up of masks,
especially in the cult of Liber-Dionysos. If we now compare
the ancient evidence, it is only in isolated cases that the
correct view is given. Beside it, we find other attempts at
interpretation, that seem at first to lead in a different direc-
tion. But that an original conception was preserved in
them is shown by the fact that the explanations of oscillum
and oscillatio, however much they differ in detail, all in one
way or another bring in the masks or, at least, hint at them.
Here, then, from the first a fixed field was marked out, within
which those explanations had to move.¢
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From a quite different direction arguments can be brought
into action against Wissowa’s views. Hitherto, the proof,
that a single motif or a whole story was taken over from
Greek legend into Roman, was taken to imply that we had
to do with a late creation. At the root of this lay the idea
that, before the days of a Livius Andronicus or an Ennius,
Greek mythology was almost unknown to the Romans.
But E. Fraenkel has shown in impressive style,” that the
free play that Plautus makes with the most varied mytholo-
gical ideas is only intelligible on the assumption, that Greek
legend was known from of old in Rome. ‘Long before the
time of Livius Andronicus, perhaps in some cases centuries
before, on the Tiber, as elsewhere, the motley world of Greek
fable, even if not represented as a consistent whole or em-
braced within the limits of single works of art, must yet
have been familiar in its main features and in its most im-
portant figures.® The linguistic form of many names of
myth,® as well as the manifold representations on works of
minor art, attest the age at which the reception took place.®
We must, then, reckon with a possibility, that, so far as
I can see, has never yet been seriously considered—the
possibility that myth formed on Greek models may yet go
back into early times—at least, into times very much earlier
than those that have hitherto been considered.

To this must be added a further point. Fraenkel was
already convinced that the Italian tradition must be brought
in for comparison. Etruria and Campania are the home of
grecizing craftsmanship; in general they were the great
intermediaries for Greek goods. In many cases the names
of Greek gods in Rome enable us to see that they must have
passed through those countries before they found adoption
in Latium. This means a complication of our picture in an
important point. Together with the world of Greek myth,
elements from Etruria and other districts in Italy may have
been received ; to them, not to Greek goods only, will Rome
from of old have stood open. But, while our picture grows
more complicated, we get on the other hand a valuable
means of assistance. The parallel tradition of Italy gains
indefinitely in importance ; where the Roman tradition fails
us, it comes in to help and to complete.
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We know in Rome of an ancient pair of deities, Cacus and
Caca.ll Only the female partner possessed a cult in historical
times. In the shrine of Caca a fire was kept ever burning ;
the Vestal Virgins, the guardians of the hearth-fire, made a
sacrifice to her. Cacus, on the other hand, appears only in
myth. He is the opponent of Hercules, from whom he steals
the cattle of Geryoneus. He appears in the tradition as a
monster, dwelling in the depths of the earth and spitting fire ;
he is actually desecribed as the son of Volcanus. We should,
therefore, be inclined to believe that Cacus was a true
partner of that Caca who is revealed in fire and that in his
descent from the fire-god another original feature has been
preserved.

Modern research has given a different verdict.l? It has
regarded the legend as a late invention. It does not appear,
we are told, before Virgil, and certainly does not go back
any earlier than his age. It is only in him that Cacus
appears as son of Vulcan ; Virgil alone is certainly responsible
for this descent; Virgil alone has armed him with a fiery
breath, as if to prove his origin.

In a case like this we see to perfection the limitations of
a view that depends solely on the methodical criticism of
sources. This view, it is true, only permits us to follow the
legend back to the Augustan age. But the moment that
we adduce for comparison the history of Italian proper
names the result is altered. From this point of view, from
the Etruscan, that is to say, the name of Cacus is identical
with that of Caeculus the founder of Praeneste and heroic
ancestor of the gens Caecilia.’® Caeculus, however, is des-
cribed by Cato and by the city chronicle of Praeneste as a
son of Vulcan. We must not be in such a hurry then to
make up our minds. It is unquestionably possible, it is, in
fact, extremely probable, that Virgil, in describing the descent
of Cacus, has preserved an ancient trait.

The adventure of Cacus is not merely connected both in
time and in content with the fight against Geryoneus, it is
copied directly from it.!* The copy, however, comprises
traits, which distinguish it from the original. In both cases
they are creatures of the depths of earth,® with whom
Hercules measures forces, only that Geryoneus dwells in
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the distant red-land ’, Erytheia, whilst Cacus has his seat,
not in the realm of legend, but on the Aventine, the site of
the earliest Rome. Here he steals the cattle of the passer-
by by night, without respecting the sacredness of the stranger
and the rights of hospitality. This adventure, then, does
not develop into an open fight, as with Geryoneus, but into
a struggle against trickery and deceit. It has been observed
that the Romans, in contrast to other peoples, associated
these qualities from the first with the idea of evil; malitia
is the character of the malus, perfidia is the contrast to fides,
which with pietas and virtus is the most Roman of the virtues.¢
By the deed of Hercules, then, is established on Roman soil
an order that henceforth holds good; a lawless monster is
blotted out. A corresponding idea is not, indeed, foreign to
the Greek myth, but in its new context it receives a new and
individual meaning. The slaying of Cacus becomes an
expression in picture of Rome’s character and historical
mission ; the idea, debellare superbos, is here expressed on
the plane of myth.

This conception seems at first to hold good only of the poem
of Virgil. And yet that poem may have given shape to
what was suggested, if only perhaps in hints, by the earlier
myth. That the decisive trait, the lawless and criminal
nature of Cacus, represents a traditional feature is proved,
among other things, by the comparison with Caeculus of
Praeneste.l” The native tradition, on which Servius draws
(den. 7, 768), emphasizes, in his case too, the similar character,
latrocinari. With this, our previous result finds confirma-
tion; for the descent from the god of the earth-fire 1® and
the lawless nature of the monster are confirmatory of one
another. We need only remind ourselves of Kerkyon, son
of Hephaistos, or of the robber Periphatos with his club,
who, like Cacus to Hercules, succumbed to Theseus.

F¥rom this side, too, we can no longer fail to recognize that
we have before us a true and ancient legend. We must
spend a moment in explaining the fundamental importance
of this fact. The story of the adventure of Cacus is not only
ancient, but it contains besides the foreign elements a true
Roman part. The two, native and foreign, do not exclude
one another, but combine to form a whole picture, impressive
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in its unity. It is not the question as to whether Greek
traits are or are not contained that must hold the central
place, but rather the question whether a Roman form is
present. The point of view, which has long since been
familiar to literature, must no longer be withheld from legend.
Here too we must make a clear break with the idea that the
true Roman element is only to be looked for in a sphere,
which has remained untouched by Greece.

We can do no more here than just refer to other legends,
the age and original meaning of which have been revealed by
the bringing in of Etruscan and ancient Italian traditions—for
example, the appearance of the Dioscuri at the fountain of
Juturna ** or the birth-legend of the kings, Romulus and
Servius Tullius.?® But we must emphasize in general the
importance of the tradition of the origins of Rome and of
the Roman kings, and of the myth of Aeneas.?? The legend
of Romulus, above all, demands a new method of approach.
Greek and Etruscan elements have entered here in peculiar
fullness. But against the view that would speak of capri-
cious invention and indiscriminate adoption of foreign
motifs, let us remind ourselves of a saying of Ranke,??
that a tradition as magnificent and full of content as the
ancient Roman is nowhere repeated in the history of the world.
In its combination of historical recollection and political
view it is ‘ through and through Roman, indispensable for
our understanding of Roman history ’.

Our discussion up to now has been mainly concerned with
general contexts and presuppositions ; we must now illustrate
the fruitfulness of our thought by a detailed example. This
example is taken from the circle that we have already touched,
the early mythical history of the Latin people. But we have
here to deal, not with Roman kings, but with the series of those
old kings of Laurentum (Janus, Saturnus, Picus, Faunus,
Latinus), who counted in legend as the oldest rulers of Latium.

2. FAUNUS AND DAUNUS

The meaning of the name of the luperci is one of the most dis-
cussed problems in the history of Roman religion. It is the more
urgent to settle it, as the understanding of the ritual of the luper-
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calia and their chief rite, the running of the luperei, is dependent
on it.

If we neglect, as we should do, the derivation of the word in
Varro from lupus and parcere (in Arnobius 4, 3) or the reference to
lupus and hircus,?® attempts at explanation up to now may be
divided into two classes. H. Jordan %4 was the first to maintain
the view, that lupercus was merely a development by suffix from
lupus and therefore corresponded to the relation of novus, nova
to noverca. He has been followed in this by Th. Mommsen, 2 O.
Gilbert,2¢ W, Warde-Fowler 27 and W. F. Otto; 28 G. Wissowa,
too, originally, made it his own.?® L. Deubner,® on the other
hand, went back to the ancient etymology, preserved in Servius,
Aen. 8, 843, according to which lupercus is to be broken up into
lupus and arcere, so that the meaning of the priesthood was
¢ gverters of the wolf >. He succeeded in converting Wissowa 31
from his earlier view ; A. Walde 32 and, finally, Marbach 32 have
followed him.

We cannot here again discuss the arguments that may be brought
into play for and against these two views. But we would deal
with an observation, which has not yet been valued at its true
worth. It seems as if it might give us the point of approach,
from which this question, that has so often been championed with
brilliant arguments, may finally be settled.

Not only did the priests of Faunus bear the name luperci, the
god himself is said to have been called Lupercus (Justin. 48, 1, 7).
Like Fauna beside Faunus, so too appears a Luperca beside her
male partner; she was interpreted as the she-wolf, that suckled
Romulus and Remus (Varro in Arnobius 4, 8; cp. Lactantius,
Inst. Christ. 1, 20, 1). Wissowa, indeed, denied 3¢ the original
quality of this goddess, as the name might only have been
developed from the luperci and Lupercalia. Fowler 3% and
Deubner 38 expressed the same judgement, while Otto 37 held to
the ancient tradition. The question entered on a new phase
when A. v. Blumenthal undertook to prove that the word Faunus
itself is to be interpreted as ¢ wolf °.38 This interpretation, if it
could be confirmed, would be of decisive importance. If Faunus
is the wolf, his priests, the luperci, can no longer be conceived
of as averters of the wolf. The alternative view gains in weight,
the. view according to which they, like the Greek dpxro, Taspo:
&c., were themselves wolves and copies of their god.?® No one
will endeavour to-day to raise any doubts about the original
character of Lupercus and his identity with Faunus.

A. v. Blumenthal began with the gloss in Hesychius, 6atvor,
O1plov, and equated them, as is entirely permissible by linguistic
law, with the Latin Faunus. Faunus himself, in that case, would
have been a 6nglov. v. Blumenthal went on, quite logically, to
remind us of the interpretation of the luperci as wolves and of
the corresponding nature of Faunus, as it had already been main-
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tained by Otto.4® The name of the god, then, was understood as
meaning * wolf ’.

My object here is to carry this decisive observation a stage
farther. I have been led to do so by the reflection that a gloss
in Hesychius is perhaps rather a narrow basis for a conclusion
of such decisive importance. I further reflected that v. Blumen-
thal took as his starting-point that rendering of luperci as wolves,
which is for the time under debate, in order to prove for faivoy
and Faunus this special meaning, as against the more general one
of fnplov. A really decisive proof, that the name of the god
must mean ¢ wolf’, is still to be given.

Before we set about establishing this proof on a broader basis
than before, we must first discuss the earlier interpretations of
the name. We all know the etymology, which connects Faunus
with faveo and the west wind, Favonius.4* This connexion seems
to have the more in its favour, inasmuch as it was thought that
Favonius in nature as in name could be compared to Faunus.
He would be the quickening wind, which blows in spring and
brings with him the souls of the dead. In this he would correspond
to the double nature of the Lupercalia, which not only contained
a ritual of fertilization, but also served to avert mischief threaten-
ing from the side of the dead.4? Against this, we should remind
ourselves that the connexion of ¥Favonius with the dead, which
is the decisive point, is nowhere recorded, but remains a mere
possibility. One could face this possibility with favour, so long
as one regarded a linguistic connexion of Faunus and Favonius
as a certain datum. Butit loses its power to convince, the moment
that objections have to be raised against the linguistic combination.

