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Hephaestus (Hdt. 8.98.2), but not of Prometheus, if the myth of
the py;gzboros is any guide.

The story of Hephaestus’ begetting Erichthonius was current
in the same period. It is expressly cited from the Danais (Harp. s.
avtoxBoves, cf. IG 14.1292 fr. II; Kinkel, EGF pp. 4, 78), an epic
poem about the flight of the Danaids from Egypt (Clem. Strom.
4.224; Kinkel, EGF p. 78); though nothing is known of the date or
authorship of this poem, it cannot well be later than the sixth
century’®),

Another notice indicates that the Erichthonius story was
known at Sparta at about the time that the Academy was being
refurbished. In one of the scenes which Bathycles of Magnesia
worked in relief on the throne of Amyclaean Apollo ““Athena flees
as Hephaestus pursues” (Paus. 3.18.13). Present opinion places
Bathycles and his throne towards the end of the sixth century”);
and since the medley of mythical scenes includes several of Attic
origin — Theseus fighting the Minotaur and also leading him cap-
tive, Cephalus abducted by Day and Helen by Peirithous and
Theseus — we need not doubt that the pursuit was thought of as
leading to the birth of Erichthonius®®). To be sure, from a broader
Eoint of view the pursuit is another wrinkle in the burlesque

istory which begins with the binding of Hera and continues as
Hephaestus is cajoled by Dionysus and led back upon a donkey
ancf married to Aphrodite and cuckolded by Ares. These episodes
were relished at Sparta as everywhere else®'); Bathycles also
showed the binding of Hera and the performance of Demodocus

78) In IG 14.1292, the tabula Borgiana, the Erichthonius story is recounted
(fr. II lines 1-4) just before a list of epic titles including the Danais or rather Da-
naides (fr. II line 10), presumably works which treated the points aforementioned.
A.F. Garvie, Aeschylus’ Supplices (Cambridge 1969) 178, records several conjec-
tures, all very tenuous, about the authorship of the Danais; if it originates in
Cyrene (Wilamowitz) or dates from the seventh century (M. C. Astour), the men-
tion of Erichthonius will be harder to explain.

79) So e.g. G.Lippold, Die griechische Plastik (Munich 1950) 55-56. The
dating depends on excavated foundation blocks which are ascribed to the throne
and bear graffiti; see Jeffery, LSAG p. 200 no. 32.

80) Wilamowitz supposed that in the original version Hephaestus’ pursuit
and discomfiture were related for their own sake, without a sequel, the birth of
Erichthonius being a “late and feeble variation”, a “nasty invention”; see Kl. Schr.
5.2.10-11, 18, 28; Glaube?” 2.140.

81) Hephaestus’ return to Olympus is depicted on a Laconian vase of c. 560
B.C. (Rhodes 10.711); see C.M.Stibbe, Lakonische Vasenmaler (Amsterdam
1972) 1.279 no. 190, and Brommer, Hephaistos 203, pl. 11:1.
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(Paus. 3.18.11, 16), and Gitiadas showed Hera’s release (Paus.
3.17.3). But though the pre-existing story told how Hephaestus
was offered a beautiful wife as a reward, and though it was natural
to say that he accordingly fixed on Athena (as he does in Hyg.
Fab. 166, at the instigation of Poseidon), the pursuit requires not
only a motivation but even more a denouement — which can only
be the birth of Erichthonius. The denouement, and therefore the
ritual at the Academy, comes first. Possibly Athena’s baffled lover
was in the first instance Prometheus, not Hephaestus (IV above).
But even if Hephaestus is the original and Prometheus the substi-
tute, it is reasonable to suppose that the pursuit was inspired by
the rites of new fire. For the main elements of the burlesque
history grow out of ritual; Hephaestus’ literary reputation spreads
with his real-life worship.

Both the burlesque history and the cult background were
reconstructed almost 90 years ago by Wilamowitz, who showed
that the treatment of Hephaestus in Greek literature and art, from
the lay of Demodocus in Odyssey 8 down to the end of the fifth
century, drew largely on a lost Homeric Hymn; and that
Hephaestus was worshipped in early days not only on Lemnos but
also on the Greek islands of Naxos, Lesbos, Samos and perhaps
Chios®). Wilamowitz further saw that the episodes of the Hymn
answer to the practices of cult: Hephaestus the homely outcast is
conjoined with Hera the disdainful mother and with Dionysus the
agreeable companion because Hera and Dionysus are the principal
deities of Hepﬁaestus’ island milieu — Hera of Lesbos and Samos,
Dionysus of Lesbos and Naxos (cf. schol. Theocr. 7.149, schol. I1.
23.92), other stories about Hephaestus and Dionysus on Naxos).
It is also suggested that Hera was bound to her throne on Olym-

82) See Wilamowitz, KI. Schr. 5.2.5-35, Glaube?® 1.314-315, 2.140-141.
B. Snell, Gesammelte Schriften (Gottingen 1966) 102-104, shows that the deriva-
tive hymn of Alcaeus (fr. 349 Lobel-Page, cf. fr. 381) was probably addressed to
Dionysus, not Hephaestus; but he need not have doubted the worship of Hephaes-
tus on Lesbos, although the only direct evidence is the personal names *Agaiotig,
‘Hoawotiov (IG 12.2.535; SEG 27.486; both from Eresus); the month-names of IG
12 Suppl. 29, including “Heaiotiog, belong not to Lesbos but to Dardanus on the
mainland. The Homeric original has now been recognized by R. Merkelbach, ZPE
12 (1973) 212-215, in a hexameter poem in which Hera complains of her fetters
and Ares (?) and Dionysus offer help (Pap. Oxy. 670, Powell, Coll. Alex. pp.
80-81, 245); it might be a hymn to either Hephaestus or Dionysus, but hardly an
epic digression, as Snell suggested. The pictorial renderings are fully presented by
Brommer, Hephaistos.
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pus because her statue was bound with willow-branches at the
Samian festival Toneia®); but the correspondence is rather slight
and imperfect and the suggestion is therefore dubious. At all
events the story was elaborated as the Greeks came to worship
Hephaestus beside the older deities of Olympus. When Athena
enters the story, she too is a reflection of cult — and it can only be
the cult at Athens, since the virginal armed goddess is of little
account on the eastern Aegean islands.

Thus we see that both the Danais and Bathycles’ relief scene
presuppose the worship of Hephaestus at the Academy. Bathycles
supplies a terminus ante quem near the end of the sixth century;
yet Hephaestus will have arrived at Athens more than a day or
two beﬁ)re the Erichthonius story reached an Ionian artist work-
ing at Spafta and an epic poet working at Argos or in some more
distant quarter; a terminus round the mid century seems perfectly
safe. This brings us rather close to 566 B.C., the well attested date
for the institution of athletic contests at the Panathenaea, and to
the earliest Panathenaic amphoras®). Hephaestus may well have
to do with the reform of the Panathenaea. Our question then
becomes, what did Hephaestus mean to the Athenians towards
the mid sixth century, when he first arrived among them?

Hephaestus was not a Greek god; the Greeks of the eastern
~ Aegean adopted him from their non-Greek neighbours, and he
always kept his alien associations®®). Lemnos 1s his first and

83) So Wilamowitz, Kl. Schr. 5.2.23-25; cf. K. Meuli, Gesammelte Schrif-
ten (Basel 1975) 2.1059-1064 (a sketch of unpublished material). Since the cult
statue was a standing figure — cf. R. Fleischer, Artemis von Ephesos und verwand-
te Kultstatuen aus Anatolien und Syrien (Leyden 1973) 211-213, pl. 85a — an
observer would hardly think of Hera bound to her throne. The Samian festival, be
it noted, was called Téveia, not *Tévara (IvPriene 57 line 6, with Wilamowitz’
observation ibid. p. 310). Apart from the binding of Hera, Hephaestus’ ties with
Samos are strengthened by new evidence, both early theophorous names and the
torch-races at the Heraea for Hephaestus and Aphrodite, a Lemnian pair who are
not otherwise found together in Greek cult. G. Dunst, ZPE 1 (1967) 226-227, and
Brommer, Hephaistos 166, cite the evidence but rather inconsequently doubt the
ties.

84) See Davison, From Arch. to Pindar 3543, 54-61, 64—69.

