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even considers killing the sleeping ogre with it; thus he couid evidently 
blind his eye quite easily with his sword. But the taie postulâtes more 
special means. The wooden spear, hardened by fire, is, historically, the 
primordial weapon of man;22 during the entire early Paleolithic period, 
this was the only effective weapon for hunting. Finds prove that man 
hunted even éléphants with this kind of spear. It is a simple truth that 
the invention of this weapon, which présupposés the use of fire, has 
enabled man to become the most destructive of carnivores himself. Thus 
at the center of the Cyclops taie we find the invention of the first weapon 
described, along with the use of fire. Some of the variants hâve intro- 
duced the next major step of technology instead, metallurgy: the ogre is 
blinded with melted métal, a motif present even in the text of the 
Odyssey, under the guise of a simile.23

Does this mean that the Cyclops taie is Paleolithic? The wooden spear 
alone would not prove this; but in connection with the ‘master of ani
mais’ theme, the problem of eating and sacrifice, such a provenience 
becomes quite probable, though it is impossible to tell how far either 
verbal or ritual tradition was at work, or both. Note that the spear is 
manufactured in the taie, ‘invented,’ not taken from outside. Wooden 
spears were still in use in the âge of Herodotus and well beyond.24 What 
is more important, they persisted in ritual, notably in Rome. The 
fetiales inaugurated war by throwing a hast a praeusta into the enemy’s 
territory: to mark the beginning of hostilities, the primordial weapon is 
employed. Similar customs were preserved in médiéval Europe.25 And 
to kindle a fire by drilling remained a magical procedure to escape dis
tress in Europe down to modem times.26 Whether the Cyclops myth was 
connected with anything similar is an open question; we hâve no docu
ments earlier than Homer;27 to think of puberty initiations28 or the 
magic of blacksmiths29 remains possible, but these associations are 
unverifiable.30

Still the historical perspective, while preserving the thrilling story, 
brings home a message about the situation of mankind which is not 
entirely antiquated. Rescued from a dead end by the use of violent tech
nology more than once, man has triumphantly survived, but remains 
endangered by the curse31 of violated nature. The antithesis of nature 
and culture is more than a logical game; it may be fatal.

The Organization of Myth

The Persistence 
of Ritual

I I .

1. THE BIOLOGICAL APPROACH

Stoic philosophy defined man as an animal endowed 
with speech, zdon logikôn, and modem anthropology has not proceeded 
too far beyond this. Dealing with myth, I tried to make sense of the 
epitheton, the differentia specifica\ turning to ritual now, I must perhaps 
ask for a certain humility while inquiring into more humble aspects of 
the zdon, which still belong to zoé, life, and which are important for 
understanding ancient religion, and perhaps religion as such. In fact 
religion has become quite a problem ever since the Greeks discovered 
their more modem variant of logos.

The word ‘ritual’ may arouse even more ambivalent associations than 
the word ‘myth.’ ‘Ritual’ is something atavistic, compulsive, nonsensi- 
cal, at best circumstantial and superfluous, but at the same time some
thing sacred and mysterious. Ambivalent, too, was the response of clas- 
sical scholarship to the concept. The impact of‘ritual’ on classical studies 
can be dated to the year 1890, when within twelve months there ap- 
peared those three books which inaugurated the ‘Cambridge school’ of 
anthropology: Robertson Smith’s Religion o f  the Sentîtes, 1 Jane Harrison’s 
Mythology and Monuments o f  Ancient Athens ?  and the first— and slim— 
édition of The Golden Bough by James George Frazer.3 The most original 
thinker among these may hâve been Robertson Smith; his influence on 
Emile Durkheim and Sigmund Freud bears witness to it. But for the 
general public in the English-speaking world the books of Jane Har- 
rison, with those of the outstanding scholars Gilbert Murray4 and Fran
cis Macdonald Cornford5 in her wake, and above ail The Golden Bough 
in diverse abridged éditions, with the monumental third édition in the 
background, gained overall influence, looming large even in poetry and 
literary criticism as well as in general anthropology. Before Frazer, W il-
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heim Mannhardt6 in Germany had provided the basie collection and 
interprétation of European folklore material, which was seen to corre
spond to ancient ritual. The parallel approach of Hermann Usener7 
developed into German ‘Religionswissenschaft’ with his son-in-law Al
brecht Dieterich,8 who in turn became the teacher of Ludwig Deubner 
and deeply influenced Martin Persson Nilsson;9 thus in the indispens
able handbooks of Deubner and Nilsson Greek religion is reduced to 
ri tuais explained by hypothetical primitive beliefs, largely concerning 
végétation and fertility, and myth is disregarded. Beyond the Channel, 
the slogan ‘Myth and Ritual’ was launched afresh by S. H. Hooke in the 
thirties of this Century, with application to Old Testament and Ancient 
Near Eastern evidence;10 in the wake of this movement we find, among 
others, Lord Raglan, S. E. Hyman, and Theodor H. Gaster.11 After 
World War II, reaction has become more and more outspoken; after 
the criticisms, notably, of Joseph Fontenrose and G. S. Kirk12 it seems 
to be time for second thoughts.