The sound-group -ov-, which remained under stress, changed
with the accent following to -av-.2® Thus, favissa belongs to
Jfovea, cavere to xoeiy, favilla to foveo, which seems to be preserved
in the form fove (CIL. 12, 2, 578) 44 and in Umbrian fons, genitive
foner, ©favens’ °faustus’. Foveo and faveo would, on this
showing, have developed into two independent paradigms.

If we regard the two names from this point of view, Favinius
from *Fovénios is the correct linguistic form,4® whilst in the case
of *Févenos we should expect, not Faunus, but *Founos, *Finus.48
If we would still maintain the connexion with faveo, we must
assume a formation by analogy. ~Such a formation cannot, of
course, be excluded on general prineciples, but it involves a diffi-
culty, which would tend to recommend an interpretation, that
could dispense with such an assumption.

Faunus and Oadvor, as v. Blumenthal has seen, imply an older
*dhauno-, which itself might be understood as a -no- formation
from a root *dhav-. This root 47 is present in Slavonic daviti,
‘ throttle ’, ‘choke’, Lydian Kavdavins wxwvdyyns, as name of
Hermes (* throttler of dogs °),%® and Gothic af-dau-ips, éoxviudveg,
Matth. 9, 86. In view of this basic meaning we might think of
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the Fauni as demons of nightmare and as incubi ; ¢ Faunus him-
self would be the ¢ choker ’ or ¢ throttler >. How far this character
of the god as incubus is connected with his wolfish nature would
deserve a study by itself. It could, however, only be carried out
in a wide field, and we are for the present relieved of the necessity
for it, as the meaning, not only of °throttler’ simply, but of
¢ wolf ’ in particular, can be demonstrated with sufficient certainty.

From the root *dhav- is derived first the Phrygian name of the
wolf, which Hesychius gives as dadc (from *dafs).5® Greek
6, Bwds (from *8wfds), © Jackel ’ has been set beside it.5? " The
same must hold good of the Thessalian Zeus ®addiog, a name
which we should be loth to separate from the .second element
in Kavdadins.5? He too need not only have been a °throttler’
Zeus, but also a Zeus Lykeios or something similar ; Kretschmer
has devoted a special study to the wolf-god in his various designa-
tions,53 and to this we shall have often to refer. Here, then,
stand side by side two distinct noun-formations from the same
root *dhav-, and in their company *dhau-no too must be enrolled.
The further assumption is now easy, that, if Founus and 6aivoy
were a wild-beast (6nplov), we should recognize in them the wolf
in particular. That the jackal (like the dog) %¢ is connected with
the wolf need hardly be emphasized ; we need only remember that
St. Jerome translates the ‘howling’ jackals in Jeremiah 50,
89 by fauni (ficarii).5® This would fit well into this context.

The description of the wolf as the ‘ choker ’ 8¢—by the side of
lupus and lupercus—requires a few more words of explanation.
It belongs to that great circle of roundabout descriptions, which
often occur in the names of animals; A. Meillet 57 has discussed
it in a well-known article. Examples from the world of German
fable are ready to hand. A striking parallel is supplied by the
German name for the wolf himself.’® Gothic gawargeins and
gawargjan, launa-wargs and wargipa seem to presuppose a lost
*wargaz, which is connected with Old Isl. wargr, ¢ wolf, robber,
evil-doer ’, Old Engl. wears, Old Germ., Old Sax. warg, ‘crim-
inal . 5 By the side of Germanic *wargaz, stands the unattested
verb *wérgan, warg, wurgum, from which Germ. wilrgen (and
*urgjan) is a derivation. The same Indo-Germanic root (*vergh-)
is present in Greek é&pyaros, @pgayuds (Hesychius), éoxardw,
dpxavos, in Lithuanian, verfit, ‘hedge in’, ‘press’, Old Slav.
vrzzg ‘bind’, and other words.®® The German world, then
seems to have described the wolf as the ¢ choker *; that the same
word should be used to denote the criminal, the reject from
human society,%! corresponds to a common conception, into
which we shall soon have to enter.

A final completion to our argument is supplied by Illyrian. In
its various dialects (if we neglect Venetic, which in other respects
as well takes a position of its own), Indo-Germanic aspirate media
initially become media.®? For the change from bk to b, from
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gh to g, evidence is present in Old Illyrian, but not for the change
from dh to d. But both the analogy of the first two cases and the
agreement with Albanian must convince us, that we should assume
a similar transition for the dentals too. We should have an
actual piece of evidence, if the Illyrian place-name Candavia 3
is rightly connected with the root *dhav-.* We must remember
that the first element is also present in Illyrian Kdv-wa, Kay-doion,
Canustum,85 further, that the Albanian word for the dog, ken, ken,
is traced back to the Latin canis 6% and Candavie may be explained
just like Lydian Kap-daidnc, Whether the name of the place is
actually connected with Hermes, ¢ who chokes dogs’, may be
left undecided here; for the meaning we might also adduce the
name in the Middle Ages, Pendelupum, which I chanced to find
in A. Darmesteter.8” We can dispense with parallels from the
names of places in more modern times, since in its composition
at least the Illyrian word should already be clear. With this, we
should have, not only a proof of the change in Old Illyrian from
dh to d, but also one for the appearance of the root *dhav-.

There is a second case, in which this root seems to occur, in the
name of Daunus or Adaivos, the early legendary king of the
Apulian Illyrians. Like Faunus and 6abvoy, it might be traced
back to an earlier *dhauno-. In that case, we should have to see
in it again the ° throttler °, that is to say, the wolf. It can be no
accident, then, that Daunus was the eldest son of Lykaon (Nicander
in Antonin., Lib. 81). He, too, bears the wolf in his name and
cannot be separated from the Avxadvec, in whom P, Kretschmer 8
has recognized the ‘ worshippers of the wolf-god ’.

We have already mentioned, that the wolf from of old was the
animal of the stranger, the exile, the reject from his native realm,
References to Germanic conceptions have been given above : the
same phenomenon recurs in the religions of Greece and Italy.®
Daunus is said to have migrated from his Illyrian home to Italy
in connexion with certain quarrels (Paul. Fest. p. 69 M.; cp.
Nicander, loc. cit.); he was a true wolf, then. When Diomedes,
banished from Argos, went to the Italian West 7 and found a
welcome with this wolf, that is only another way of saying that he
went into foreign parts. And if this same Diomedes, in an isolated
tradition (Schol. Lycophron 592), found his end in struggle against
Daunus, this again would suit the ‘ wolf’ very well.”?

It seems as if within the same circle of legend the same concep-
tion is preserved yet. a second time. When Diomedes came to
Italy, he is said to have supported Daunus against the Messapians
and to have received as thanks a part of his kingdom and with
it the hand of his daughter {Antonin, Lib. 87; Ovid, Met. 14,
457 f.; 510f.; Fasti 4, 76 ; Pliny, n. h. 8, 103). Now, we find
the story, in a somewhat dubious tradition, it is true (Pseudo-
Plutarch, Parall. min. 28), that the king of Libya, Lykos, wanted
to sacrifice to his father Ares the Diomedes who was driven to
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his shores, but that the daughter of the king was smitten by love
of the stranger and saved his life, Here we find again the essential
motifs ; the landing on a foreign shore, the reception by the wolf,
the connexion with the daughter of the king. We must also
remember that, often as here, Ares is combined in various ways
with the wolf.?? So too, the Faunus who corresponds to Daunus,
stood in close connexion with the wolf-god, Mars, and even appears
as his son (Dionys. Hal. 1, 81, 2; cp. Appian, bas. fr. 1).73

The legend of Lykos, on the authority of its teller, comes from
the Awvxd of Juba. The attempt has lately been made to see
in it an imitation of the legend of Theseus and Ariadne.’* But
we shall have now to be more careful. It can no longer be
mistaken that a parallel version to the legend of Daunus and
Diomedes is before us.

Daunus appears, not only in Apulia, but also in Latium, 7% and so
in the immediate neighbourhood of the Roman god. He is there
the king of Ardea, father of Turnus, at least in the tradition that
we find in Virgil. The city itself is said to have been founded by
Danae, who with Perseus in his cradle reached the Latin coast
and married Pilumnus there (Virgil, den. 7, 871 f. and Servius
410 ; Pliny, n. k. 8, 56). Daunus and Turnus, therefore, were
descendants of the royal house of Argos. It is remarkable
that the wolf was the badge of Argos and that the Argives
from it were designated as wolves (Aeschylus, Hicet., 760).78
The king, Danaos, who came from abroad to what was later to
be his kingdom, appears, correspondingly, in legend as a thieving
wolf, forcing his way in from outside.”” If the Argives called them-
selves. after him Danaans (Paus. 7, 1, 7; Strabo p. 221; 3871 ;
Steph. Byz. “Agyoc) it was only right that they should regard
themselves as wolves, To find Daunus the ‘wolf’ as the
descendant of the Argive kings should no longer surprise us,

It is most remarkable that a direct line of connexion can be
drawn from the Daunus of Ardea to Faunus. In the legend of
Aeneas Daunus is confronted with Latinus, king of Laurentum, and
that reminds us that Faunus too is connected with him. In the
series of the kings of Laurentum, Latinus is the son of Faunus,
or again the son of his former wife or of his daughter with Her-
cules.” The idea forces itself on us; may Faunus not only in
name, but also as a figure of myth, be identical with Daunus ?

Ardea is not only the seat of Daunus, it is also a centre of the
worship of Faunus. In the Ardean territory lies the castrum. Inui,
called after the god Inuus; he was similar to Faunus, perhaps
identical with him.” The Rutulians, the inhabitants of Ardea,
are called in Silius Italicus, Punica 8, 356, Faunigenae; among
the companions of Turnus appears a Tarquitius, son of Faunus
(Virgil, den. 10, 550 £.). In the duel between Aeneas and Turnus
a sacer Fauno foliis oleander amaris plays a part (Virgil, den. 12,
766 f.). Here those who had escaped the sea hung up their clothes
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Laurenti divo, that is, to the deified king of Laurentum, Faunus;
to him Turnus, in his bitterest need, directs his appeal (7776 £.).

In Dionysius of Halicarnassus 1, 48, 1 appears a daughter of
Evander, who is called datva and was the beloved of Hercules ;
he gave her in marriage to the king of the Aborigines, Faunus.
Scholars have wished to see in her Fauna, a female consort, and,
in point of fact, there is much to recommend this theory.®® But,
on grounds of palaeography, the form Aafva is much more prob-
able; in that case, there would be a Dauna standing beside
Faunus, just as he stands beside the male Daunus. That we should
take this view is proved by Dionys. Halic. 1, 82, 1, where this
figure is named a second time, on the authority of Polybius.
The reading here is Advas s Eddvdgov Bvyatpds. This, 1 think,
should be restored as dadvag. The two variants of the manuscript
tradition, taken together, force us to accept this form.

At this stage, we return to the luperci and the god, Lupercus,
who formed the starting-point of our discussion. Now that we
have explained Faunus himself as a wolf, we shall be ineclined
to understand in the same sense both the god, who is identical
with Faunus, and his priests. But there is one argument that
disinclines us to equate Lupercus at once with * wolf’. The
word is an adjectival formation from lupus, and it is natural,
therefore, to regard it as a description of the ¢ wolfish *, that is to
say, of that which belongs to a wolf. As such it would join a
wide circle of similar names.

A single example will make this clear., We have the Thracian
Aaot or Ddvi, who were undoubtedly wolves.’! But beside them
stand the Dd-ci, and their name is formed like the luperci with an
adjectival suffix. There is some hesitation, then, between a
description that at once identifies the community with wolves
and another that only makes them connected with them. Very
instructive in this context are a number of Italian names, which
lead us into the immediate neighbourhood of Faunus. In the
first place, we have to mention the Apulian Daunians, who traced
back their descent to Daunus. They were ‘ those who belong
to the wolf’, or, if we base ourselves on the patronymic value
of the -¢0- suffixes,®2 ‘ the sons of the wolf ’.  We may also compare
the Hirpini, called after the wolf of Mars,?? just as the Picentines
were called after another sacred creature, the woodpecker (picus).
But the ‘ young woodpeckers * 8 were certainly themselves wood-
peckers, whilst the Hirpini were not wolves themselves, but only
connected with the wolf-god.