85) In his essay of 1895 Wilamowitz chose a different emphasis, comparing
Hephaestus with the dwarfish smiths and enchanters of Greek belief, and describ-
ing him as a north-Aegean counterpart of the south-Aegean Telchines. But at
Glaube?? 1.314 n. 1 he insisted upon a foreign origin, and this is now the common
opinion; see Nilsson, Gesch. der gr. Rel.?” 1.528-529; B. Hemberg, Die Kabiren
(Uppsala 1950) 164-166, 265; Burkert, Gr. Rel. 260; Brommer, Hephaistos 1-3.
For Malten’s view of the place of origin see n. 90 below.
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favourite abode in literature (Il. 1.593, Od. 8.283-284; [Hes.] fr.
148 Merkelbach-West); its chief city is Hephaestia, and a leading
citizen is priest of Hephaestus (IG 12.8.27, one of the Philostrati)
and another is agonothetes of the festival Hephaesteia (SEG
28.718). Though Lemnos is occupied by Sintians in Homer, it is
Pelasgian thereafter, and Hephaestus is closely linked with the
Pelasgian cult of the Cabeiri (Str. 10.3.21, C473, citing Acusilaus
FGrHist 2 F 20 and Pherecydes FGrHist 3 F 48), of which Lemnos
was the centre in early days, before the advancement of Samo-
thrace (PMG fr. adesp. 985; Aesch. Cabiri)®). All this is well
known, but it is not sufficiently appreciated that Hephaestus is
also at home on the coast of the mainland opposite Lemnos, be-
side Troy and the mouth of the Hellespont. The Trojans whom
Diomedes encounters first are two sons of Dares priest of
Hephaestus, and the god rescues one of them (Il. 5.9-10, 23-24); if
Hephaestus does not figure elsewhere as a partisan of Troy, it is
periaps because the fire-god is needed for another purpose in Il
21%)." The Homeric priest is supported by the month-name
“‘Heaiotiog occurring in an inscription of Roman date which prob-
ably derives from the town Dardanus near Ilium (IG 12 Suppl.
29)%); the festival ‘Hpoioma here implied and the ‘Heaiotewa of
Lemnos (SEG 28.718) are almost the only festivals of Hephaestus
that we hear of, outside of Athens®). Troy is further aligned with
the Pelasgian cults of Hephaestus and the Cabeiri by the myth of
Dardanus, the eponymous ancestor who comes from Samothrace
during a great Eood (Lycophron, Alex. 72-85, etc.); in Homer
this eponym begets Erichthonius, the very first embodiment of
the fabulous wealth of Troy (Il. 20.219, 230). The mythical and
ritual affinities of Lemnos and the Troad are not unexpected in the
light of the Bronze-Age culture of Poliochni, Thermi, and Troy
-V.

86) See Preller-Robert, Gr. M}rth. 1% 857-858; Hemberg, Kabiren 160-170.

87) So Wilamowitz, Glaube ¥ 1.314.

88) For the provenance of IG 12 Suppl. 29 see L. Robert, Monnaies antiques
en Troade (Geneva/Paris 1966) 31-32; REG 86 (1973) 72.

89) The festival name might be restored at IG 4.1% 66 line 34, an Epidaurian
decree of 74 B.C.; but this will be a late development, like other traces of Hephaes-
tus in the vicinity, for which see Wilamowitz, KI. Schr. 5.2.19, L. Malten, RE 8.1
(1912) 313-314 5. Hephaistos, and Brommer, Hephaistos 160, 164, 251. At Olym-
pus in Lycia Hephaestus was honoured with a festival as the principal deity of the
city (TAM 2.905 XIII D, XIV F, XIX A, s. II p.).

18 Rhein. Mus. f. Philol. 128/3-4
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Lemnos and the Troad were Hephaestus’ homeland™), and
his worship continued here long after he was taken up on the
Greek islands of Lesbos, Naxos and Samos. By the mid sixth
century Hephaestus was a familiar figure in Greek poetry and art;
and Athenians who went abroad, Peisistratus among them, will
have known the cult of Hephaestus among Aeolian and Ionian
Greeks. It is likely nonetheless that the Athenians like other
Greeks found the fire-god most impressive in his homeland.
Moreover, in the course of the sixth century Athenians thrust
themselves upon this homeland, first at Sigeum, then elsewhere
along the Hellespontine coast, and finally upon Lemnos itself. The
chronology of this advance is obscure and disputed, but need not
detain us here. Long before they proceeded to invasion and con-
quest, Athenians must have been interested and busy in these
regions. Even if Lemnos was not occupied until the beginning of
the fifth century”), the island and its people and customs and
resources were undoubtedly well known at Athens for many
years before. And the pattern of worship on Lemnos probably
obtained in the area of Sigeum as well. At any rate, it is Lemnos
that will show us why Hephaestus appealed to the Athenians.

At the new-year’s festival of Lemnos new fire was brought
by ship from Delos, and was taken ashore after the island had been

urified, and was then distributed to households and shops as “the
eginning of new life” (Philostr. Her. 53.5-7, p. 67 Lannoy =
207-208 Kayser)??). The festival is described from first-hand
knowledge by a native of Lemnos, one of the Philostrati; and since
it commemorates “the deed once wrought against the men by the

90) That Hephaestus belongs rather to Caria and Lycia, and that Lemnos is a
way-station, was argued by Malten, JdI 27 (1912) 232-264, and RE 8.1 (1912)
342-347 s. Hephaistos; this view is endorsed by Hemberg and mooted by Nilsson
(n. 85 above) and taken as gospel by many others (cf. Brommer, Hephaistos 1-2).
It will not do. The evidence adduced by Malten, abundant though it 1s for the time
of the Empire, only shows that Hephaestus was then the interpretatio Graeca of a
native deity, conformably with a process which takes place throughout Asia
Minor at this period. A native deity of Caria and Lycia would hardly be familiar to
the early Greeks (Nilsson thought of the Mycenaeans), nor would he leave the trail
which we find in Greek literature.

91) For this dating see A.].Graham, Colony and Mother City in Ancient
Greece (Manchester 1964) 175 n. 3. H.Berve, Die Tyrannis bei den Griechen
(Munich 1967) 1.83, 2.568, prefers the years 510-506.

92) “New-year’s festival” seems the proper term, even though Philostratus’
mss. do not agree on the phrase marking the periodicity of the rite. xa8’ &xaotov
£tog i; defen(fed by L. de Lannoy, AntCl 42 (1973) 526-531, and is printed in his
text of 1977.
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women of Lemnos at the instance of Aphrodite” — i.e. the rite
gives rise to the myth, which is already known to Homer (IL
7.467-469, 21.41, 23.746-747) — the festival goes back long before
the Athenian occupation of Lemnos, and we may supplement
Philostratus’ description with details deducible from the myth™).
The ship of the Argonauts plainly stands for the ship bearing new
fire, and the mating of the Argonauts and the Lemnian women
stands for the renewal of life through the new fire; the theme of
sexual congress is the same as in the Erichthonius story. The
Lemnian festival resembles the Panathenaea in outline. Although
the fire is brought to Lemnos by ship, it is carried to its destination
in the city (whether Hephaestia or Myrina) by a runner; for Ai-
0alidng, “Son of smoke”, a herald remarkable for his swiftness, is
sent at nightfall from the ship to Hypsipyle to announce the arri-
val of the Argonauts and to obtain permission for them to stay
(Ap. Rhod. Argon. 1.641-651). Athletic contests follow, in which
the prize is a robe, 200Yg, @agog, némhog (Pind. Ol. 4.19-27, Pyth.
4.253; Sim. fr. 547 Page; Call. fr. 688 Pfeiffer; cf. Ap. Rhod.
Argon. 2.30-32, 3.1204-1206, 4.423—434). Apollonius omits the
games and represents the robes as parting gifts for Polydeuces and
Jason, and some spoke of funeral games for Thoas (schol. Pind.
Ol. 4.32c, citing Call.) — for every agonistic festival was traced to
a funeral; but there is no doubt that the same occasion is in view
throughout. Jason’s robe is described as dark-hued, xvéveog, moo-
¢ooeog (Ap. Rhod. Argon. 3.1205, 4.424), and perfumed (ibid.
4.430-434).

The new fire points to Hephaestus, but it is wrong to sup-
Fose that the new-year’s festival was mainly concerned with tEe
ire-god®*). To be sure, we now know of a festival Hephaesteia on
Lemnos, which was moreover agonistic, like the new-year’s festi-
val (SEG 28.718, from Myrina, c. 200 A.D.). But we should
expect Hephaestus to have his own festival, at whatever season,
and games are nothing out of the ordinary; the Hephaestia at

93) The congruence of the ritual and the myth is emphasized by Burkert,
CQ? 20 (1970) 1-16; Homo Necans 212-218.