In the ‘myth-and-ritual’ debate, as far as I see, not too much reflection 
has been centered on the basie question: What is ritual?13 All will agree 
that ritual is something people do, drómena in the term of Plutarch and 
Pausanias adopted by Jane Harrison.14 Yet it makes a différence whether 
we assume ritual to be the expression of basie, if primitive, ideas about 
fertility and végétation spirits, with Mannhardt and Harrison, or of 
compulsive drives stemming from unconscious anxiety, with Freud,15 
or whether we refrain from such interprétations and keep to structural 
descriptions, a method successfully inaugurated by Hubert-Mauss and 
van Gennep.16 And there has been now for more than sixty years still 
quite another approach toward ‘ritual,’ in biological ethology, from Sir 
Julian Huxley to Konrad Lorenz.17 This usurpation of the term ‘ritual’ 
for the infrahuman instead of the transcendental sphere is a challenge for 
the ‘ritualists’ working in the field of anthropology and religion: are we 
dealing with a misleading equivocation, or may the biological concept 
prove helpful even in the realm of the humanities?

Biology has the advantage of presenting a clear-cut définition of ‘rit
ual,’ based on careful observation: with animais, ritual is “a behavioral 
pattern,” which “acquires an entirely new function, that of communica
tion. . . . The primary function may still be performed, but it often 
recedes.” 18 Lorenz’s standard example is the triumph ceremony of a pair
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of graylags, consisting in common aggression against a nonexistent 
interloper; by triumphant cries, these geese assure each other of their 
friendship and solidarity. In other words, ritual is action redirected for 
démonstration. Characteristic features of ritual in this perspective are: 
the stereotyped pattern of action, independent of the actual situation and 
émotion; répétition and exaggeration to make up a kind of theatrical 
effect; and the function of communication.

Has this anything to do with human, including even religious, ritual? 
Lorenz has stressed the “similarity of their fumerions”— in the German 
original it reads even ‘equality of function’ (Gleichheit) .19 Others are 
more cautious. Biologists are hésitant about getting involved with meta- 
physics;20 sociologists, claiming the privilège of dealing with humani- 
ty, dismiss with scorn any biological approach.21 Both biologists and 
sociologists seem to be unaware sometimes that Christian theology and 
metaphysics are by no means the only and definitely not the earliest 
form of religion and religious ritual (even if ‘ritual’ in current English 
may still dénoté Catholic or Anglican church service), nor are those other 
highly and rather lately developed religious Systems, Buddhism, Juda- 
ism, and Islam. The archaic types of religion, based on the ritual tra
dition, are rapidly disappearing from the globe in our days. Their study 
may indeed become a privilège of history, from prehistory through an- 
tiquity to early twentieth-century folklore. And it is significant that 
Karl Meuli, working in these very fields, arrived at a concept of ritual 
‘custom’ which is practically identical with the biological définition: a 
spontaneous reaction artificially exaggerated for the purpose of démon
stration. 22

It is easy to say that human behavior is learned by socialization, where- 
as animal behavior is innate. There is, after ail, some différence between 
a snail and an ape. There is a great deal of learned behavior in higher 
animais, especially in primates, and there are innate behavioral patterns 
even in man. Rituals belonging to this type are weeping, smiling, 
laughing.23 Manifest rituals are a complex mixture of innate and learned 
éléments. As togreeting rituals, chimpanzees, too, embraceeach other, 
pat their shoulders, and kiss hands.24 What seems more important is 
that much of human ritual is learned in a négative way: to know the 
ritual means to know what is forbidden in connection with it (e.g. laugh- 
Iqg in church). Ritual stereotypy means limitation of human liberty and
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individuality; in this sense ritual is regressive, falling back beyond the 
specific human level. Humans reaccommodate themselves, in a way, to 
animal behavior. That ritual has supplanted instincts has been stated re- 
peatedly since Henri Bergson.25