Finally, we may mention the kérpi Serani, the priests of the god
of Soracte; 8 'W. F. Otto 88 has already adduced them in this
context.8” They themselves are wolves, as we are expressly told
(Servius, den. 11, 785; cp. Paul. Fest. p. 106 M.; Strabo 5,
Pp- 250), and, if we remember the wolfish shape of the Etruscan god
of death,®® there can be no doubt that the priests are identical with
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the god. But the tradition about their name is not a single one.
Pliny, ». k. 7, 19, and Solinus (2, 26), who draws on him, speak
only of hirpi, but in Servius, den. 11, 785, Soracte is called the
mountain of the zirpini; we are further told that its inhabit-
ants were called hirpi Sorant (hirpini ¥) quast lupi Ditis patris,
and Virgil compar:d Arruns to a wolf, quasi hirpinum Soranum.
That this form is no oversight is shown by the quotation from
Varro, made by Servius on line 787. Again the description as
hirpini appears ; one can find no good reason for altering it, with
Salmasius, into hirpi. We must admit, then, the adjectival
form as existing in its own right beside the hérpi, that is recorded
in other places. Here again ‘ wolves * appear by the side of those,
whose name shows no more than connexion with the god *Hirpus,
that is, with the wolf-god of Soracte. We must conceive of the
luperci in a similar way.

We have still to speak of the god, Lupercus. That he does not
simply mean the wolf, might seem to suggest an objection to our
earlier results. He might not be merely identical with the ¢ wolf ’,
Faunus, and be named simply because of connexion with him.
But we should remember that Roman deities in other cases bear
names of adjectival form. The river-god is named, not T'beris,
but always T'iberinus ; ° and so, too, the god Portunus was not
simply named after the harbour (porfus), but after his connexion
with it. Most important are the Haunii = dit agresies (lib. gloss),
whom no one will wish to separate from Faunus and the Fauni ;
with them again we have to do with an adjectival formation.

In the designation of the god himself, then, too, appears a
hesitation between the wolf himself and the one, who is merely
named after his connexion with or relation to that animal. We
should feel no surprise at it, for it is really what we ought to expect.
For very early thought representation in animal and in human
form are by no means mutually exclusive. Just as in primitive
belief man and beast, man and plant are, to use the expression
of L. Levy-Briihl, ¢inwardly interchangeable’, so is the same
true of mythical and divine beings. ‘Even in historical religions,
wherever in cult or in sagd something of the early or very early
period is preserved, we find this flexibility of conception, in con-
trast to which our way of thought, that is disciplined by the will
to control nature, makes a stiff and mechanical impression. The
divine river is this concrete water, which I see flowing by me,
hear rippling and can scoop up with my hand ; butit is at the same
time a bull and, more than that, a creature in human shape, just
as the primitive group consists of men, who can also be eagles
or the like . T have quoted these words of W, F. Otto,? because
I seem to find in them the decisive idea expressed. That we have
to explain in some such way as this the mixed formations, half-
animal, that are characteristic of the earliest representations of
gods, has already been indicated by Otto himself.®1 So, too, in

15
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our particular case, the representation of the wolf-god in Etruscan
art runs through the most various stages, extending from a com-
plete identification with the wolf, to a half-animal form or even
to a mere indication, such as the wearing of a wolfskin-cap.92
Into this scheme the picture suggested by language perfectly
fits. The description of the god by his mere relation to the wolf,
leaving the particular character of the connexion vague, stands
beside another, in which animal and god are at once identified.

We have now, it seems, found out the meaning of the name of
the god, Lupercus. In his case again the method of thought
that we have been practising has seemed to find confirmation.
Decisive, finally, is the comparison of the legends, which have
been attached to the figures of Faunus and Daunus. They show
so early and close a relationship, that any lingering doubts about
their identity must vanish,

The figure of the Apulian Daunus shows a curious vacillation,
At one time, he welcomes Diomedes and gives him his daughter
in marriage; at another, he appears as a hostile power. In
Daunia, Diomedes is said to have been killed or even to have met
his death at the hand of Daunus. To the primitive Messapian
king corresponds in Latium Daunus of Ardea; beside him stands
the Laurentine king, Faunus. With them, too, appears a Homeric
hero as immigrant, this time one of the opposite faction, Aeneas.
According to the tradition represented in Appian, bas. 1, 2, he
was kindly welcomed by King Faunus of Lavinium., Against
this, we have the version of Virgil, in which it was Latinus, with
whom the Trojans found welcome, whilst Turnus—and, as we
must suppose, Daunus, too—took up a position of hostility
against them. Again, we find hesitation between two contra-
dictory versions. And here a new piece of evidence of great
importance may be added.

At the close of the T'heogony of Hesiod, Agrios and Latinus are
named as sons of Odysseus and Circe (1011 f.). Of them we hear
that they

pdAa tijAe pvy®d vnody iegdwy
ndor Tvporpoiow dyaxleiroww dvagooy,

The verse points, as has been seen, to Latium and presupposes
the localization of Circe in Circei. When the Tyrrhenians are
called the people of Latinus, that reflects in the sphere of myth
the Etruscan lordship over Latium. Of Agrios it has been sup-
posed that the name is invented, and simply means that the
foreign sailors found no kindly reception at this spot.®? But must
it necessarily have been fiction ? Daunus and his race grere, it
appears, enemies of Aeneas and his companions; if so, Agrios
might be merely another name of the king of Ardea. This is the
more possible, inasmuch as he really did rule over Etruscans.
For the Rutulians are, in Appian, bas. fr. 1, 2, described as Potrvios
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of Tvdgnvol.®®* That the name of the son of Daunus, Turnus,
means nothing but the Etruscan. (*Turs-nos) lhas long since
been recognized ; 5 Dionys, Hal. 1, 64, 2 {., translates it directly
as Twgompds. Finally, it was from Ardea that the Dioscuri and
their consort, the goddess Juturna, came to Rome; in the half-
Etruscan names of these deities an indication of the Etruscan
nationality of the people of Ardea is preserved.?®

A son of Circe and Odysseus Daunus, it is true, was not. Here
we must bring in his double, the Latin Faunus; he completes
the picture that has been appearing before us. In the epic of
Nonnos there appears on various occasions a @afvog, whose identity
with the Roman god stands above question.- In Dionys. 18,
828 ., he is described as son of Circe and Zeus, and in 87, 56 f.,
he is described as giiooxonéioio 68 Klpxns Padvog denuovéuoc, Tvpanwidos
dowds dgodpne. Like Agrios, then, he is a Tyrrhenian. He is also
called &pnuovduog, and his mother, a little while before, is called
dygorépa,—both descriptions echo the meaning of dypiog; he
denotes then the one who lives xar’ dypdus.

For Faunus, then, it seems that we can observe an agreement
with the Agrios of Hesiod. The evidence of Nonnos, that we have
adduced, is indeed late and one might at first assume that Nonnos
merely drew what he knew from Hesiod. But the paternity of
Zeus makes this impossible ; we have an independent account,
even if we cannot say to what source it goes back.®” It will hardly
do to pass it by as insignificant ; rather must we admit that a
figure, identical in essentials with Agrios, is here called Faunus.
In this case, the god in Hesiod would be characterized as the
“ wild ’, just like the closely kindred Mars, who was already invoked
in the song of the Arval Brethren as fere Mars.

That this identification of Faunus and Agrios has hit the mark
is shown, on a closer view, by several other considerations.
YAygiog, at least in his original significance, agrees with the
stlvicola Faunus %8 and his activity in the mysterious *outside’
world.” He actually has the name agrestis (Ovid, Fast. 2, 193 ;
cp. Virgil, Georg. 1, 10); the peasants imagine that they have
seen him ¢n agris (Probus, Georg. 1, 10).1°® The Haunii as dii
agrestes (lib. gloss.) have already been mentioned ; we may also
recall *dygétnc as epithet of Pan,0! with whom Faunus was later
equated. Finally, we must remember Oiagros, who usually
appears as father of Orpheus. He ‘who lives alone in the
country ’ 192 cannot be separated either from the @aivos égnpovdpog
of Nonnos or from Agrios. It can hardly be an accident, then,
that, just as Faunus belongs to the circle of Mars, so too QOiagros
once appears as the son of Ares (Nonn., Dionys. 18, 428).

But *4ypws, the ‘savage’, too finds his parallels. 7Ta dypua,
IL. 5, 52, are the wild animals, the ‘wild ’. “dypgog is the name
of a centaur, who with others falls upon Heracles in the cave
of Pholos (Apollodor. 2, 5, 4, 4), of a 0fg, then,19? Similarly,
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the Oiagros, whom we have just mentioned, is father of a creature
of horse-shape, Marsyas (Hygin., Fab. 165). One of the hounds
of Actaion is called, in Hyginus, Fab. 181, 4grius: in Ovid, Met.
2, 212, Agre.29¢  All this would fit in very well with the animal
nature of Faunus, especially with the ‘ wolf’ in him.

We close with one last consideration. Like Agrios, Faunus is
a primitive king of Latium.1% In this he again makes contact
with his double, Daunus, and we may point out in this context
that he is not alone in bearing an Illyrian name. The same is
true of the figure of Odysseus, who in Hesiod is father of Agrios.
The Latin form of the name, Ulizes, proves by its vocalization
that it did not reach central Italy by way of the epic, but probably
through the Messapians, certainly through Illyrian peoples.108

Miillenhoff 197 and Preller 19 have already identified Agrios with
Faunus, and a fresh study has only confirmed their results, This
is of remarkable importance for the history of Roman legend.
The tales of the primitive kings of Latium count, like so many
others, as late and valueless products of Hellenizing savants,
whose activity belongs to the close of the Republic.1®® But now
we see that two of these primitive kings—and in that very capacity
—already appear in the concluding passage of the Theogony of
Hesiod. This passage may be placed with certainty not later
than the sixth century.l10 At least equally early must we now,
set the origin of Latin legend.

It is remarkable that the figure of the primitive Apulian king,
Daunus, who has so far always revealed himself as the counterpart
of Faunus, shows an agreement with him in point of chronology
too. The legend of the Italian voyage of Diomedes and his recep-
tion in the West goes back, as has long since been seen, to the
same sixth century, or even into the second half of the seventh.111

The true home of Daunus was Messapian Apulia, even as the
true home of Faunus was Latium. Tt is only in the epic of Virgil
that the primitive Messapian king appears in Ardea. It may
seem natural, then, to see in this an innovation of the poet. But
against this would go the suggestion, that we have already made,
according to which a dafva appears as daughter of the Roman
Evander as early as Polybius.!1?2 Further, the contacts between
the figures of Daunus and Faunus are so extensive, that they
must have been felt to be directly identical. Where the decisive
conception was first realized, or whether the two figures were
created contemporaneously at two places, cannot 1mow be decided.
But the agreements that exist can only be understood if we
presume a close and lasting contact of Latium with the Hlyrians
of Italy. But then we must reckon with the possibility that they
brought the name of Daunus to Ardea in very early times.

The part played by this people in ancient Italy was too lightly
appraised by the older generation of scholars. Illyrian tribes
were settled, not only south-east of the Kuganean Hills and in
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Apulis, but also along the whole of the east coast.113 W. Schulze 114
and P. Kretschmer 15 have succeeded in demonstrating an Illyrian
stratum in the interior. On the tables of Iguvium appears the
Iapuzkum numen, as also the Mars *Grabovius, the ‘oak-god ’,
who came to the Umbrians through the mediation of Illyrian
peoples.11®  Livorno got its name from the Liburnians; 117 in
Falerii the Illyrian Messapus has his seat, who once again is
identical with the legendary king of Privernum, Metabus.118
H. Krahe has brought together other examples and tried to
derive the name of Ardea from that of the Illyrian’4gdiaior and
the fort *Agdela. 1'* The appearance of an Illyrian hero, then, at
the same place should no longer surprise us, -
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Chapter 1
INTRODUCTION

at an understanding of religious history in its strict
sense, as a component part of general history. This
involved a certain restriction of our field of vision, in so far
as the question of the nature of religion was bound to take
a secondary place, behind that of its development. Yet it
is this very setting in history that led us on the other hand
beyond any too closely marked boundaries. Instead of a
consideration, limited in place, came the attempt to com-
prehend the special instance as part of a more inclusive
development. At a very early date we were able to observe
on the Apennine peninsula the beginnings of the formation
of an historical and cultural unity. By the side of the
separate cultures, distinct in language and race, the tendency
to form a general culture in ancient Italy becomes evident.
It not only embraces the Italian peoples proper (including
the Etruscans and the Illyrians), but the Greek element,
too, has from the beginning been a formative element in it.
From this resulted the conclusion that even in early times
what is Greek and what is Italian cannot be separated as a
matter of general principle. The specifically Italian element
must be sought, then, less in a period of absence of contact
with the sister-culture, less in special contents at all, than
in the form that was given on native initiative to the borrowed
goods. .
Rome of the earliest period means no more than one mem-
ber (and, at first, not a very active member) of this whole.
The history of language and the finds as well show that it
cannot be understood without a glance at the general develop-
ment of Italy. As we might expect, then, the influence of

Greece is to be traced at a very early date. It is revealed
221

IT was the aim of our narrative from the first to arrive
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most palpably in religion. The oldest stratum of cults of
the state contains, beside the native gods, a whole series of
Greek.