94) So Burkert, CQ? 20 (1970) 3, reproving Nilsson’s agnostic approach at
Gr. Feste 470—471. The coins of Hephaestia bearing emblems of Hephaestus prove
only that Hephaestus was worshipped there, as is obvious from the city-name; not
that “the festival belongs to Hephaestia” or that it honours Hephaestus. The
festival Hephaesteia mentioned in a decree of Myrina may have been celebrated at
either Myrina or Hephaestia or at both, but is not to be identified in any case with
the new-year’s festival, as we shall see.
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Athens were agonistic (IG 1° 82 [= 12 84]; IG 2% 1138 line 11, 3201
lines 7-11; [Xen.] Ath. 3.4; And. 1 Myst. 132)*), and it may well
be that this Athenian festival was modelled on the Hephaesteia of
Lemnos, or else on the Hephaestia of the area of Sigeum, or on
both together.

The gods who presided at the new-year’s festival are not in
doubt. In most accounts of the murderous Lemnian women Aph-
rodite’s anger is to the fore, and so it is in Philostratus’ formula-
tion of the festival aition, as quoted above; a detail added by
Asclepiades, that the Lemnian men failed to render the accus-
tomeg sacrifices to Aphrodite (FGrHist 12 F 14), is surely drawn
from the actual rites; at a certain stage the women sacrificed to
Aphrodite, whereas the men did not. In the festivities which
greeted the arrival of the ship and of the new fire, Hephaestus and
Aphrodite were honoured together, to judge from Apollonius’
account (Argon. 1.849-860); for the Argonauts and the women
fill the city with dancing and song and sacrifice and feasting, at
which “above the rest of the immortals they entreated Hera’s
glorious son and Cypris herself”’; “Cypris” has already caused the
women to desire tKe Argonauts “for the sake of wise Hephaes-
tus”, so that Lemnos may be repopulated. From these indications
it follows that the chief deity of the festival was a goddess whom
the Greeks equated with Aphrodite.

A temple of Aphrodite happens to be attested for Lemnos
(schol. Stat. Theb. 5.59), but an excavated find is more revealing:
a dedication to “Thracian Aphrodite”, *A]pooditer ©go[uxiot,
came to light at the Cabeirium, which lay on a headland just north
of Hephaestia (ASAtene 3/4 [1941/43] 91 no. 12)*). The goddess
associated with the Cabeiri is elsewhere called either Cabeiro (Str.
10.3.21, C473, citing Acusilaus FGrHist 2 F 20 and Pherecydes
FGrHist 3 F 48) or, as an eponym, “Lemnos” (PMG fr. adesp.
985; cf. Steph. Byz. s. Afjuvog); another name of “Lemnos” was

95) The contests at the Athenian festival are discussed by Davies, JHS 87
(1967) 35-36; but he was wrong to argue against the existence ofy musical contests,
which are attested not only by the transmitted text of [Xen.] Ath. 3.4 and by the
prima facie interpretation of IG 22 1138 lines 4-11, but also by “the basic cz)cu—
ment” concerning the Hephaestia, IG 1° 82, line 14 (= 1% 84 L. 16): t]éc poownéc
xafdamegl.. ..

96) For the evidence bearing on “the Great Goddess” of Lemnos see Hem-
berg, Kabiren 165, and Burkert, CQ? 20 (1970) 3 n. 5, 4 n. 2. She is probably
represented in pre-Greek terracottas and on coins of Roman date. Malten, RE 8.1
(1912) 354-355 s. Hephaistos, insists on dissociating Hephaestus and the Great
Goddess to suit his own preconceptions of both.
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“the Great Goddess” (Steph. Byz.), and she in turn was identified
with the Thracian Bendis (Ar. Aquvian fr. 368 Kock; cf. fr. 365), a
notice which agrees with the epithet of Aphrodite in the dedica-
tion, and suggests that Homer’s Sintians added something to the
features of this Pelasgian goddess. At any rate “Lemnos” pro-
duced Cabeirus from the earth (so the lyric passage as transcribed
by Hippolytus), or else Cabeiro and Hephaestus begot the Cabeiri
or Camillus father of the Cabeiri (Pherecydes and Acusilaus re-
spectively). Here then is the goddess of the new-year’s festival;
here too is the original cult association of Hephaestus and “Aph-
rodite”, which in Greek poetry became another conjugal disaster
on Olympus.

Other deities too had a part in the festival. During the purifi-
cation of the island, says Phi{’ostratus, while the ship and the new
fire were still at sea, the Lemnians invoked “secret gods of the
nether earth”, 8eovc . .. xBoviovg xai dmogeritove. This description
fits the Cabeiri, who are “secret’” and ‘““of the nether earth” in
virtue of their mysteries and their genealogy respectively. Thus
the new-year’s festival of Lemnos was addressed first of all to the
Great Goddess, alias Aphrodite or “Lemnos” or Cabeiro or even
Bendis, but also to her consort Hephaestus and to their offspring
the Cabeiri.

One other aspect of the Lemnian festival requires comment
here. The new fire, says Philostratus, was brought by ship from
Delos: Bempig 8¢ vaig éx Afhov mvppopei. This is often discounted
as a later innovation, reflecting Athenian interests and the celebri-
ty of the Delphic and Delian Apollo; the Athenian Pythais, after
all, was a sacred delegation which brought fire from Delphi to
Athens, and the source of new fire in Philostratus’ rite might be an
ever-burning hearth in the Pythium on Delos; in early days, it is
suggested, the Lemnians resorted to the mysterious flame on their
own Mount Mosychlus”). Such speculations are gratuitous and
even perverse. Apollo could hardly assume a leading role in an
ancient festival of Lemnos; fire fetched from another point on the
island would not satisfy the intent of the drastic purification de-

97) The Pythium on Delos used large supplies of fire-wood and so presum-
ably contained an ever-burning hearth; that Philostratus looks to this Pythium, of
which the latest epigraphic mention is of the mid second century B.C., was
suggested by R. Vallois, and is approved by P.Bruneau, Recherches sur les cultes
de Délos a I'époque hellénistique et 2 'epoque impériale (Paris 1970) 115, 121.
Burkert, CQ? 20 (1970) 4-6, thinks of Mosychlus as the source and interprets
Soph. Phil. 800-801 as an evocation of new fire.
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scribed by Philostratus; nothing we hear of the reputed volcano
on Mosychlus suggests a source of new fire. Above all, the story
of the Argonauts proves that the renewal of life which the festival
enacts always came by ship from overseas; the son of Jason and
Hypsipyle already known to Homer is Edwnog, “Fine ship” —
another name for the Bzwoic vaic.

Since the festival has much to do with Cabeiro and the
Cabeiri, it is natural to identify the Delian source as the local cult
of the Cabeiri, to which Pythagoras once looked for inspiration,
as we learn from Iamblichus, who brackets Delos with Imbros
and Samothrace as also with Eleusis and other ancient seats of
mystic lore (Vit. Pyth. 28.151). Although this cult is expressly
mentioned only once in Delian inscriptions, under the form “the
Cabeirium looking towards Cynthus”, seemingly distinguished
from a second Cabeirium (IG 11.2.144 A 90, of c. 304 B.C.), the
building in question appears to be one with the later “Samo-
thrakeion” or “sanctuary of the Great Gods”, and has been recog-
nized on the ground in remains dating from c. 400 B.C.*¥). A
prominent feature of the excavated Cabeirium, standing in the
courtyard in front of the temple, is a circular construction of
marble which has been interpreted as a hearth-altar or eschara —
and which might well serve as a source of new fire. Moreover, the
cult included torch-races for the three age-classes of boys,
ephebes, and men, for victories in these events are recorded on a
column in the sanctuary (IDelos 6.2597, of 126/5 B.C.). Conceiv-
ably the Cabeirium on Delos was installed by the Athenians in the
fifth or fourth century, at a time when they possessed both Lem-
nos and “elos; but if so, the native Lemnians of an earlier day will
have drawn on some other overseas source. On this score the
festival aition permits no doubt or cavil; and the new dispensation
which Dardanus brings to Troy from overseas is evidently a par-
allel aition. We may suspect that Dardanus’ brother Iasion is the
original saviour of Lemnos, who came to be identified with a
Thessalian hero bearing the same transparent name. But however
the myth developed, and whatever the external relations of Lem-
nos in early days, it is certain that their custom was always to fetch
new fire from some other island.