It is easy to say that religious ritual is distinguished from the pro
fane and from anything animalic—including smiling and kissing hands 
—by reference to some ‘higher,’ metaphysical entity, some power, spir- 
it, or god.26 Still it is notoriously difficult to dérivé the real, concrète 
details of ritual from metaphysical ideas. Not even the central rites of 
Christianity, baptism and Holy Communion, are established in this 
way; they dérivé their authority from the taie how the founder himself 
performed the ritual, which was already there. W ith more perplexing 
rituals, scholars usually take refuge in the assertion that the original idea 
lying behind a ritual has been misunderstood or lost. In fact, in ancient 
religion “the majority of people do what they do without knowing why,” 
as Seneca27 observed. But even why there should be any ritual at ali, in- 
stead of pure contemplation, can hardly be derived from metaphysics. 
Thus it seems promising to turn the issue the other way round: to see 
to what extent metaphysical ideas can be derived from ritual.

In some sense this has been done ever since Mannhardt and Usener, 
Robertson Smith and Jane Harrison, but without real consistency: 
myths hâve been traced to rituals, but the rituals were assumed to dé
pend in turn on more primitive ideas, which in fact brings in myth 
again, just a more primitive myth produced by a supposedly primitive 
mentality. The taies of Homer and Hesiod are replaced by the battle of 
Summer and Winter or the death of the Year Daemon, and we end up 
with Polynesian or Australian ‘ideas’ about mana and totem, which are 
partly mythical and partly modem constructs.28 Still even anthropolo- 
gists feit they could not do without such methods, since they found it 
“inconceivable that any rite should hâve been initiated without there 
having been some antécédent idea of what it was intended to achieve.”29

And this inevitably leads to what E. E. Evans-Pritchard has caustical- 
ly called the ‘if I were a horse’ argument30: in my attempt at understand- 
ing, I imagine myself to be in the situation of the so-called primitive 
and figure out what I would do or feel or think or say in that situation; 
if  I were a horse, I would do this or that. Evidently the premise is
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absurd, and no resuit deduced from it is to be considered reliable. Yet 
much of what is called primitive mentality or primitive ideas has been 
deduced in this way.

Once again structuralism steps in to escape the regress from obscurum 
to obscurius and the willful reconstructions o f ‘origins.’ Structuralism 
offers a careful, detailed, and lucid description of ‘what is being done’ 
without hazardous assumptions about any ‘original meaning’; ail expla- 
nations in these terms are denounced as being ‘secondary élaborations.’31 
But what is left finally seems to be an empty form from which the very 
substance of ritual has been evaporated: being told that the ritual has 
A, a beginning, B, a middle, and C, an end,32 is hardly satisfactory, 
even if  C should be an inversion of A.

Ethology is more substantial. Ethology observes behavior with the 
double question ‘How corne?’ and ‘What for?’33 Dealing with both his- 
tory and function, it can answer such questions without the ‘if I were a 
horse’ method. Thus for an interprétation of human ritual we may tenta- 
tively adopt the biological perspective to see how far we can g et by ask- 
ing what is the pragmatic, unritualized function of a behavioral pattern, 
in order to understand its form and the message transmitted. In this 
way, we need not start from any reconstructed ‘ideas’; we need not as
sume that there was, first, a conscious or even verbalized idea and then, 
secondly, some ritual action.34 But we hâve to acknowledge a histori- 
cal sequence, and historical continuity, in the development. And if it 
should turn out that ritual, in some cases, is older than mankind, this 
may seem surprising, but it does not discrédit the approach.