The history of religion thus obtains an importance that
goes beyond its own sphere. It is not unusual for religious
belief to preserve traces of old, in fact, primitive conditions.
In our case we can read from it the fundamental position of
the culture of early Rome and early Italy as a whole. We
are able to observe the process which here for the first time
was enacted and which thereafter was destined to be of
incomparable importance for the history of Europe (as cul-
tural idea)—the conflict between the special national values
of the single people and the Greek culture that was adopted
as a norm, surpassing nation and history.

In Italy and Rome this conflict was fought out in different
stages. It extends from a simple borrowing at the outset to
a conscious penetration and complete remodelling of the
foreign loan. In the course of this process is revealed that
characteristic of Greek culture, that has been confirmed by
all subsequent history, its power to awaken the special forces
of each people by whom it is adopted, and lead them to.
take shapes of their own. This is the reason why the early
age of Greek influence and the early existence of a general
Italian culture are indissolubly connected. The two cor-
respond, not only in the outward coincidence of time, but
also in their inward nature. The appearance of that culture
only became possible at all through the ferment of Greece.
The correctness of these general ideas must now be shown
again in the periods that follow the earliest. Our new con-
ception of a general culture of ancient Italy will again have
to prove its usefulness for the understanding of the earliest
development of Rome. But it is of even greater importance
to observe the active and formative power of Greece in its
various modes of expression. A few remarks may pave the
way for what is to follow,

If it was the contact with Greece that first liberated the
native forces of Italy to find their true shape, a fresh conclusion
forces itself on us. Within the realms of Italy and Rome
there must have been a new orientation of the native cultural
position ta correspond to the changed attitude towards
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Greece. From the historical development, to which the
relation to Greece was subjected, we can read the history of
the native culture. Or, to put it in other words, if we can
succeed in understanding the adoption of the Greek element
as an intelligible process and in demonstrating an inward
progress in the conception, the arrangement and the shaping
of what was borrowed, then the rhythm and disposition of
this process in time will give us the frame for the whole
development of Italo-Roman culture, the history of religion
included.

Within a classification of this kind, the division into epochs
that it implies must at once attain a considerable importance.
It does not merely give a practical assistance for classifying
the course of events and enabling us to see it as a whole,
but it is so related to any particular idea, that to each his-
torical period must correspond a stage in the gradual un-
folding of that idea. The course of history in time would,
then, have its counterpart in a world of system that lies
above history; the development of the rhythm could be
represented in a timeless sphere as an order, in the several
stages of which the full content of the idea is developed.

For the moment we are giving expression to a possibility
and no more. The fruitfulness of the thought will have to
prove itself on the facts.



Chapter 11
THE RESHAPING OF CULT

OR Sicily and Greek South Italy the end of the sixth
F and the beginning of the following century mark an

age of heightened activity in building. This was
especially expressed in sacred architecture. Not only Agri-
gentum and Syracuse, but also Selinus and the whole circle
of cities of Magna Graecia adorn themselves with new shrines.
The temples of Paestum, the ‘ Tavole Palatine’ of Meta-
pontum, the column at Lacinium, have outlasted the cen-
turies as speaking witnesses to the fact. More has come to
light in the excavations that are for ever linked to the name
of P. Orsi and his fellow-workers; among other things, a
plastic art, which, in contrast to the mother country, prefers
earthenware even for monumental tasks.

The relation to this of the appearance of a sacred archi-
tecture in central Italy is at once realized, both in point of
time and of nature.! The first Etruscan temples, whether
in the homeland or in Latium and Campania, arose at that
period, and that there was no lack of attempts at creation
on the monumental scale will soon be seen. Plastic art on
the grand scale in earthenware has its counterpart in the
works of the school of Veii.

The relation can be drawn even closer, if we extend our
field of vision to include the whole of the Greek world.

The beginning of the sixth century is marked by a series
of political events of high significance. Within these years
falls the rule of Cleisthenes of Sicyon, the law-giving of
Solon, the reign of Croesus. Soon afterwards Pisistratus
in Athens seizes the government of the state; in Naxos
Lygdamis, in Samos Polycrates comes to power. For the
first time, under the form of the tyranny, the great indi-

vidual rises to decisive importance. The movement passes
224
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over to the West as well. Phalaris, it is true, remains an
isolated, almost mythical phenomenon, and Aristodemus of
Cyme, too, is no longer realizable for us. But after the turn
of the century the Sicilian tyranny reaches its climax in
Gelo and Hiero.

The sense of individual worth in the ruler went, from the
first, hand in hand with a passion for building on the grand
scale. That trait in the new families of rulers that turned
towards pomp and magnificence learned also to stamp itself
on monumental architecture. In Samos rises the marvellous
Heraeum ; in Athens arose under the Pisistratids the archaic
buildings of the Acropolis with all their ornamentation of
statuary and their countless offerings. The opponents of
the reigning house, the exiled Alecmaeonidae, raised in Delphi
the temple of Apollo, after its destruction by fire, in new
brilliance,

Occasionally these endeavours extend beyond the purely
artistic remodelling of the outward frame of cult. But the
grandeur of the effort persists. After the other Panhellenic
contests (Pythian, Isthmian and Nemean games) had, about
580 B.c., taken their place beside the old traditional Olympian
games, Pisistratus a few years later founded the Pana-
thenaea. They did not, it is true, succeed in winning a
position outside Attica.

It is important that we can again draw the parallel to
the conditions in central Italy and, above all, in Rome.?
In the Tarquins of Etruria arises for the first time a ruling
family that unites larger parts of Latium around one centre.
Hand in hand with the growing political importance of Rome
goes an extension of the city itself and a taste for the monu-
mental in building. At the same time plastic art on the
grand scale in earthenware finds its way in. Perhaps it was
on the soil of Rome, too, that a statue of a girl stood, which
reminds us of the Attic Korai of the age of Pisistratus no
less than does the newly-discovered statue of South Etruscan
origin that is now in Copenhagen.?

All these phenomena have found expression equally in
religion. Again it is in the reshaping of cult that the new
epoch sought and found its expression.
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1. PRELIMINARY STAGES IN THE EARLIEST CULT

In an earlier passage we have already called to mind the
close connexion between the earliest stratum in Rome and
the pre-Homeric religion. From this circle came all those
Greek deities that could be observed within the order of
festivals of the original calendar. Here we must emphasize
another factor that gives confirmation of the connexion,
What I have in mind is the variation in the form in which
divine powers appear. Beside their presence in the element
itself and their taking of human shape, they can also appear
as animals in form.

Immediate contact with the pre-Homeric religion exists
in the shape of Ceres-Demeter. In the Italian sphere, too,
the Earth-mother was conceived of by the faithful as a horse.
In Falerii and in the Latin saga of Metabus and Camilla ¢
the agreement is evident; in Rome itself traces of it can
be found.? The god, Picus, again, who appears not only
in Rome but also among the Aequi, the Picentines, and the
Umbrians of Iguvium, and in all cases belongs to the circle of
Mars, can represent nothing but the woodpecker. In Tiora
Matiene he sat in that shape on a wooden pillar and pro-
phesied (Dionys. Halie. 1, 14, 5); a woodpecker took up its
position on the vexillum of the Sabines, who emigrated to
Asculum (Paul. Fest. p. 212 M.; Strabo 5, p. 240; Silius
Italicus 8, 489 {.).® One inevitably arrives at the same con-
clusion about the outward form of the god as in the case of
the companion of Picus, Faunus, who has been proved to
have been a wolf.

In the appearance of the god in animal shape is revealed
a close connexion of the world of religious conceptions with
the realm of nature. This connexion is shown, not only in
the shape of the gods, but also in the character and lie of
their shrines. What we know of the original form of Roman
shrines is little enough, but it is still sufficient to enable us
to grasp the general facts of the case.

The main features were given by Nature herself. Here
we may count the worship of the deity on heights, in sacred
groves and grottoes, or the cult of holy springs and trees,
which once formed the centre of a sacred precinct. Many of
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the earliest places of cult preserved their original form
through the changes of time, as, for example, the grotto of
Faunus at the foot of the Palatine, or the groves of Juno
Lucina and of the goddess Mefitis ; they lay within the busy
life of the world-city of later days as witnesses to the earlier
practice of religion. Another grove, that of the Arval
Brethren (near the Vigna Ceccarelli), has become familiar
in our own times through the discovery of the Acts of the
College, recorded on inscriptions. Pliny the Elder mentions
a sacred oak-tree (n. h. 16, 287) which bore an inscription
in Etruscan letters and thus attested the high age to which
the religious veneration of that spot extended. From the
shrine of Silvanus that still survives in the country, north-
east of the acropolis of Terracina,” we can to this day realize
something of the appearance and feel of such a spot.

The art and poetry of the early Empire vied with one
another in rendering in their creations the peculiar charm
that flowed from such a site. A plain, fenced precinet with
an altar, a pillar or a holy tree, decked with country offerings
and garlands—these and similar motifs were countless times
employed by Roman landscape-painting. The magic of the
picture was felt by Ovid, too (amor. 8, 1, 1£.);

Stat vetus et mulios incaedua silva per annos,
Credibilest illi numen inesse loco ;

Fons sacer in medio speluncaque pumice pendens
Iit latere ex ommt dulce queruntur aves.

This has justly been compared to the relief of the Villa
Farnesina or the so-called Basilica before the Porta Maggiore,
which give expression to the same mood. To the source of
the Clitumnus Pliny the Younger devoted one of his finest
descriptions (ep. 8, 8) ; it inspired a Carducci to some notable
verses. All this is familiar and needs only to be recalled to
mind. It agrees with what has been observed of the earliest
Greek cult, particularly of that of the pre-Homeric age.?

In contrast to this close connexion with nature, the classical
idea of the gods in Greece ventured to place man, and man
alone, in the centre of the picture. It saw him as so grand
and so exalted that none other than he could in future
avail for the picture of the godhead. It is nothing so naive
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as bringing down the divine into the human sphere, as the
catchword ¢ anthropomorphism ’ implies; no, but in the
godhead man recognized himself as a figure of eternity.®
With this came the decisive impulse to express the cult-
image in human shape. And, as here man is raised on high
and deified, so too is it with the Greek temple. ‘In the
column the natural man rears himself ’ (Wolfflin), and it is
his house that in the cult-building is raised to the monu-
mental plane. Even when such a building extends into
vastness it does not go beyond the human, but simply raises
it to its supreme grandeur and dignity.

Already in the pre-Homeric age men could see their gods
in human form. It was precisely in such cases, when the
new idea was in contact with something already in existence,
something that was already, however impurely and im-
perfectly, guessed and dully felt, that its success is easiest to
understand. This is true not only of Greece itself, but also,
it seems, of the Italian West.