With these details in mind we come back to our question.
What did Hephaestus mean to the Athenians in the mid sixth
century? What forms of ritual did Hephaestus bring with him

98) See Bruneau, Recherches 379-399.
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from the Pelasgian domain? When the Athenians came to Lem-
nos, and perhaps when they came to Sigeum, they encountered a
rite of new fire that was like their own but far more picturesque
and far more celebrated in the Greek world. On Lemnos the rite
had long been attached to the story which all men knew, the
voyage of Argo (Od. 12.70); the Homeric fire-god was at home
oth on Lemnos and in the Troad. The ritual business was impres-
sive in itself. A sacred ship, prefigured by the Argo, brought the
new fire from overseas, and put in to shore only after the whole
island was purified. A runner brought the fire to the city, doubt-
less to the altar of the Great Goddess; for the Lemnian principal is
“Yyuroh, “High-gate”, a name evoking a monumental shrine.
Then came the procession to the shrine, prefigured by the Ar-
gonauts advancing from the port to the town; then hymns, sac-
rifice, and feasting; finally games, with fine robes as prizes.
This exotic festival nonetheless resembled the Panathenaea,
at least in outline. The early Panathenaea, as reconstructed in IV
above, consisted in the fetcging of new fire from the Academy to
light the altar of Athena, in a procession and sacrifice, and 1n a
display or a contest of charioteers. In the sixth century this festival
was greatly elaborated, and Hephaestus was part of the elabora-
tion. The Athenians borrowed Hephaestus from Lemnos or there-
abouts; but assuredly they did not borrow the name alone. The
other features of the Panathenaea which are most striking and
most nearly unique, and which are often mooted as innovations,
are the torch-race (in later times a common event), and, at the
fourth-yearly celebration, the offering of the huge robe and its
conveyance on the ship-wagon. It is reasonable to suppose that all
these features were inspired by the example of the Lemnian new
year’s festival.

VI. The ritual innovations: torch-race, peplos, ship-wagon

1) Consider first the torch-race’”). Prometheus preceded
Hephaestus at the Academy, and his myth does not suggest that
he raced or even ran; he “stole” the fire in a stalk of fennel (Hes.

99) For torch-races in general see J.Jiithner, RE 12.1 (1924) 569-577 s.
Mapradndoouia, and Die athletischen Leibesiibungen der Griechen 2.1 (SBWien
249.2, 1968) 134-156; Dunst, ZPE 1 (1967) 231-239; L. Koenen, Eine agonistische
Inschrift aus Agypten und friihptolemiische Konigsfeste (Meisenheim am Glan
1977) 10-12; for pictorial renderings, P. E. Corbett, Hesperia 18+ (1949) 346-351,
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Theog. 566-567, Op. 51-52), a furtive act, not a headlong defiant
gesture; it is only in the fifth century that he acquires a torch
instead of a fennel stalk and becomes the prototype of Athens’
racers (Eur. Phoen. 1121-1122; cf. Crinagoras, A.P. 6.100.2, a
dedication at Athens; Hyg. Astr. 2.15). The epithet mvopégoc
which Sophocles applies to Prometheus as worshipped at the
Academy (Oed. Col. 55) is drawn from ritual; the mvogégor of
other cults, as of Asclepius at Athens and Epidaurus, were not
racers but officiants who brought fire from a hearth to an altar as a
measured and stately proceeding — like other ritual proceedings
which give rise to -gogog compounds, and like the fire-bringing
which issues in the name ®ogwvevg, the Argive counterpart of
Prometheus (Paus. 2.19.5)'°). Such a stately fire-bringing is at-
tested for the Apaturia, a phratry festival conducted on a more
modest scale than the civic celebrations that featured torch-races;
lighted torches were brought from a hearth to an altar by proces-
sioners “wearing the finest robes” and singing hymns (Ister
FGrHist 334 F 2a)'°"). The Late Archaic relief at the entrance to the

pls. 78-79, and Metzger as cited in n. 104 below; for the Panathenaic torch-race,
Brelich, Paides e parth. 326-337. T take it that all torch-races in the ancient world,
on foot and on horseback, made use of relay teams, and that such teams are an
unspoken assumption of Paus. 1.30.2, who mentions only single runners at the
close of the race. Dunst, after showing that the epigraphic record uniformly refers
to relay teams, should not have returned to an interpretation of Pausanias which is
now aH the more isolated and unnecessary.

100) The role of the TveEdEog (or TVEORGEOC) s illustrated from inscrip-
tions by L. Robert, REG 79 (1966) 746~748. That Prometheus’ epithet and conduct
derive from ritual was observed long ago by E.Schwartz, Gesammelte Schriften 2
(Berlin 1956) 55-56. West on Hes. Op. 567, following Pohlenz, doubts the ritual
background; but the cult at the Academy is then left unexplained. Hesiod probably
knew of Prometheus not from Athens but from Boeotia, since the name was given
to one of the Cabeiri at Thebes (Paus. 9.25.6); Prometheus the Cabeirus was father
of “Aetnaeus” and therefore concerned with fire, whether or not this was the
secret gift imparted by Demeter.

101) About the fire-bringing of the Apaturia a conjecture may be worth-
while. The aition associates the rite with the occasion when the use of fire was first
communicated to men at large (Ister F 2a-b). On this showing the fire was brought
from some common source to a number of outlying points — from the hearth of
Athens’ Prytaneum, surely, to the altars of all the phratries of Attica. No doubt
one might also think of a hearth inside the lodge, olxoc, of a given phratry (Vit.
Hom. Herod. 31, pp. 211-212 Allen; Suda s. “Oungog, p. 262 Allen); but to fetch
fire from this indoor hearth to an altar standing just outside (like the altar of Zeus
Phratrius in the regulations of the Deceleans, SIG® 921) would not account for the
aition. It was natural to replenish the civic hearth-fire just before it was drawn
upon by the phratries; perhaps then this was the business of the festival Promethia,
which included a torch-race over the course from the Academy, and which fell in
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Academy, as described by Apollodorus, showed 6 ptv IToounBevg
TEMTOG ®al EeoPUteQog év deElaL oxnmtoov Exwv, 6 d¢ “Hearotog
véog nai devtepog (FGrHist 244 F 147). Prometheus and Hephaes-
tus are of different ages because they belong to different genera-
tions of the divine family; but perhaps the relief also indicated the
transition from a processional fire-bringing to the torch-race.
The torch-race of the Panathenaea 1s first heard of in the late
fifth century, as are also the torch-races of the Promethia and the
Hephaestia; but it goes back to the Peisistratids, if, as we inferred
in IV above, the altar of Eros was installed at the entrance to the
Academy, where Athena’s precinct gave on the broad road lead-
ing almost straight to the Acropolis, for the very purpose of the
torch-race. We may now add that a corresponding terminus was
needed at the other end, for whatever the final destination of the
earlier form of fire-bringing, the torch-racers would hardly dash
up to the Acropolis and into Athena’s precinct; apart from de-
corum, the spectators and judges wanted a clear view of the finish.
This terminus is obviously the altar of Anteros, noticed by
Pausanias in connexion with the altar of Eros at the Academy
(1.30.1), and located at the foot of the Acropolis by a rather hum-
drum aition about the suicide of a mismatched pair of lovers
(Paus. loc. cit.; Aelian fr. 69 Hercher = Suda s. Méntog). The
original sense of *Avtégwg was no doubt “the opposite desire”, i.e.
the desire (emblematic of the procreation of new fire) placed at the
opposite end of the race-course. Of course this altar like the other
was bound to conjure up a romantic tale; but evidently it bore no
inscription corresponding to Charmus’ at the Academy, and to
judge from Aelian, the tale of the lovers’ leap was inspired by a
votive statue which stood on the Acropolis anve the altar'®).

Pyanopsion or thereabouts, if the list of festivals at [Xen.] Ath. 3.4 (Dionysia,
Thargelia, Panathenaea, Promethia, Hephaestia) and at IG 2? 1138 lines 9-11
(Dionysia, Thargelia, Promethia, Hepll:aestia) is in chronological order; the
Hephaestia probably came at the end of Pyanopsion or in Maemacterion (see n.
103 below). A rite of replenishing the civic hearth-fire for general use would give a
very plausible explanation of the myth of Prometheus the fire-bringer. It should
also be noted that in some versions it was Prometheus who clove Zeus’ head to
produce Athena (Eur. Ion 455-457; Apollod. Bibl. 1 [20] 3.6; schol. II. 1.195;
schol. Pind. OL. 7.66a-b), and that this myth is likely, for reasons which cannot be
gone into here, to be the aition of the eratry cults of Zeus and Athena. It is of
course no surprise, and no objection to this accounting, that in Ister’s time the
officiants of the Attic Apaturia invoked the fire-god Hephaestus.