For Rome itself, however, we must at first reject such an
idea. Like all the immigrants who came in over the Alps, the
cremating Italians brought with them, as part of their Nordic
inheritance, an abstract linear form of expression in art. The
Villanova vessels of Falerii or of the Alban hills show this style,
which is expressed in pictures primitive in their draughts-
manship. There are only the slightest suggestions of plastic
art 1* or of the representation of the human figure; they
lag far behind what is known of the art of the Ligurians or
the people of Novilara, of the Apulians or of Este. The
best examples are supplied by the grave-urns, which as a
whole imitate the human shape ; on the sides of vessels, too,
appear, either singly or in rows, figures like men. Small
plastic works, in the form of idols, are rarely encountered, for
example, in the cemetery of Vigna Cavaletti near Grotta-
ferrata. (now in the Museum Pigorini in Rome) or in the
primitive bronze idols of the Viminal.l1* It was only after
long sojourning in the south that that process of change was
completed, that was to be typical of other northern peoples :
the immigrants seize with avidity on the plastic shapes that
they meet, and avail themselves of the forms that they find
to their hand, to give shape to creations of their own.
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It is quite in agreement with these facts that it has been
maintained of the conception of deity in early Rome that it
lacked corporeal realization and had that shadowy, abstract
and incorporeal character which is significant of the earliest
artistic expressions of the Roman people.!? The claim seems
just, and yet this very comparison should dispose us to
formulate our view with more caution. Just as in art the
representation of the human form does appear, however rarely,
however imperfectly, however fettered to linear ornamen-
tation, and just as it is only this that explains the readiness
with which the perfect forms of a foreign art were assimilated,
so or somewhat similarly must it have gone in the field of
religion. There, too, perhaps, there existed no more than
a first premonition, a first hesitating attempt, but it was
enough to give a basis for a richer and more perfect expression.
It has been said that marriages and genealogies of gods,
¢ that prime characteristic of an anthropomorphic conception
of deity ’,'® were lacking. Rome, we were then assured, in
this stood in contrast to her Latin neighbours. This is true
enough, as far as the state of the Republican period is con-
cerned. But that it was not always so is shown at once by
the name of the Mater Larum, who can only be understood
as the mother of those deities.?* There is further evidence
in the name of Sol Indiges, which means simply ¢ Father of
the race *.1® Descriptions like Mars pater or Ops mater must
once really have meant what they say. The very names of
the deities point to their being conceived either-in male or
female form. The same is true of the old forms of invocation,
in which the deity is addressed with the formula sive deus
stve dea or sive mas sive femina.'® At least as high as this
stage of the realization of a divine being as man Roman
religion seems to have climbed.

We find something to correspond to this in another quarter.
The appearance of the god in human form has, as we have
already emphasized, its counterpart when his shrine is no
more rooted in the environment of nature, but in a house of
the human kind. :

In Greece the starting-point for the formation of the later
temple was supplied by the secular building of prehistoric
times. On the one hand stands the house in the form of an

16
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oval or an apse, the latter best realizable in the history of
the building of the temple of Apollo at Thermos. It goes
back to an original ruler’s house, which, at latest in the
seventh century, was converted into a shrine. The Mycenaean
Megaron, too, is obviously a predecessor; there, too, there
is obvious connexion with later conditions. The Telesterion
of Eleusis is erected above a Mycenaean Megaron with a
¢ peribolos *.17 In Tiryns the main hall of the former palace
was claimed for a temple of Hera, and the altar that belonged
to the Mycenean court was restored and brought within the
precincts of the cult.

This very example may make it plain where we have to
look for the inducement to take over a secular building for
purposes of cult. The king, the former possessor of the
palace, was originally the bearer, perhaps the most important
bearer, of sacred functions. The hearth of his house repre-
sented the place of public offerings, the altar of the god and
of the community. With the decay of the kingly office the
new community was bound, here as elsewhere, to step in as
his successor. It continued the cult at the same spot to
which it had from of old been linked. That is only con-
ceivable on the assumption that the house of the king meant
at the same time a house of the gods, who at his hearth
received their sacrifices.

In Rome we may observe the same course of events in
the taking over of the former house of the king, the Regia,
by the state-cult.’® The pontifices, who carried on the sacred
obligations of the former ruler, received it as their central
office. At the same time, the building, in part at least,
became a place of cult, in which all manner of sacred gear
was kept and in which a series of sacrifices were performed ;
in many cases these seem to reflect ancient cults of the royal
house.1?

The architectural structure of the Regia, as it has been
revealed by the excavations on the forum, corresponds
entirely to that of cult.?® The ground-plan of the house
preserved right up to the Empire the old Megaron type.Z?:
The double entrance-hall can be directly compared with the
palaces of Mycene and Tiryns. Although, in the course of
time, the cult of Vesta obtained a seat of its own, yet the
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former hearth of the Regia, the sacred centre of the whole
system, still remained on its old spot. It, too, in its circular
foundation, reminds us of the characteristics of the Mycenaean
altar. What meaning is to be attached to the common
features of architectural form, whether it is a case of borrowing
or of a form of Northern European origin, inherited by both
parties, need not here be asked. Certainly, the Megaron
house is already attested for the Villanova culture of Bologna
and later also in Satricum (Conca) in Latium,??

2, THE CAPITOLINE TEMPLE AND ITS IMPORTANCE

It will always be the mark of a genuinely great and signi-
ficant creation, that it expresses as complete and therefore
valid form what the earlier and contemporary world has
imagined itself more or less distinctly to feel. It fulfils in
authoritative form what has been indicated only imperfectly
and fragmentarily in the previous course of development.

Such a creation was the plastic art of Greece with its dis-
covery of the perfect human body. That body alone was
for the future worthy to be the vessel of the godhead. Its
triumphal march is almost without comparison even among
the great creations of the Greek spirit ; Italy it took by storm.

This success is only intelligible if the soil lay already pre-
pared for the new growth. We have just shown that Rome
herself was already on the same path; there, too, on rare
occasions, the divine could reveal itself in human form. But
what was thus guessed and only half begun could not reach
completion by its own unaided efforts. It was from without,
in the course of the sixth century, that the plastic cult-image,
and with it the human expression of the deity, reached Rome
in its completest form. That it should have been so was
determined by those same necessities that determined the
course of Roman history,

The or 1g1nal agreement between the Greek and Roman form
of expression, rich in results as it may be, should not dull our
eyes to the serious differences between the two. Whereas
Greece, having once grasped the decisive conception, gave
to it an unrivalled validity, Rome, on the other hand, was
far removed from such an inspired onesidedness. The
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appearance of the divine in human form represented only
one possibility ; the animal shape stands beside it with equal
rights.

A second factor, which represents a very essential differ-
ence, is the ideal rendering of the human body, which was
chosen to be the vessel of the divine. This ideal rendering
is inseparable from the fully developed plastic representation
of the image of the god, and only, in fact, reaches its full
expression in it. It is only under the influence of art that it
is possible to neglect all individual accidents and set over
against the natural creation a purified and spiritualized one,
which can comprehend the scattered beauties in one single
shape. But in Latium and Rome, as we have already said,
there were only hints of an independent development of
plastic art ; of the plastic rendering of the cult-image there
could be no question.

Here, in fact, almost everything was reserved for Greece.
In this case, as in others, it exercised its influence not directly
but by way of Etruria. Itis to the Etruscans that the oldest
plastic creations on Italian soil go back. We may think of
the figures of sandstone of the type of the Greek &dava,
which have been found in Chiusi,?® or of the very ancient
pieces from Vetulonia 24 and Vulei. 25 The grave-paintings
of the full archaic period, from Caere, which to-day are
preserved in the British Museum and in the Louvre, show
such a &dayoy, set on a basis with steps. 28

Inseparable from the cult-image is, as we have already seen,
the existence of a cult-building of the nature of a human
house. At quite an early date the Etruscans had adopted
the beginnings of the Doric temple ¥ and developed it in-
dependently, especially in its spatial formation. 22 The
earliest examples—the temple of Juno Curitis in Falerii,?®
the Veientine temple near the Isola Farnese, or the shrines of
Marzabotto, of which we have soon to speak—all go back
into this age.

Both innovations set foot in Rome with the Tarquins.
The most notable monument here is the Capitoline temple.

At an earlier point we have spoken of the Capitolium
vetus, which offered under one roof a seat to the deities
Jupiter, Juno and Minerva. It lay within the oldest unified
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city community, on the Quirinal; but the triad, as such,
represented an innovation as against the original circle of
deities. In the calendar it is not recorded, and even if
Jupiter by himself and, perhaps, Juno too had a place, the
cult of Minerva from every point of view represents an
innovation. From the first, this group of deities seems to
have been designed to replace in its central position the older
triad of Jupiter, Mars and Quirinus. This was bound to
lead to the endeavour to express in external forms, too, the
importance of the new cult. Whereas originally it had only
a small and unadorned shrine to call its own, it now received
an incomparably more majestic building.

It lay on the Capitoline Hill, on its southern summit, the
Capitolium proper. With its erection the decisive step was
first taken beyond the former boundaries of the city, and a
new hill was drawn into them. We have already seen that
this extension implies that the Forum, too, was included. It
ceased now to be a cemetery ; at the same time the marshy
depression, that stretched to the Velabrum and the Tiber,
was drained and converted into a market-place to serve
the public requirements of the community. This drainage
system, the later Cloaca mazima, as it was called, has survived
the vicissitudes of time down to the present day. Roman
tradition attributes its building to the last Etruscan king,
even as it ascribes the erection of the Capitoline temple to
another of the race, Tarquinius Priscus. Without laying
too much stress on the details, we may maintain that the
decisive events in this extension of the city belong to the
Etruscan Tarquins and fall in the second half of the sixth
century. It was only now that Rome ceased to be a mere
agglomeration of more or less coherent settlements and
became a city-whole. The story of the sack of Rome by
the Gauls excludes a proper circumvallation of the city as
late as the beginning of the fourth century ; the ¢ Servian’
wall, that is still visible in its remains in Rome, only belongs
to the age after the catastrophe. But, in spite of this, Rome
now presented itself on the north-west as on other quarters
in a more closed form. Here lay the citadel, which carried
the representative shrine; at its foot lay a large open space
for assemblies and other occasions of the commonweal.
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The Capitoline temple itself, the mighty foundations of
which 3 have been exposed by excavation, was built on
the Etruscan scheme of three ° cellae ’, such as can also be
proved for the earlier shrine of Juno Curitis in Falerii, the
Capitolium of Signia, the newly discovered temple of Orvieto,
and other shrines. The arrangement in detail was this:
Jupiter received the central ‘cella’, Juno and Minerva
the two at the sides. For the ornamentation and revetment
of the building we have an indirect evidence in the statement
that, before the work of Gorgasos and Damophilos on the
temple of Ceres, everything in Roman temples was of
Etruscan origin (Pliny, n. k. 85, 154). With this the data
of archaeology agree; they have supplied us with several
roof-tiles of the same sort as those yielded by the excava-
tions at Veii, Falerii, Satricum and other sites of Etruscan
or Etrusco-Latin art.

In especial, we are told that, for the equipment of the
Capitoline temple with statuary, artists from the south of
Etruria were brought in. Tarquinius Priscus is said to have
summoned a certain Volca from the neighbouring Veii to
make the earthenware cult-image of Jupiter and a quad-
riga, also of earthenware, as acroterion (Pliny, n. h. 85,
157) ; Plutarch (Popl. 18) makes Tarquinius Superbus give
the order to Twponvoic tiocly éx Odnlwy dnuiovgeyols. The
temple was not dedicated until 509 or 507. Work on it,
then, continued over several decades and the sculptural
ornamentation will only have been taken in hand at the
last ; the evidence of Plutarch, then, can claim preference
as regards the date. The art of Volca and his school is re-
vealed again in the group of Apollo from Veii, which is
important from so many points of view.3' The surviving
remains allow us to realize that Apollo was fighting in the
presence of other gods for a hind that lay in bonds on the
ground ; perhaps this work, too, was designed as an acro-
terion. How the triad was to be conceived may be realized
from the more or less contemporary remains of earthenware
statues of life-size that have been found in the excavations
of the temple of Mater Matuta, in Satricum in Latium.?? For
Jupiter,?® then, and Juno, the Greek form of representation
of Zeus and Hera was adopted, for Minerva that of Athena.
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How much wider a part Greek conceptions may have
played in the Capitoline triad, we need not here ask. The
cult was adopted in Rome in the first place from Etruria.
Jupiter corresponds to the FEtruscan #in, tinta, and the
Latin Juno was known even earlier north of the Tiber as
uni; Juno Regina appears there as goddess of the citadel
of Veii. There, too, Minerva meets us as early as the sixth
century ; her home, in the narrower sense, was probably the
half-Etruscan Falerii.3* The discipline of the Etruscans
taught that, when a city was founded, shrines must be
erected to these three deities (Servius Dan., den. 1, 422).
From Etruscan and central Italian cities we have remains
of temples and triple ‘ cellae’, in which it is easy to see
triads analogous to the Capitoline. Butin all cases—Florence
Orvieto, Veii, Signia, Terracina—such a connexion is still
only hypothetical. The finds and inscriptions admit of no
final decision.?® In the case of the two temples of Marza-
botto (C and E) a renewed scrutiny has failed to yield proof
even of the existence of the three ° cellae ’.3¢

With the Capitoline triad, for the first time, the highly
developed forms of architecture and plastic art from Etruria
found their way into Rome. The importance of this event
becomes clear from its after-effects. Not only was the model
given, for a long time to come, for the further development
of the external forms of cult, but men hastened to adorn
other shrines, already in existence, in the new manner. The
same Volca to whom belonged the statue of the Capitoline
Jupiter, is said to have made a similar statue for Hercules,
who had only just been introduced to Rome (Pliny, n. A.
85, 157). The excavations on the Palatine have revealed
remains of a temple of the beginning of the fifth century.
We shall have to recognize in this the temple of Victoria,
whose high antiquity is attested by Dionysius of Halicarnassus
(1, 82, 5).%7 4

But we have not yet exhausted the importance of the
new foundation on the Capitol. It has been remarked
again and again that a series of connexions exists between
Jupiter Optimus Maximus of the Capitol and that cult,
which was paid to Jupiter Latiaris on the mons Albanus
as chief of the communities of Latium, united under Roman
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leadership, the prisci Latini. The equipment of the two
shrines was, it is true, quite distinct; in its limitation to a
platform with steps on both sides, to an altar, ‘aedicula’,
and springs, the Alban Mount still reflects its antiquity in
very much later times.?® But the sacrifice of white bulls
meets us at both sites; the Alban festival is celebrated in
Rome itself by a chariot-race, and, finally, both shrines are
the end and goal of a solemn triumph. By it the victorious
general paid his thanks to the gods and brought them their
share of the booty, ut dis immortalibus honos habeatur (Livy
88, 45, 11; 41, 6, 4).

Whereas the Alban triumph started from the Appian Way,
then moved on without any long detours along the via trium-
phalis that still survives in part to-day, up the mount and
ended at the temple, the Roman triumph had a much more
complicated route to master. It cannot from the first
have been the same as it later was ; Roman history certainly
leads us to postulate several phases in its development.3®
The procession began on the Field of Mars; there, by the
porta triumphalis, sacrifice was offered and the gate passed.
It then proceeded in the direction of the Porta Carmentalis,
which lay behind the Forum holitorium, at the foot of the
Capitol; when in later times the Circus Flaminius was
erected, the opportunity was not neglected of parading the
procession before the masses there assembled. Originally,
it took from there the shorter way through the Velabrum to
the Capitol; it was only after the erection of the Servian
Wall that the detour round the Palatine and over the Sacred
Way was taken.

The triumpher appeared clothed in magnificent array.
This, too, came, as we are expressly told, from Etruria, just
as the very word, tréumphus, points to an Etruscan origin
for the whole custom.4® In its detail the costume consisted
of the embroidered tunica palmaia and the covering toga
picta with golden stars; on the triumpher’s head rested
the laurel-wreath. The car with four horses on which he
rode, the ivory sceptre, the golden crown of Jupiter, which
because of its weight had to be held by a servant—all these
were bound to make the victorious general the image of
the god. There can be no possible doubt that he was not
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merely Iovis Optimi Mazimi ornatu decoratus (Livy, 10, 7,
10), but that he was actually the bearer and possessor of the
divine power.4! That was why the triumpher was bound
to paint his hands and face with vermilion, like the earthen-
ware statue of Jupiter in the Capitoline temple ; it was only
thus that the identity could be fully expressed.4?

After the completion of the sacrifices began the second part
of the festival. The whole pompa triumphalis took its way
through the city back to the Circus Maximus, which it had
already touched on its way in. Here were celebrated the
ludi magni, the battle-games, which, according to Momm-
sen’s likely guess,*® were originally part of the triumph.
It was only in later times that they developed into a regular
festival, independent of the single triumphs. But the old
connexion works on, and the magistrate, who holds the
games, appears in the garb of the triumpher and the festival
itself was attached to the foundation-day of the Capitoline
temple, the 18th of September.

Just a word is required about the games themselves.
What was later the Circus Maximus rose on the spot where
once by the altar of Consus, in the valley between Palatine
and Aventine, the festival of the Consualia had taken place
with its games. In accordance with the foundation of the
Capitol, the Roman tradition traces back the erection of
the earliest Circus and the institution of the ludi magni to
the Tarquins.#¢ Of the horse and chariot-races it is expressly
recorded that they were adopted from the Ktruscans. ¥or
Etruria the frescoes of the Tomba Casaccini, the antefixes
and terracotta friezes of Veii and Caere, enable us to realize
the importance of these games. Ierodotus preserves the
story of a yvuwxds xai immixds &ydwv, which the people of
Caere (*Ayvidalor) founded in honour of Apollo after the
battle of Alalia (1, 167).

The circus-building proper must be thought of as a simple,
wooden tribune, from which the spectators followed the
course of the games. The contemporary frescoes of the
Tomba Stackelberg in Jarquinii may give us some idea of
the arrangements. If we remember that the games them-
selves had originally a purely religious character and formed
an integral part of the sacred ceremonies, we find a series of
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analogous cases pressing on our notice. We may think of
the temple of Dionysos in Athens, at the foot of the citadel,
round the circular orchestra of which we must imagine a
similar building, set on wooden supports. We have also to
mention a series of smaller buildings, from which one could
look on at ceremonies of cult.4®* In the Cretan palace of
Phaestus there was a stairway for spectators, which led down
to a dance-place, probably also used for cult purposes. Just
as in the middle of the Roman circus rose a row of shrines,
round which the races took place, so at Phaestos little chapels
stand at the sides of the stairs. The Greek cult took over
this arrangement, as, for example, the shrine of Despoina
in Lycosyra may show. There rises by the side of the temple
a similar stage, designed for spectators; from it one could
through a door follow the sacred ceremony within the ‘ cella ’.
We need not follow at this point the further development in
architecture as we find it at the Telesterion of Eleusis on the
one hand, and in the stone theatres and stadia on the other.
Like the building of temples and the cult-image, the Circus,
too, ultimately goes back to Greek forms; in all these cases
the Etruscans were essentially no more than intermediaries.
There is yet another institution that must be mentioned.
The foundation-day of Capitoline Jupiter, the 18th of
September, was from the first celebrated by the offering to
the god of a solemn banquet. Originally, this must have
taken place in the form of the simple supply of an epulum,
as happened on another occasion with the collation (daps).
We also hear tell of the throwing out of the daps or the
cena. It was customary at the cult of the Mother of the
Lares, and reminds us of the procedure at the Greek banquets
of Hecate.*® In historical times, the rule was, that a lectus
(xAtvy) was set for Jupiter, whilst his two female partners
sat to share in the meal. In that case, the Greek custom
of the lectisternium had already found its way in—a custom
which first appears, with an exact date, in Rome in the year
399. On that occasion there was a regular entertainment of
three pairs of deities in all, in which their doll-like images
were laid on the couch and the meals were served before
them.

How old the use of a lectus for Jupiter is, is not directly
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recorded. Wissowa 47 wished to place it not earlier than
the year 196, when a special board of tresviri epulones was
created. But the custom in itself is much earlier in Rome,
and, if in the year 899 three pairs were fed with feasts lasting
eight days, we must assume that something similar, in simpler
form, took place on the earlier occasion as well. We shall
be the readier to do so now that the lectisternium can be
proved for the middle of the fifth century in the neighbouring
Etruria ; on the frescoes of the Tomba del letto funebre of
Jarquinii a ceremony of this kind has been rightly recognized;4®
it belongs to the cult of the Dioscuri, as can be proved in
detail.#®* Etruscan sarcophagi, again, of the same period
show the existence, side by side, of lectus and sella, just as
we have described them for the Capitoline triad. We there-
fore reach an early date for the practice; of that there can
be no doubt. Whether on the foundation-day of the temple
of the Capitoline Jupiter a lectus was from the first set out,
or whether the Greek custom only came in some decades
later, is less important than the establishment of the fact
that it is, in general, a very ancient practice, and that here,
too, the Etruscans played the part of intermediaries.

So far we have only been discussing from whence the
Capitoline cult came and what foreign element, whether of
Greek or Etruscan nature, it brought with it. In contrast
to this stands the fact that to the Romans themselves the
cult never counted as foreign. Not only was it for them the
most distinguished cult of all, but for long the existence of
Rome, the belief in its durability and unrivalled greatness,
seemed to be inseparable from the deities of the Capitol.
In view of this extraordinary national importance, we may,
at least, raise the question whether, when we have summed
up all the forms that it took over, we have exhausted the
meaning of the new foundation ; whether, in and beside the
borrowed elements, something national may not be revealed,
which in a quite exclusive sense may count as Roman,4°¢

We must observe, in the first place, that between the
individual members of the triad no sort of connexion by
relationship exists. Minerva, who as Athene is daughter of
Zeus and so, too, in the neighbouring Etruria, daughter of
tin, is on the Capitol partner in cult of Jupiter and no more.
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Juno, again, who in the immediate neighbourhood of Rome
was conceived of as wife of Jupiter 3 and who, in her
Etruscan form, wuni, appears in wedlock with the lord of
heaven, has no such character in the Roman cult. In con-
trast to the Etruscan model there is no remembrance here
of marriage and genealogy among the gods. In this ex-
clusion of qualities, which in all other cases are indissolubly
connected with the ancient divine world, scholars have long
since attempted to recognize a peculiarity of the Roman
conception of deity. But this exclusion has been thought
of as something given from the start, something that was
present there from the very beginnings of Roman religion.
That this view is not permissible we have already observed.
In its very early days the Roman people represented its
deities to itself as fathers and mothers, believed in the Sun
as a divine ancestor of the race, and represented the Lares
as children of a mother who was named after them. With
everything of that kind the Capitoline cult makes a break ;
we may add that it is the first case to our knowledge in
which the break was made.

With the establishment of this fact, we have gained a
point of momentous importance in the history of Roman
religion. A second conclusion at once results. The deities
of the Capitoline triad are, as such, without myth. Through
their lack of any family connexion the way to it is barred
for them. Juno and Minerva are simply an occasion of
cult and an exclusively state cult ; herein lies their limitation,
herein too their unique greatness. Neither legend nor fancy
has ever dared to weave its webs round this trinity, which
chose to abide in majestic isolation.

Again we have encountered the view once held, that Roman
religion from the first lacked myth, and we have had to take
our stand against it. It is precisely for the earliest period
that the existence of myth is evident. Again it is the Capi-
toline cult that marks a new break, in so far as it for the
first time reveals a deliberate exclusion and repression of
myth. But it does not merely give us the negative side,
the loss and the gap which marks the place where the lost
had been, but it also gives us the new element that it placed
in the stead of the old. Historical legend and history stepped
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in at Rome as the heirs. This sphere had from the very
first been connected in Rome with the being and working
of the gods and had received its impulses from their world.

It has been possible to demonstrate that not only the
triumph itself, but also the recording of the single triumphs
won in the course of the centuries, was most intimately
connected with the Capitoline temple. The lists of this kind,
of the original appearance of which the recently discovered
Fasti of Urbisaglia 5! or the Barberini tables (CIL 1. 12 p.
75 £.) will give a vivid idea, originally noted merely the com-
pletion of the triumph and the laying of the laurel before
the image of Jupiter. They gave neither year, dates nor
origin of the triumpher; they were intended to be merely lists
for purposes of cult, comparable to an inventory of offerings.
But in course of time this list grew out of its immediate cult-
object to be a record that spread the tidings of Rome’s
victories over the whole world. This of necessity led to a
re-editing and later enlargement of the lists themselves;
the process began, it seems, towards the close of the second
century and found its completion in the Augustan age.5?
Immediately out of cult springs a form of tradition, which
may be called in the highest sense historical.

No treatment of the Capitoline temple would be complete
that omitted a final reference to the Sibylline Books. These
Greek books of prophecy were, according to the tradition,
derived from Cumae and were supposed to have come to
Rome under the last Tarquin; we can hardly evade the
suggestion that the Etruscans of Campania were the inter-
mediaries. The oracles found their place in the cellar of
the temple of Jupiter; like the Books themselves, their
contents were kept in the strictest ward. At quite an early
date the collection must have been enlarged beyond its
original scope, as is at once suggested by the probable re-
ception of the carmina Marciana in the year 212.°2 The
only two surviving fragments of the early Republic may be
dated with some certainty to the turn of the third and second
centuries. 54

These Sibylline Books and the authority, which was en-
trusted with the task of guarding and questioning them,
the Ilviri sacris faciundis, proved to be of supreme im-
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portance for the history of Roman religion. It was at their
bidding that, in the event, most of the Greek cults were
introduced to Rome; the questioning of the oracles led
for the first time in 499 to the vowing of a temple. Above
all, their adoption cannot be separated from that of the god,
Apollo. His chief Italian sect was at Cumae and stood
there in the closest association with the oracle of the Sibyl.
Thus the college of the IIvir: is directly called antistites
Apollinaris sacri ; as sign of their office they bear tripod and
dolphin, the symbols of the god.