102) The statue, representing a boy with a brace of cocks, is mentioned only
by Aelian, and is said to mark the spot on the Acropolis from which the pair threw
themselves; the altar is mentioned only by Pausanias, and presumably marks the
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This race-course, running along the Academy road and the
Panathenaic Way between the complementary altars of Eros and
Anteros, was very likely the only course that was ever used for
torch-races at Athens (excepting the mounted torch-race of the
Bendideia). The three premier torch-races were those of the
Panathenaea, the Promethia, and the Hephaestia (Harp. s. haumdg,
citing Polemon fr. 6 Preller; etc.). For the Promethia as for the
Panathenaea the primary source of fire must have been the altar of
Prometheus, from which the flame was transferred to the nearby
altar of Eros for the starting of the race; the ultimate destination
may have been the hearth of the Prytaneum, not far from the altar
of Anteros. The torch-race at the Hephaestia appears to be model-
led on those of the Panathenaea and the Prometﬁia (IG 1° 82, lines
30-36 [= 1? 84, |. 32-38]); at any rate Hephaestus too was con-
cerned with the source of fire at the Academy, and his altar at
Colonus, the ultimate destination of the fire (cf. ibid. line 36), was
again not so far from the altar of Anteros. One might perhaps
suppose that the torch-races of the Panathenaea and the Promethia
were coeval, if the theme of “desire” expressed in the altars of
Eros and Anteros was as appropriate to the Promethia as it was to
the Panathenaea. But since the Erichthonius story is so distinctive,
it is more natural to infer that the torch-race of the Panathenaea
was the very first. As a civic new-year’s festival the Panathenaea
were the most important occasion t}c’)r fetching new fire, but other
occasions came later in the year. The Promethia are plausibly
regarded as the civic rite whicK provided a common source of fire
for the phratry celebrations of the Apaturia, and the Hephaestia as
a festival of craftsmen, and especially of smiths, which provided
fire for the busy winter season!®). The torch-race was suited to
these occasions too.

spot on the ground below where they perished. Some, e.g. W.Judeich, Topo-
graphie von Athen’? (Munich 1932) 284, place the altar as well as the statue on the
Acropolis.

103) For the Promethia see no. 101 above. The Hephaestia have often been
assigned to Pyanopsion or even to Pyanopsion 28 (so Wilhelm’s suppletion of IG
1° 82 [= 17 84], line 8), but only on the supposition that this festival was ancillary
to either the Apaturia or the Chalceia; see e.g. Mommsen, Feste 339-349;
E.Reisch, OJh 1 (1898) 60; Malten, RE 8.1 (1912) 362 s. Hephaistos; P. Stengel,
Die griechischen Kultusaltertiimer® (Munich 1920) 234 n. 5, 251. Yet the Hephaes-
tia are an important agonistic festival belonging to the important cult of Hephaes-
tus at Colonus-by-the-Agora, and no such connexion with other cults and festivals
can be entertained. It is lil%ely nonetheless that the Hephaestia fell in late autumn, in
late Pyanopsion or in Maemacterion, as the last agonistic festival of the season; for
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Other torch-races were run at the Theseia, the Epitaphia, and
the festival of Pan'®). The last does not antedate 490 (Hdt.
6.105.3), and the others will be later still. There is no reason why
any of them would require a different race-course or a different
source of new fire. The rites of the Epitaphia were conducted at
the polyandrion graves near the Academy ([Arist.] Ath. 58.1;
Heliod. Aeth. 1.17.5; etc.), and the games too were held on this
stretch of road. The cave of Pan was close to the altar of Anteros,
and the Theseum was not so far away. So the Panathenaic race-
course could be conveniently used at these festivals, and perhaps it
was mainly the convenience that caused the torch-race to be added
to the program.

In Athens then the first torch-race was that of the
Panathenaea, and can be traced back to the period c. 527-510 B.C.
Outside of Athens and Attica torch-races are mainly known from
Hellenistic or Imperial inscriptions, or inferred from coins which
are no earlier (save those of Amphipolis, from the early fourth
century). The fetching of new fire at the Hellotia of Corinth was
doubtless age-old (cf. II above), but here as in Athens, and as at

at [Xen.] Ath. 3.4 and at IG 22 1138 lines 9-11 it comes last in the chronological
series (as it seems) of choregic events. Moreover, one would suppose that a festival
of craftsmen, like festivals signalizing other activities, was associated with a certain -
time of year; and although the comparative material is confined to the Chalceia at
Athens and to the month-name Mayovedg or Moydvelog occurring at a few
Dorian cities, all indications point to late autumn or early winter. Maydvelog is
attested at Chalcedon (SIG® 1009 line 22, 1011 lines 7-8) and at Byzantium (cf.
Samuel, Gr. and Rom. Chron. 88, citing the Liber Glossarum as interpreted by
Mountford and Hanell; but “Machanios” implies Maydveiog, not Mayavevg),
Moyavetg at Corcyra (IG 9.1.694 line 48) and at Issa (SIG® 141 line 1); a festival
Mayévero in honour of Zeus or Athena or both is presupposed, and both festival
and month-name will go back to the mother-cities of Megara and Corinth, where
handicrafts flourished. At Byzantium the month is equivalent to December, at
Corcyra it comes at about this time of year, and probably at Chalcedon too; cf.
Bischoff, RE 10.2 (1919) 1592-1594 s. Kalender. Smiths were constantly at work
in the winter (Hes. Op. 493-495), when it was less disagreeable to tend the forge,
and when there was leisure to repair or manufacture farm implements, weapons,
and the like. So the smiths will have obtained new fire for the winter at the torch-
race of the Hephaestia.

104) Cf. Deubner, Att. Feste index s. Fackellauf; Juthner, Leibesiib.
2.1.136. The torch-race of the Anthesteria is shown to be illusory by H. Metzger,
Recherches sur 'imagerie athénienne (Paris 1965) 74-75. That of the Aianteia was
run on Salamis, as we see from ephebic inscriptions. A torch-race is attested for an
Attic festival Hermaea by a single dedication (IG 27 2980, init. s. II a.); this is
probably the Hermaea of Salamis (IG 2? 1227 line 7, of 131 B.C. — archon Epicles
as dated by Meritt).
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the Nemesia of Rhamnus, the torch-race will be secondary. Much
the earliest evidence comes from Naples, where a torch-race for
Parthenope was instituted by the Athenian commander Diotimus
(PA 4386) shortly before the Peloponnesian War (Lyc. Alex.
732-735; schol. ad loc., citing Timaeus FGrHist 566 F 98). This is
a patent transposition of the Athenian custom, and many of the
later torch-races throughout the Greek world will be inspired by
the famous examples at Athens. It would be wrong however to
imagine that it allp began with the Panathenaea.

Herodotus compares the Persian royal post to the tarch-race
which Greeks “perform for Hephaestus” (8.98.2). In this brief
comparison Herodotus would not specify Hephaestus as the deity
honoured by the torch-race unless the name were the surest means
of bringing the race into the minds of his readers; it is not that he
thought of Hephaestus as a mere metonymy for fire. Athens is not
exclusively or even chiefly in view; for although the torch-race of
the Hephaestia probably antedates both the §ecree of 421/0 and
the close of Herodotus” working life (whenever that was), Athens
in his day also staged torch-races at the Panathenaea, the Pro-
methia, and the festival of Pan, the last singled out by Herodotus
elsewhere; and possibly at other festivals. As already said, the
evidence outside of Athens is mostly late, and at first glance it
neither confirms nor belies Herodotus’ statement. Various gods,
heroes and potentates were honoured by torch-races; Hephaestus
only at Methone/Mothone in Messenia (Imhoof-Blumer and
Gardner, Num. Comm. on Paus. pl. P no. 9; Head, Hist. Num.2
433; Brommer, Hephaistos pl. 35 no. 1; coins of Roman date
showing Hephaestus, naked, running with a torch), on Samos
(Michel, Recueil 901, ZPE 1 [1967] 230, lines 4-5; victors in the
torch-race for Hephaestus at the festival Heraea), and at Hephaes-
tia on Lemnos (Head, Hist. Num.? 263; Brommer, Hephaistos pl.
35 nos. 15-16; coins of Roman date showing a torch on the re-
verse).

Yet the Lemnian instance is suggestive, and the Samian dou-
bly so, because the worship of Hephaestus here was early and
Erobably gave rise to his mythical association with Hera, and

ecause the victory list cited above contains a further detail which
points to Lemnos: a second torch-race at the Heraea honoured
Aphrodite (lines 7-8), Hephaestus’ consort in myth and at the
new-year’s festival on Lemnos, but nowhere else, so far as the
record shows up to now. An inventory of the Samian Heraeum
refers to a temple of Aphrodite (AthMitt 68 [1953/56] 46-50 line
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33); this is identified with an excavated temple of some magnifi-
cence on the south side of the sanctuary, which was built in the
third quarter of the sixth century; since the excavated temple is
divideﬁ into two equal naves with separate entrances, Hephaestus
was likely worshipped here as well'™). Furthermore, because of
the ties aK'eady noticed between Hephaestus and the Cabeiri, and
between Lemnos and the Cabeirium on Delos, we should not
forget the torch-races at this Delian sanctuary.