The importance of the Roman Apollo in general will come
up for discussion later in connexion with the other ‘ Homeric ’
deities. Here we will merely remark about his date, that,
although he did not receive a temple of his own until 431,
yet an Apollinare is already mentioned on the same site as
early as 499 (Livy 8, 63, 7). Not only does the date of the
reception of Apollo agree with that of the Sibylline Books,
but the god, like them, probably came to Rome through
Etruscan influence.®®

We began this chapter with a comparison between the
Pisistratids and the Tarquins. In the case just mentioned
the analogy is palpable. Not only had the Etruscan kings
of Rome their Sibylline Books, but the Attic tyrants, too,
assernbled a collection of oracles on the citadel.’® Onoma-
critus, who had been entrusted with the task of collecting
the oracles, was banished by Hipparchus for having, it was
said, added a false oracle to those of Musaeus (Herodotus 7,
6, 8; we hear of an oracle of Musaeus, relating to the Battle
of Salamis: 8, 96, 2).57 At a later date, when the Pisis-
tratids in their turn were banished, Cleomenes made himself
master of the collection (Herodotus 5, 90, 2).



Chapter 111
FRESH INFLUX OF GREEK CULTS
1. JUTURNA AND HERCULES

HE earliest calendar of festivals corresponded to an
extent of the city, that included not only the
Septimontium, but also the Quirinal. As it was

the inclusion of the settlement on the Quirinal that, in all
probability, gave the immediate occasion for the codification
of this cycle of festivals, by the time that the next extension
took place the calendar could already look back on a long
term of life. There exists, then, the possibility that in this
period some further cults were received. Or,in other words,
we must reckon with the possibility that, before the Capitol
and forum were drawn into the city-whole, the circle of
deities and cults included in the calendar had been en-
larged by several members.

A new foundation of this kind seems to exist in the cult
of Juturna and the Dioscuri, who are associated with her.?
All the indications that can be used to determine the date,
above all, the observation that this cult was not placed
under the official care of the IlTvir: sacris faciundis and, there-
fore, came to Rome without previous consultation of the
Sibylline Books, lead us to place its introduction before the
end of the sixth century. With this the tradition seems to
conflict, according to which the temple of the two gods was
not vowed until 499 and not built before 484. But the wor-
ship of the spring, Juturna, was from the outset connected
with that of the Dioscuri. Not only was it brought into
connexion with the two succouring deities by the legend of
their appearance at it after the Battle of Lake Regillus, but
on one occasion it is actually called their spring. The very
name, Juturna, ? (earlier Diuturna) seems to point in the same

direction. Whilst the first part of the name is connected
248
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with the Latin root *div-, which appears in Diana, Dea Dia,
and, above all, in the stem Jov- and in the name of Jupiter,
the second part is Etruscan. It shows the well-known suffix
-tur or Bur-, denoting filiation. Here then we should have
to see one of those mixed formations of Latin and Etruscan
that are known elsewhere to occur ; its purpose was simply
to express the fact that Juturna belonged to the *Diutures,
the ‘sons of Zeus’. The connexion is the more probable,
as in other cases, too, the Dioscuri are connected in cult and
legend with a spring or nymph.3

Here we find the explanation of an extraordinary feature
of the cult of the Dioscuri, or, as it was called in Rome, the
cult of Castor—the situation of the temple on the forum.
Strongly as it conflicts with the usual custom, by which all
Greek cults adopted after the conclusion of the earliest
calendar were placed outside the pomerium, the sacred
boundary of the city, this peculiarity would find its perfect
explanation, if the temple was only placed in the forum to
admit of its being in immediate touch with the spring of
Juturna, that was so closely linked to the cult of the Dioscuri.

We have, it must be admitted, only deferred the solution
of the problem. The question arises anew—how came the
spring of Juturna to its place inside the pomerium ? To this
there can be only one answer. The association of this spring
with Juturna and the Dioscuri must have been accomplished
at a time when the forum did not yet belong to the territory
of the city proper. This brings us to that same stage of the
development of Rome that lies before us in the earliest
calendar,

It is not without importance that, as we have observed,
the name of Juturna points to an Etruscan origin for the
goddess and, therefore, for the Dioscuri, too. A spring of
the same name lay not far from the river, Numicus, and we
may connect with this the fact that an old cult of the divine
twins existed in the neighbouring Ardea. As strong Etrusecan
influence is plain in this very ecity, we shall have to look here
for the beginning of the Roman cult of Juturna and the
Dioscuri.4

The recent excavations in Ardea 5 have revealed two
temples of archaic style, one of which must have belonged
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to Venus, the other either to Juno Regina or to the heavenly
twins. But, in Rome, it is not the Dioscuri, but Castor
alone, who is lord (CIL. I2 2, 2, 2500, 1. 89 mgo 0¥ vaod
Kdoropog); Pollux is no brother, but only temple-com-
panion of Castor. Whereas in the whole of Italy the
sons of Zeus were designated as such (Marsian doviois
puclois, Pelignian dovies pucles, Etruscan tinias clinar), and
a similar designation still shows in the name of Juturna,
in Rome the divine sonship and brotherhood is denied.®
Here we see the workings of that decisive change which had
been brought about by the introduction of the Capitoline
triad.

Another god, whose reception probably falls in this period,
is Hercules. We must restrict our discussion of him within
narrow bounds, as in his cult a number of questions remain
unsolved. The work of Bayet ? has followed them up with
skill and acumen, but of a solution even of the questions
of history and date there can as yet be no question.

According to the express testimony of Tacitus (Annales
12, 24), the earliest shrine of Hercules, the Ara Maxima on
the Forum Boarium,® lay within the pomerium of the Pala-
tine settlement, marked out as it was by cippi. What we are
to make of this position cannot yet be answered with any
certainty. Wissowa ® supposed that Hercules was not
taken over directly from the Greeks, but through the media-
tion of a neighbouring Latin community, probably Tibur ;
that was why in sacred law his cult was not regarded as
foreign. But the example of the Dioscuri, which he adduces
in comparison, has already found a different explanation, and
we find a series of Greek deities adopted in this way through
Italian intermediaries without receiving any such privileged
position.1® Perhaps we should bear in mind that the service
at the Ara Maxima was not originally managed by the state,
but was left to the families of the Potitii and Pinarii; not
till the year 812 did the taking over by the community ensue.
Perhaps, then, it was a case of a gentile cult, subjected to
regulations distinct from those of the state.

Certain it is at least that the Roman Hercules goes back
to a remarkably early age. In the rest of central Italy he

appears as early as the sixth to fifth century ; ** in Rome,
17



246 A HISTORY OF ROMAN RELIGION

he, like the Dioscuri, was received before the appearance of
the Sibylline oracles. In the same direction points the lay-out
of the shrine itself, which must go back beyond the intro-
duction of the temple-building proper.

The Ara Maxima was, to quote the words of Dionysus of
Halicarnassus (1, 40, 6), ff . . . xataoxevfi 7ol Tijc
ddénc naradeéoregos ; it still reminded one of that earliest
form of cult-site that we have described. The altar itself
lay within a simple femenos, bounded by a wall; no temple,
no roof even was erected over it. It is of importance that
the ancient place of the Dioscuri by the spring of Juturna
likewise showed the same simple character. Even in the
Empire the equipment was restricted to a walled basin, in
which the waters of the spring collected. An altar that
has been found in the neighbourhood, with a representation
of Juturna and her legendary brother, Turnus, stood under
the open sky. Only on one of its two shorter sides lay a
small roofed building, which contained the actual cult-image
of the goddess.

What links the cult of Hercules to that of Juturna is not
merely the similarity of the place of cult and the date of
introduction, but the common origin. Both cults set out
from Greek South Italy and, from there, set foot in Campania
and Latium. The places of the cult of the Dioscuri enable
us in some measure to follow their progress, and the same is
true for Hercules. Dionysus of Halicarnassus remarks of
him (1, 40, 6) that he possesses sacred precincts and altars at
many places in Italy, and that you cannot easily find a region
where his cult has remained unknown. This statement is
fully confirmed by the evidence of literature, inscriptions
and archaeology. The age and extension of both cults
denote a new support for the view that Italy, even in the
period that we are discussing, formed a historical unity.

One final point. Hercules, like the Dioscuri, was desig-
nated the ¢ helper in need °. The help is rendered in different
directions. He gives prosperity of many kinds, they protect
men from disease and danger, especially on the stormy sea.?
But both are helpers in battle, and this is of great importance.
Beginning with the figure of Aias, P. Vonder Miihll 13 has
shown how early the idea of such helpers begins. Even
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before the religion of Homer they entered the saga as #owes
moduayor. But whereas a transformation to heroes in the
Homeric sense took place in their case—and this is true not
only of Aias and Achilles, but of the Dioscuri, too: Iliad.
8, 236 f.—in an older age they were exclusively objects of
religious belief. And, as with all powers of the pre-Homerice
age,'4 with them, too, appears the fettering to the earth.
This is true not only of the Dioscuri,1® but of Hercules, too ;
in principle, at least, Bayet 1¢ seems to have made good his
proof.

2. THE RECEPTION OF THE HOMERIC DEITIES

As long as it was possible for Roman religion to represent
the godhead in the form of animals, so long did this involve
an attachment to nature and the elemental. Animal-form
and cult-worship in groves and at springs, in grottoes and
on hills, are connected, not only in point of date, but also
in their inner being. It is the formless element in nature,
her boundlessness and her flux, in which man can find his
place and lose himself.

If this lack of distance from the elemental realm is charac-
teristic of the earliest period, the introduction of a cult-
image in human form and of a house belonging to the god
denotes a clear retreat and withdrawal from that sphere.
Thought can no longer stray in the other direction, but is
fixed in one sense. Restricted to the human body as formed
by plastic art, the ideal body, in fact, the image of the god
is kept within his shrine, which for its part is no longer set
in nature (as for example, is a grove), but is erected according
to its proper laws, the laws of architecture.

When once the ideal human figure came to mean the
regular form in which the divine could appear, spirit had
taken the place of nature. For this figure was not some-
thing given, but a new and creative element. The truly
antique idea of an autonomy of art over against the ap-
parent and imperfect reality, as it is here expressed, neces-
sarily points beyond itself to a corresponding conception of
the divine nature. That, too, is based no more on nature,
but on the spirit. Behind the external transformation of
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cult appears an inner transformation, in which a decisive
change in the conception of the gods is revealed.

The Apollo of Veii cannot at once be compared to the Apollo
of the Vatican. Any one who can follow Winckelmann’s
enthusiasms 17 in what for him was a religion will miss much
there. The overwhelming impression which the sudden
appearance from another world makes, the divine ease of
the limbs, the sublime expression (‘anger snorts from the
nose and a joyous contempt hovers on the lips’), are rendered
in this form here and nowhere else, even in Greek art. But
if you seek in the work of the Etruscan force and manly
nobility, you will not be disappointed. In the mighty,
overbearingly victorious stride of the god you will find a
reflection of the majesty of Apollo. It is already that
figure that Homer and his world saw ; he is the Ainy drdoGalog
who, in the Delian Hymn to Apollo, frightens away the gods
from the banquet with his bow. With this masterpiece the
decisive event of the history of Greek religion begins to find
its record in the art of ancient Italy—the creation of the
Homeric world of gods.

In Greek history the appearance of these gods represents
no original element. Before them lies an age in which a
plurality of divine figures already exists.’?® All of them
belong to the same sphere; they are connected with the
earth in the duality of her functions, the giving birth to the
living and the hiding the departed and the dead. Itisarealm
in the centre of which stands the maternal, the earth-goddess
in her various forms of appearance. From the sanctity of
the ordinances that she establishes the whole of human life
takes its shape. In face of this female element the male is
not indeed missing, but takes a secondary place. The power
of begetting is more strongly emphasized for it than in later
times ; but it represents no true balance, only a completion
of the powers of motherhood.