So although the evidence is fragmentary and scattered, Lem-
nos is the common ground'®). Hephaestus comes from Lemnos,
and the earliest torch-race that we know of, at the Panathenaea, is
bound up with the advent of Hephaestus at the Academy; accord-
ing to Herodotus, the Greeks at large — by which he doubtless
means the Greeks of the eastern Aegean — conduct the torch-race
for Hephaestus; the torch-races attested later at the Samian Heraea
honour both Hephaestus and Aphrodite and so disclose a Lemnian
origin more plainly still; torch-races were run at the Cabeirium on
De%os, the source of new fire at the Lemnian new-year’s festival;
in Roman times there is the torch-race for Hephaestus on Lemnos
itself. We should also note that the Thracians on the opposite
mainland, who are linked with Lemnian worship by Homer and
by Aphrodite’s epithet at the Cabeirium, gave the Greeks the
other form of torch-race, in which the relay teams were mounted
(PL. Resp. 1, 328A; etc.). Finally, in the aition of the Lemnian
new-year’s festival AiBohridng, “Son of smoke”, runs from the

ort to the city to announce the arrival of the Argo, i.e. of the ship
Eearing the new fire. There are signs that Aethalides once had a far
more important role in the story than appears from later ver-
sions'?); he has various associations, but both his father Hermes

105) So Dunst, ZPE 1 (1967) 228-229. Brommer, Hephaistos 166, is in-
clined to disagree, for the very reason that Aphrodite and Hephaestus are not
otherwise conjoined in cult. J.-P. Michaud, BCH 94 (1970) 973, 976, reports that
at Psophis in Arcadia an excavated sanctuary of Aphrodite is thought to ﬁave been
sharedP by Hephaestus because the votive objects include bronze tongs and an axe;
but Aphrodite alone may preside over metal-working.

106) It might be mentioned as supporting evigence, which points to Lem-
nos and Athens together, that the great majority of known torch-races belong to
the Aegean islands and the northern and eastern coasts of the Aegean. See Jiithner’s
list at RE 12.1 (1924) 570-571 s. hapmoadndoopic.

107) See C.Robert, Die griechische Heldensage (Berlin 1920-26) 778-779,
851. Aethalides is the earliest and most constant of Pythagoras’ prior incarnations;
for the evidence see Burkert, Lore and Science in Ancient Pythagoreanism (Cam-
bridge, Mass. 1972) 138. It was surely Aethalides’ Cabeirus-like transitions bet-
ween the upper and the lower worlds which made him a useful persona for the
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and his gift of sojourning now in the lower world and now in the
upper suit the Lemnian cult of the Cabeiri. Aethalides is perhaps
the only mythical figure who can be interpreted as a torcﬁ-racer.
On this showing the Greek torch-race originates on Lemnos.

2) The peplos displayed on the ship-wagon at the fourth-
yearly celebration was famous for its splendour'®), but the offer-
ing of a garment is in itself much less original and striking than the
torch-race, and the antecedents are therefore harder to trace. Yet
there is some reason to think that the peplos too was inspired by
the Lemnian new-year’s festival, in which fine robes were
awarded as prizes. At any rate some modern misunderstandings
can be dispelled straightway. It is disputed whether the offering
was age-old or an innovation of the sixth century!®®). But there is
no room for dispute. The Athenians themselves did not take the
peplos back to the mythical beginnings; Erichthonius, credited
with the first temple, the first statue, the first bearing of boughs
and baskets, the first chariot, even the first money prizes, is never
said to have offered the first peplos. Instead the manufacture of the
very first peplos was ascribed to Acesas and Helicon, master weav-
ers of Patara and Carystus (Zen. 1.56; cf. Diogenian. 2.7; Dioge-
nian. epit. 1.26; Apost. 1.99; Paroemiogr. Gr. 1.22, 197, 2.5, 265
Leutsch-Schneidewin). These weavers left other works, it was
said — a robe presented by the Rhodians to Alexander (Plut. Alex.

Greek sage, and which explains why Pythagoras was held to be “a Tyrrhenian

from one of the islands which the Athenians occupied after expelling the Tyrrhe-

nians” (Aristoxenus fr. 11a Wehrli; etc.) and to have derived his knowledge from

the Cabeiric cults of Imbros, Samothrace and Delos (Iambl. Vit. Pyth. 28.151).

A.Henrichs, Die Phoinikika des Lollianos (Bonn 1972) 66, thinks of Aethalides

apropos of the ritual practice of blackening the face with soot, but this practice
oes not agree very well with Aethalides’ role as a swift herald.

108) It is perfectly clear that in the Classical period the peplos was offered
only at the fourth-yearly celebration, and since the late sources who say otherwise
are untrustworthy in themselves and do not hint at any change, they can be
dismissed out of hand. Ziehen, RE 18.3 (1949) 460, 486—487, s. Panathenaia 1,
gives the fullest treatment; T. L. Shear, Kallias of Sphettos (Princeton 1978) 36 n.
89, again reviews the contradictory evidence.

109) Diimmler, RE 2.2 (1896) 1966, s. Athena; Deubner, Att. Feste 29-30;
and Davison, From Arch. to Pindar 33-34, think of an innovation; Mommsen,
Feste 112-114; Brelich, Paides e parth. 321-322; and Burkert, Homo Necans 175 n.
92, of an older custom that may have been somehow transformed. Mikalson, AJP
97 (1976) 148-151, regards the offering of a garment as an ancient rite which links
the Panathenaea and the Hyacinthia; his thesis appears to require that the garment
should be offered originally to Erechtheus ancF Hyacinthus, not to Athena and
Apollo, but he stops siort of saying so.
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32.11), and something or other at Delphi, accompanied by an
epigram which identi%ied the maker, Helicon, as son of Acesas
and as a native of Cyprian Salamis (Hieron. Rhod. fr. 48 Wehrli).
Whatever the value of these conflicting traditions!'®), the weavers
in question can hardly be earlier (or later) than the sixth century.
Moreover, the interwoven scene which always remained tradi-
tional, Athena’s role in the Gigantomachy, appears to originate in
the sixth century, being a favourite of black-figure painting, and
forming the pedimental decoration of the Peisistratid temple of
Athena!).

The sense of the offering has also been missed. The peplos of
the ship-wagon was not used for dressing a statue of Athena,
whether the Polias or the Parthenos, or for hanging as a curtain in
the “Erechtheion”, or for any other end. The Polias was indeed
dressed in some garment, most likely a peplos, which was re-
moved once a year for laundering at the Plynteria; but the regular
laundering of the garment makes a regular replacement unneces-
sary, even at a four-year interval; the garment would be replaced
at need, or when the worshippers felt an impulse, like the Trojans
in IL. 6. Our peplos was in any case far too big for the Polias, being
displayed on the ship’s mast like a sail, and being woven, at least
in the Late Hellenistic period, by more than 100 ergastinai — who
may indeed have taken turns, but not in weaving a peplos of
normal size. Surely it was offered to Athena as a gift without any
ulterior destination, to be laid up in her temple like other offer-
ings, like the treasures of the Parthenon which were inventoried
year by year. The peplos was an article of practical use, as were
many other offerings in every cult; but the worshippers did not
expect to see the deity make use of these articles before their very
eyes.

It follows that the Panathenaic peplos has no close analogy
with the chiton which women of Sparta wove yearly for Apollo at

110) As Wehrli says, Hieronymus meant to impugn other traditions by
quoting the Delphic epigram; but the truth of the matter is beyond conjecture.

111) See Beazley, ABV index 2 s. “Athena, in chariot, wheeling round, in
Gigantomachy”, and “Athena and Giants”, and “Gigantomachy”. The association
of peplos and Gigantomachy was so close and familiar that the Meropis, a late
Archaic epic dealing with Cos, spoke of Athena’s flaying a giant to make a figura-
tive peplos (Pap. Col. 5604 III 80 = Mer. fr. 6); see L. Koenen and R. Merkelbach
in Collectanea Papyrologica. Texts publ. in honor of H. C. Youtie (Bonn 1976)
14-15, 17, and Henrichs, ZPE 27 (1977) 74-75. Nonnus’ mention of Attic women
weaving the rape of Oreithyia (Dion. 39.188-189) does not justify Mommsen’s
inference, at Feste 111 n. 5, that this too was a traditional scene in the peplos.
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Amyclae, nor yet with the peplos which women of Elis wove
every fourth year for Hera at Olympia — if in fact this chiton and
this peplos were used for dressing the cult statues''?). If they were
not, then these garments like the peplos were offerings of the
season, aparchai, representative of the worshipper’s resources.
The great peplos was woven of wool (Ar. Av. 827; IG 2% 1034;
etc.). Sheep-rearing and wool-working were not so important at
Athens as at some other places — at Pellene and on Lemnos, for
example, where the woollen garments which figured in the local
festivals, not indeed as offerings but as prizes, were renowned for
their quality'”®). Wool was a staple product of Lemnos; witness
the ram on the coins of Hephaestia (Head, Hist. Num.? 262-263),
witness above all the epitaph of Nicomachus, an Athenian resi-
dent on Lemnos who cﬁed at Athens in the early fourth century
and who was remembered chiefly as “a man who loved his
flocks”, &vdga gihomgéBatov (IG 2% 7180, Peek, Grab-Epigramme
490). Wool among other things drew the Athenians to Lemnos,
first to trade and tien to conquer. Now when Hephaestus assaults
Athena in the mythical projection of the Panathenaea, she wipes
away the spilth with wool, #owov, and throws it on the ground,
x0dv; whence the name of the marvellous creature who springs
up, ’Equ(Béviog. Was this bizarre etymology, which is invariable
in ancient sources''*), suggested solely by the name? Perhaps. But
the weaving of the great peplos was introduced sometime in the
sixth century, and i% it came from Lemnos with Hephaestus, it
would be natural for the Erichthonius story to take account of it.

3) We come to the ship-wagon, the means both of displaying
the peplos in the procession and of conveying it as far as the

112) “The custom of dressing images in real clothes” is illustrated at length
by Frazer, Paus. Descr. of Gr. 2.574-576, 3.592-593. Yet unless we rely on the
instances at Amyclae and at Olympia, both supplied by Pausanias (3.16.2, 5.16.2),
we do not find that the clothes so worn were punctually replaced at festivals, at
least in Greece. Conversely there are undoubted instances of clothes laid up in
temple stores.

113) For the chlainai of Pellene see Ernst Meyer, RE 19.1 (1937) 365-366 s.
Pellene 1, and Gow and Page, Hellenistic Epigrams 2.495.

114) The act of 2wt dmopdEar is taken back to Callimachus’ Hecale by
schol. Il. 2.547 (quoted by Pfeiffer on fr. 260 line 19); but “dew of Hephaestus” as
a reading of the papyrus traces is disowned by Lloyd-Jones and Rea, HSCP 72
(1967) 128, 136. Caﬁimachus is thought to have drawn on Amelesagoras FGrHist
330 F 1, and it is likely in any case that the story stood in one or more of the Attic
chroniclers.
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Eleusinium!?®). It is only from the fourth century onward that we
hear of the ship-wagon and its mast and of the peplos suspended as
a sail; yet we may safely assume that it goes back to the sixth
century — like the Dionysiac ship-wagon, which is never men-
tioned in any literary or documentary source''®). In later days the
ship-wagon seemingly started its journey at the marshalling place
beside the Dipylon (cf. Him. Or. 3.12), but in the sixth century it
may have come from somewhat further off, even from the
Academy, for whereas part of the procession was then marshalled
at the Leocoreum (Thuc. 1.20.2, 6.57.3), a point corresponding to
the Dipylon when the city spread further out, another part was
marshalled “outside in the district called Cerameicus” (id. 6.57.1),
which extended to the Academy.

However this may be, the ship-wagon of the Panathenaea is
unparalleled in other festivals of Athena and indeed in any sort of
ritual — except for the ship-wagon of Dionysus, which is well
attested in Ionia and is inferred for Athens by analogy and on the
strength of three black-figure skyphoi of the period 500-480
B.C., all depicting Dionysus seated between two flute-playing
satyrs in a wagon %itted out like a ship (Bologna 130; Ath. Acrop.
1281; Brit. Mus. B 79; Pickard-Cambridge, Dram. Fest.? figs.
11-13). We are therefore told that the Panathenaic ship-wagon is

115) Philostratus brings the ship-wagon from the Cerameicus to the
Eleusinium (Vit. Soph. 2.1.7); when the peplos was taken down from the mast, the
ship-wagon was of course removed from the scene, in this case (the celebration
staged by Herodes Atticus) along a further route past the Pelasgicum and up to the
Pythium, “where it is now moored”. The Pythium in south-east Athens was a
large precinct suited to display; perhaps it superseded the site near the Areopagus
where Pausanias saw the ship (1.29.1). The hypothesis of a Pythium on the north
slope of the Acropolis has been sufficiently refuted by R.E. Wycherley, AJA 67
(1963) 75-79, and by Ernst Meyer, RE 24 (1963) 554-558 s. Pythion 2; it is
advanced again by K. Clinton, AJP 94 (1973) 282-288, but with no further war-
rant. An epigram of the early fifth century after Christ, IG 2* 3818, praises
Plutarch, perhaps the Neoplatonist philosopher, for thrice bringing the sacred ship
to the temple of Athena at great expense; if this means that he dragged the ship up
to the Acropolis, the custom, and possibly the form of the ship, Ead changed.

116) For this assumption see Ziehen, RE 18.3 (1949) 461—463 s. Panathenaia
1, as against Mommsen, Feste 112-116, who held that down to c. 400 B.C. the
presentation of the new peplos was a separate rite performed by Athena’s servitors
on the Acropolis at a certain interval before the Panathenaea proper; that the
presentation next became a public ceremony in order to exhibit interwoven por-
traits of public figures; and tﬁat the ship was borrowed from Isis and Alexandria in
the time of Alexander’s successors. We should not expect the ship-wagon or even
the mast alone to appear in the marshalling of the procession on the Parthenon
frieze, for Classical sculptors had an aversion to rendering mechanical devices.

19 Rhein. Mus. f. Philol. 128/3—4
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modelled on Dionysus’ ship-wagon. Since this view was put forth
by Diimmler in 1896, it has been very widely adopted and never, I
think, contradicted — a rare consensus in studies of the
Panathenaea''”). Yet it seems most improbable. In the actual con-
struction of the Panathenaic ship-wagon (which doubtless grew
more elaborate with the passing centuries), we may readily be-
lieve that Athens borrowed at first from the Dionysiac ship-
wagon of the Ionians, practiced as they were. But it was not tEe
ritual of Dionysus that prompted the Athenians to add a seeming
ship to the Panathenaea; for the ships of Dionysus and Athena
have entirely different purposes and associations.

The Dionysiac ship or ship-wagon exhibits the god’s advent
in the spring, when he returns from overseas to the coastal cities
of Ionia'®). At Smyrna, as we know from Imperial literature and
coins, a wagon in the form of a trireme served to transport a statue
of the god at the spring Dionysia; elsewhere, as at Magnesia-on-
the-Maeander, processioners carried a model ship on their shoul-
ders. Since the Athenian evidence is of the slightest, it can be
doubted whether the ship-wagon belongs to the Anthesteria or to
the Dionysia, or indeed whether it was ever adopted at all'"?). On

117) See Diimmler, RE 2. 2 (1896) 1966 s. Athena; E. Pfuhl, De Athenien-
sium pompis sacris (Berlin 1900) 10-11; A. Frickenhaus, JdI 27 (1912) 73;
Deubner, Att. Feste 33-34; Ziehen, RE 18.3 (1949) 462; Parke, Fest. 39. It should
perhaps be mentioned that the 45 pages which M. Detienne has devoted to “le
navire d” Athéna” contain no mention of the Panathenaic ship or indeed of any ship
of Athena: RHR 178 (1970) 133-177, repeated under different headings in Detienne
and ].-P.Vernant, Cunning Intelligence in Greek Culture and Society (Sussex
1978; French ed. 1974) 177-179, 183-184, 215-258.

118) For the Dionysiac ship and ship-wagon see Burkert, Technikgeschich-
te 34 (1967) 295-296, Homo Necans 223-224, Gr. Rel. 257-258; for the Ionian
katagogia A. Henrichs, ZPE 4 (1969) 237-238; for pictorial renderings of Dionysus
on siipboard M.I.Davies in Athens Comes ofP Age: From Solon to Salamis
(Princeton 1978) 72-95. In his first contribution Burkert treats the ship and ship-
wagon as relics of a time when gods came by ship or sled because the wheel had
not yet been invented; this seems unnecessary and even at odds with the natural
feeling which Burkert illustrates from Advent hymns.