This circle of ideas had found its echo in the earliest stratum
of Rome. The earth-mother under her various names (Ceres,
Tellus, Flora, Furrina) has met us there ; sotoo have Hephais-
tos and Dionysos in their counterparts, Volcanus and Liber.
We were unable to find a single one of the gods who stand
in the foreground in the religion of Homer.
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Their introduction only followed some considerable time
later, beginning about the second half of the sixth century.
The two main epochs, into which the history of the earlier
Greek religion is divided, find their counterpart on the side
of Rome.

It is quite another world that comes in with the religion
of Homer. It left to the deities of the older age the rank and
dignity that appertained to them.®* But henceforward they
do not represent the sole forms in which the divine can
appear, but above them has risen a new realm.. It is released
from the bondage to earth, from anything that could fetter
it to the world of the elements. The female is no longer
dominant ; the new gods are of male sex—or, at least, de-
cidedly champion the male spirit. Therefore, they represent
nothing limited by matter, whether by the sanctity of earth,
fire or sea, but always a totality. They are related to the
whole extent of human life, and their limitation lies only in
their spiritual form. Or, to put it in other words, the
whole of human life is seen in them, one by one, from a
definite standpoint; each god possesses a mode of being
special to himself, and a form distinct and limited to
him.

Thus in Apollo are revealed distance and sublimity, noble
poise and spiritual symmetry ; in Athena are revealed insight
and sage energy ; in Aphrodite, the ydgic that enchants and
snatches men away in ecstasy; in Artemis, the far-away
and the wild, untamed ¢ outside’ world, but, no less, the
passion and sharpness of the young virgin. In Hermes
expression is found for the night, the dark, with its astonishing
and magic powers, its deception and happy success, its
enticement and its appeasement.

In Rome these deities all appear at about the same time.
The tradition of literature and monuments enables us to
fix the approximate date. '

At about the turn of the sixth and fifth centuries appears
a series of notices relating to the vowing and dedication of
temples. The history of religion has long been accustomed
to count on them as sure data, and we must not say that it
has done wrong in this. It is, in fact, a special feature of
the earlier Roman tradition, that it has preserved, on the
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side of events of cult and religion, evidence of value that
bears the stamp of authenticity. In this it differentiates
itself markedly from the reports that it has to give of events
in home and foreign politics, and this distinction undoubtedly
goes back to the fact that the preservation of the historical
tradition was originally in the hands of the °pontifices’,
that is to say, of a priestly authority.2°

Thus, for example, we have accepted the date of dedi-
cation of the Capitoline temple as a fixed point; closer
consideration only confirms us in thinking that we have
actually here a first-class tradition.2* We have done the
same in the case of the temple of Castor. Our evidence is
that it was vowed in 499 and dedicated in 484. The research
that has been undertaken on its remains has, at least,
yielded proof that the earliest building agrees with the
technique of the Capitoline temple and should therefore be
placed as close to it in date as possible.2?

We are now concerned with another group which, like
the temple just mentioned, belongs to Greek deities. The
shrines of this group, with one exception soon to be men-
tioned, are all on the Aventine Hill. The dedication of the
temple of Mercurius is dated to the year 495, and this is
answered by the fact that in the neighbouring Falerii the
temple ai sassi caduti belonged to a god of similar name
and nature 2® and itself, as the splendid acroterion that has
been found shows, goes back as early as the turn of the sixth
and fifth centuries.* For the temple of Apollo on the
Flaminian meadows, which, according to our sources, was
vowed on the occasion of a pestilence in 488 and dedicated
in 481, the appearance of a pestilence at the same date in
the east of the Mediterranean supplies a certain confirma-
tion.2® No dates are given for the temples of Diana and
Minerva on the Aventine, but that they, as has long since
been guessed, also belong to the end of the kingly period is
shown by dedicatory inscriptions of the same age which
have been found in the stips votiva of the temple of Veii.2®
There recur not only furms, that is, Mercurius or Hermes,
but also menerva and aritimi, that is, Minerva-Athena and
Diana-Artemis. We have a final confirmation in the fact
that, in the recently discovered temple of Orvieto, the building
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of which starts with the beginning of the fifth century, the
cult of Minerva is again assured.?’

Here we have before us a closed circle of deities; they
all belong to the Homeric world of gods. That not only
Apollo and Hermes, under the name of Mercurius, were
received, but that Diana, too, was from the start identical
with Artemis and Minerva with Athena has been shown in
another context.?® The exhaustive treatment that the
subject receives there justifies us in limiting our remarks
here to a few on general principles.

In the first place we must emphasize the fact that this
world of gods, like the former, came to Rome through foreign
mediation. Again it was HEtruria, especially the south of
the country, that played the part of mediator. The fact
that probably all these deities were received towards the
end of the kingly period, under the rule of the Tarquins, is
inevitably connected with this. How far the attribution
to any particular king is correct is a question of secondary
importance. It will certainly, however, be no accident
that the Roman tradition makes the ruling family spring
from Greece, from the Bacchiad, Demaratus.?®? He and
his descendants meet us in other connexions as bringers of
the great benefits of Greek culture; in this case, they de-
livered to Italy the decisive religious creation of the Greek
spirit. The guess now presses on us that we have to do, not
with an approximately contemporary and complete adoption
of the Homeric world of gods, but with one deliberately
planned and carried through. Just as in the earliest cal-
endar one seemed to see a hand at work, arranging and
shaping,3° so here we may imagine that we can trace a similar
activity.

If this is correct, the Tarquins take a position of central
importance in early Roman culture. We have already
observed that such a decisive transformation of the external
forms of cult as appears in the foundation of the Capitoline
temple was their work. To this we may now add the adop-
tion of that circle of gods in which the Greek spirit has
found one of its most classical expressions.

There are certain points of contact in both cases which
we have already mentioned. From the first, emphasis was
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laid on the political importance of the Capitoline cult. In
view of its close connexion with the cult of Jupiter Latiaris
on the Alban Mount, no doubt can arise that, just as that
formed the religious centre of Latium in its entirety, so
the Capitoline deities represented in a special sense the
leading cult of the capital. A corresponding position recurs
at least in the case of the Roman Diana. Her temple on
the Aventine formed the League sanctuary for Rome and
the Latins; its situation in Rome brought the hegemony
of Rome no less clearly to expression than the fact that the
Alban festival after the fall of Alba Longa was renewed
under Roman presidency.??

But important as the institution of the cult of Diana on
the Aventine may have been, and much as one would be
inclined on general grounds to see the decisive motive of
Roman action in the political field, yet this new event cannot
be fully comprehended from this side alone. If Diana of
the Aventine became a political as well as a religious centre,
this is only a continuation of a process that may be observed
for Artemis herself. The ancient tradition speaks directly
of an imitation of the Ephesian goddess and her importance
for all Tonia (Dion. Hal. 4, 25, 4 £.).32 This shows that Rome
grasped the political significance where it was offered her,
but did not go beyond the Greek model in pushing it into
the foreground. We have rather to consider an entirely
different point of view. We have to ask whether a creation
of the Greek spirit, as important and rich in results as that
represented in the creation of a new series of gods, did not
exert its influence in its true character, as a creator of newform.

The science of religion has hitherto maintained that the
unity of the great divine figures of Greece does not lie in their
original creation and in the fixity of form that results from
that, but that this unity is secondary and accidental, because
conditioned by external causes. Through the changes of
the political situation, through an increase of experiences
which a people undergoes in the course of its development,
the growth of the god is likewise conditioned. Far from
representing a picture of individual, that is, of pure religious
character, it gives us a faithful reflexion of the historical
fortunes of the people among whom he is worshipped.
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If this were so, the adoption of Greek deities in Rome
would be a strange and almost unintelligible phenomenon.
Those beings whose creation could only be conceived as the
result of a special historical development, who were originally
only created for a sphere strictly limited in space, would yet
have succeeded in winning acceptance far beyond that
sphere. We could only understand such an occurrence if
some mighty centre of politics or trade had by its very im-
portance won for its gods acceptance in foreign parts, too—
an acceptance which was not in itself involved in their
nature and which could certainly not be explained from
religious factors alone. Of necessity an advance was next
made to the postulate, that the reception of the Homeric
gods in Italy could only be understood if we could demonstrate
such a centre.33

But it is just at this point that observations of a very
different trend may be made. In a few cases it is still pos-
sible to name the neighbouring city of Italy from which
the transference of one of these gods to Rome took place.
In a number of cases we can adduce a Greek cult, which has
supplied a starting-point for many customs and ideas. To
take ounly one example, it may be affirmed with some cer-
tainty that the Roman cult of Minerva came from Falerii,
that important elements of the earliest Latin cult of Diana
came from the Peloponnese or, as we have already indi-
cated, were taken over from the Iiphesian goddess. Yet
any attempt to understand the form of the deities now intro-
duced to Rome merely by derivation from definite single
cults, limited in content and place, would miss the vital
point.

What is characteristic in this reception is this, that Rome
of those days understood how to grasp the classical deities
of the Greeks from the first in the whole of their extent.
Athena-Minerva is not, as has sometimes been maintained,
only the goddess of handicraft, Hermes-Mercurius is not
only the god of trade. Minerva is from the start expressed
in all her phases—as queen of the city, in war, in artistie
skill of every kind, and in all the forms that are character-
istic of her; Mercurius is the divine exponent of success of
every kind. The intensity and depth with which the Romans
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grasped these figures even went so far as to lead to the
occasional creation of new individual forms from the same
spirit. Rome learnt how to bring to full flower what was
only suggested in the Greek model.

In proof of this, a special example may be cited. In the
case of Diana, especially in her cult on the Aventine, the
connexion with the slaves comes into great prominence.3
In this respect she comes into touch with Artemis, and this
agreement may be taken as one argument among many for
that identity of the two goddesses that we champion.
Against this the objection has been raised that a connexion
with the slaves is no more characteristic for Diana than for
other gods.3® Put in this way the statement is certainly
correct, but yet it misses the vital point. True, many
deities may have stood in some relation or other to the non-
free population. But it is not the mere fact that they did
so, but how—that is the kernel of the matter.

We have tried to prove that in connexion with Diana the
slave does not appear (as he well might do) as an associate
of the house, but, on the contrary, as the ‘ stranger ’. This
implies that the connexion with the slaves is subordinated to
that with the strangers in general, and this seems to be dis-
tinctive of Artemis herself. The strangers would, then,
stand in connexion with her inmost being; they would
belong to her as goddess of the outside world and of the
far-away. The Roman cult of Diana, in giving especial
prominence and clearness to these facts, has enabled us for
the first time to understand the original cult of Artemis.

The inference which we must draw is the exact opposite
of what has been believed. It was not as mere historical
accidents {(and certainly not as figures of poetic fancy) that
the Greek gods worked, but as forms of inward clarity and
truth. It was because they appeared as actual beings, as
great realities of the religious sphere, as they always do,
even down to our own day, that they had the power to
conquer the Italian world, and others beside. Just as in
plastic art and its creation of the ideal human form, so here
contact is made with a truth; that is how the triumphal
march of the new creation could be achieved. The history
of Roman religion, then, helps us to understand the nature
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of the Greek conception of divinity in its inward greatness
and its historical importance. The reception of the Homeric
gods in Rome becomes an event which does equal honour to
both parties—to the Greek creator for seeing the reality, to
the Roman for grasping it at once in its full scope.

3. THE GREEXK RIGHT OF ASYLUM. THE INFLUENCE OF
DELPHI

In Tarracina in Latium was worshipped, together with the
youthful Jupiter, who there bore the name Anxurus, the
goddess Feronia,?® who again was identified with Juno
Virgo. Servius, who tells us this in commenting on 4eneid
7, 799, adds in a later passage (8, 564) that in her shrine
emancipated slaves with shorn heads received the pileus,
the sign of their new status. Feronia, accordingly, who
appears here as nympha Campaniae,®” is directly designated
goddess of freedmen (libertorum dea).

This information is confirmed by what is handed down
about the Roman cult. Here, too, Feronia is connected
with the freedmen. Livy 22, 1, 18 reports that in the year
217 B.c. the women of this class made a collection of money
to give a present to the goddess. The one surviving dedi-
cation from Rome itself is actually set up by an ancilla
(CIL. 6, 147). But on the most general grounds, as well,
it is natural that Feronia should stand in relation with the
non-free (and so with the freedmen, who proceed from them).
A connexion of this kind appears regu