119) At Athens the ship-wagon is usually assigned to the Anthesteria, as by
Deubner, Att. Feste 102-111; Nilsson, Gesch. der gr. Rel.”® 1.583; Parke, Fest.
109. Frickenhaus, JdI 27 (1912) 61-69, argued for the Dionysia, as now Burkert,
Homo Necans 223 n. 26, 263 n. 31, Gr. Rel. 166, 254, and, much less cogently,
K. Kerényi, Dionysos éPrinceton 1976) 160-175; yet these scholars seem to me to
have missed the significance of the eisagoge. Pickard-Cambridge, Dram. Fest.2
(ed. Gould and Lewis) 12 n. 2, suggests that the black-figure painters ““are repre-
senting a popular subject, without direct dependence on any festival or ritual”; but
a ship-wagon as distinct from a ship would not be a popular subject unless sug-

eséed by ritual, and the ritual does not appear anywhere else in the Greek home-
and.
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the likeliest reconstruction it was used in the late sixth and early
fifth centuries at the Dionysia, in order to bring the statue of
Dionysus from the Academy to the temple at the south foot of the
Acropolis — the rite of eisagoge which corresponds to the Ionian
katagogia, a term attested at Ephesus, Priene and Miletus. The
same term occurs once at Athens, in the regulations of the Iobac-
chi from the time of Herodes Atticus, and appears to be linked
with the celebration of the Dionysia (IG 22 1368 = LSCG 51, lines
113115, 117-121). Before the eisagoge Dionysus was summoned
to his worshippers at the Academy by the singing of dithyrambs,
the hymn traditionally sung for this purpose; the rest of the festi-
val program, including all the choregic events except the men’s
dithyramb, took place in Athens after the eisagoge (Dem. 21.10,
citing “Euegorus’ law”). The god himself was visible in the festi-
val conveyance, as he is in the vase-paintings, in the form of a
seated wooden statue (Paus. 1.38.8; Philostr. Vit. Soph. 2.1.3);
the seated posture is deduced from the chryselephantine statue of
Alcamenes, a later version of the cult statue. Thus at Athens as in
Ionia the Dionysiac ship-wagon is the means by which the god
enters the city in triumph after a winter’s absence.

The consequences for the Panathenaic ship-wagon are obvi-
ous. No one supposed that Athena was now arriving in the city
after a sojourn abroad'?°); a ship evoking this idea would be point-
less or worse. And of course the statue of Athena Polias, unlike
the statue of Dionysus Eleuthereus, never left its temple and was
never put aboard the ship-wagon'?'). The respective ship-wagons

120) Fehrle, Kult. Keuschheit 181, asserts that “the goddess came on a ship
across the sea”, and vainly cites some modern studies of Dionysiac and other sea-
born epiphanies. '

121) On the strength of IG 22 2245 line 299, “charioteer of Pallas™ as the title
of an ephebic officer, and of IG 22 3198, Herennius Dexippus as agonothetes of the
Great Panathenaea who restored both the mast of the Panathenaic ship and the
statue of Athena, it has been held that Dexippus caused the new or refurbished
statue to be transported to the Acropolis in the ship-wagon; see Kirchner on 2245
and on SIG® 894. The “charioteer of Pallas”’, however, drove not the Panathenaic
ship-wagon but the chariot in which the Palladium was conveyed to Phalerum; cf.
Burkert, ZRGG 22 (1970) 358 n. 8. Moreover, on the true computation of the
Panathenaic era, as expounded by Moretti, Iscr. Ag. Gr. 202-203, IG 2* 2245 falls
in 254/5 A.D., not 262/3, and so it is much less likely that this is the year of
Dexippus’ agonothesia, for which (among other things) he was honoured in c. 269
?IG 223669). Nor, let it be said in passing, was the statue of Athena Polias removed

rom the Acropolis for a ritual bath; see e.g. Ziehen, RE 21.1 (1951) 1060-1065 s.
IMhvvtioia; Herington, Ath. Parth. and Ath. Pol. 30 n. 2; Burkert, ZRGG 22
(1970) 358-359.
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were probably quite different in appearance; at any rate the tall
mast which carried the peplos has no counterpart in the vase-
paintings of the Dionysiac ship-wagon'??). It may still be said that
two ship-wagons used concurrently in two public festivals could
not fail to be associated in the minds of the Athenians; and this is
reasonable. Yet it is certain that from an Athenian point of view
the Panathenaic ship supplied the pattern; it had been instituted
first, and the route g'om the Academy to the Acropolis was prop-
er to the worship of Athena.

Taken by itself, the question of priority cannot be settled
with assurance; that the Panathenaic ship-wagon goes back to c.
566 B.C., and the Dionysiac ship-wagon to the tyranny of Peisis-
tratus, c. 546-527, is merely plausible conjecture!*’). But there can
be little doubt that the route and the termini, which are virtually
the same for both, were dictated by the worship of Athena; for
unlike Athena Dionysus has no very ancient ties with either the
Academy or the Acropolis. In Ionia the ship-wagon was surely
conducted in procession from the port to the upper city; although
direct evidence is lacking, the weight of probability is not, and
there are such indications as the Dionysiac welcome accorded
Antony at the moment of his arrival in Ephesus, ¢ig yotv "Egecov
giowovtog avtod (Plut. Ant. 24.4). Why then did Dionysus come
by ship not from Phalerum, but from the Academy? To be sure,
the cult of Dionysus Eleuthereus was imported from Eleutherae, a
border town at the north-west with Boeotian traditions; yet this
was only because the date chosen for the new festival, the second
quarter of Elaphebolion, was later than any Attic festival of
Dionysus, but conformed with the colder climate of Boeotia,
witness the month Agrionius = Elaphebolion; it is naive to sup-

122) According to Deubner, Att. Feste 33-34, 105-106, the so-called stylis
or “standard” of the Dionysiac ship-wagon gave the inspiration for hanging the
peplos on a T-shaped mast and spar; but K. Friis Johansen, Eine Dithyrambos-
Auffihrung (Arkaeol.-kunsthist. Medd. Dan. Vid. Selsk. 4.2, 1959) 16-23, and
A.Rumpf, BonnJbb 161 (1961) 212, have shown that the Dionysiac item is a may-
pole that has nothing to do with the ship-wagon. This is a fatal blow to Deubner’s
exposition, and if the vase-paintings can be relied on, one might conjecture rather
that the Athenian version of the Dionysiac ship-wagon was left without a mast so
as to avoid any resemblance to the Panathenaic ship-wagon.

123) For the evidence associating Peisistratus with the city Dionysia or with
Dionysus Eleuthereus see Berve, Tyrannis 1.60-61, 2.552, and especially F. Kolb,
JdI 92 (1977) 124-133. I do not know the evidence or the argument which enables
Burkert, Homo Necans 224, to speak of “the Dionysiac reform round 560 as the
occasion when the city Dionysia were founded.
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pose that the procession from the Academy to the Acropolis
somehow comrhemorates the migration of the cult ﬁ'om
Eleutherae. The eisagoge of the Dionysia is modelled on the pro-
cession of the Panathenaea, not the reverse.

With the Dionysiac ship removed we see the Panathenaic
ship much more clearly. Its function is not to bring the goddess to
her worshippers, but to bring a new-year’s gift to the goddess. In
this it resembles the theoris naus of the Lemnian new-year’s festi-
val, a ship so famous that it was equated with the Argo. The
Lemnian ship brought new fire to the Great Goddess, the fire
being transmitted at the last by torch-racers. Fire-bringing was
equally the business of the Athenian new-year’s festival, but here
the fire was fetched from close at hand, so that ship and torch-race
could not be used successively. We have alreaugl seen that the
torch-race was borrowed from Lemnos; the ship was not omitted,
but was turned to a related purpose, the conveyance of the peplos
as another emblem of renewal.

In sum, the ancient ritual of the Panathenaea was greatly

. amplified and embroidered in the sixth century. Hephaestus came
to Athens and jostled Prometheus at the altar in the Academy and
in the story of Erichthonius; a torch-race took the place of a more
statel, fire-bringing; the peplos and the ship-wagon gave a start-
ling new appearance to the procession; the precinct at the
Academy was embellished, the road to the Acropolis was widen-
ed, and altars of Desire were installed at either end. These last
improvements belong to the period c. 527-510 and are a conse-
quence of the changes in the program. The changes can hardly be
later than the mid century, in view of the currency of the Erich-
thonius story; so they may hang together with the enlargement of
the agonistic program in 566 B.C. The model for these changes
was the new-year’s festival of Lemnos, already widely known in
the Greek world, though possibly the Athenians had closer ex-
perience of similar rites in the area of Sigeum'?*).

Ontario/Canada Noel Robertson

124) We need not look for any correlation with political vicissitudes at
Athens. Public festivities were not transformed by manifesto, and Peisistratus and
his sons had no economic or sectarian policy of promoting certain deities over
others, but followed the usual pattern of aristocratic patronage and display, as
Kolb, JdI 92 (1977) 99-138, has demonstrated at length.