2. HERMS, LIBATIONS, AND BRANCHES

Let us start with a shocking but mémorable case from 
the midst of Greek religion: the herm.1 More than two thousand years 
hâve done their best to mutilate extant herms and to obliterate what 
would still today be scandalous in public; but anybody familiar with 
vase-paintings knows what a classical herm looks like: a rather dignified, 
usually bearded, head on a four-cornered pillar and, in due place, an 
unmistakable, realistically molded, erect phallus. What is more, the 
Greeks did not even speak of ‘a herm’ as an object, but of Hermès, the
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god. Greek mythology is rather réticent about this exhibitionist State of 
an Olympian god— except for an allusion to barbarian Samothrace in 
Herodotus and Callimachus.2 Modem history of religion has coined a 
convenient term to cover this and related phenomena, from Babylonian 
phallus-shaped boundary stones to phallus-pictures in doorways at Pom- 
peii: the phallus is ‘apotropaic,’3 besides having its obvious fertilizing 
function. In the case of Hermes, one might argue which function is 
prévalent; but in fact there is not much evidence for the fertilizing power 
of the herm: herms are not set up in stables or folds, nor in the corn- 
fields, and not necessarily in the bedroom.4 They stand in front of the 
house, in the market place, at crossroads, and at the frontiers. The first 
four-cornered stone herms were set up by Hipparchus, son of Pisistratus, 
about 530 B.C. to serve as a kind of milestone.5 Thus we are left with the 
‘apotropaic’ meaning; but who is to be kept away by such means, and 
why? The indecencies rather catch the sight—and this is why they avert 
the evil eye, Plutarch suggested; the Greeks normally found them just 
‘laughable.’6

In fact I cannot find any real explanation before ethology observed7 
that there are species of monkeys, living in groups, of whom the males 
act as guards: they sit up at the outposts, facing outside and presenting 
their erect génital organ. This is an ‘animal rimai’ in the sense noted 
above: the basie function of sexual activity is suspended for the sake of 
communication; every individual approaching from the outside will 
notice that this group does not consist of helpless wives and children, 
but enjoys the full protection of masculinity.

With man, at least in the more civilized areas of the historical epoch, 
there is only the artifact left, instead of real action.8 Still its symbolism, 
its signal function, was understood even by those who called it ‘apotro
paic.’ People consciously or unconsciously know what this action of dis
play means: a démonstration which transmits a message of potency in its 
double sense. Thus the position of the herms at the entrance of the house, 
at crossroads, and at boundaries is explained at once. Even the herms of 
Hipparchus, set up midway between the village and the agora, while 
exhibiting moral epigrams, marked the territory of the tyrant. Cimon’s 
victory at Eion in Thrace was commemorated by three herms with epi
grams at the Athenian agora, whence the ‘Stoa of the Herms’ drew its
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name. A contemporary picture of the Pan painter shows the three as if 
enjoying their own indecency.9 Some décades later, feelings of uneasi- 
ness seem to arise: by-and-by herms cease to be ithyphallic. But in the 
world of Cimon this had still been basically the monument, which draws 
attention and may commemorate a victory.

It is not only the phallic sign that belongs to Hermes, but also the 
pile of stones; in fact his name ‘Hermes’ is derived from it: hérma is just 
a stone set up, hence Hermâas or Hermâon. 10 This interrelation is ex
plicable precisely from the signal function of both phallus and stone: 
piling up stones is an elementary form of leaving marks. In the Alps 
there is a pile of stones at the summit of nearly every mountain, and 
whoever climbs it feels himself irresistibly drawn to rebuild or enlarge 
the pile; thus Greek wanderers used to add a stone to a Hermes p ile .11 
This is erecting a monument, telling to anyone passing that here is a 
décisive spot and somebody has been here before. The ten thousand 
Greeks with Xenophon spontaneously began to pile up a huge stone- 
heap where they had first caught a glimpse of the sea; Xenophon says 
nothing about any god or daemon invoked, though ox hides, sticks, and 
shields were set up as votive gifts;12 such ‘dedications’ too are démon
stration, and the whole monument was to mark the passage from a 
desperate past to a hopeful future. The power is neither in the phallus 
nor in the stone; they are signs conveying a message of potency. In 
mythical terms, Hermes is just the messenger of Zeus.

There is still another form of setting marks: libation.13 Libation, cere- 
moniously pouring out liquids, plays an overwhelming rôle throughout 
Near Eastern and Mediterranean religion; it has even been suggested 
that the word ‘god’ is to be traced to this act.14 Usually libation is, with- 
out any question, taken to be some ‘offering,’ some gift presented to a 
divine or daemonic power.15 Still there are serious difficulties in this 
view. Libation is quite a peculiar way of ‘giving’: you pour out wine on 
the soil, and there it stays: How are the gods in heaven to get any of it? 
Mycenaeans and Greeks tried to évadé this problem by putting a libation 
bowl into the hand of the god, or by pouring libations into the fire on 
the altar; but this is secondary, as especially Hittite evidence shows;16 
and the Greek god with the libation bowl in his hand, as if pouring 
offerings to himself, becomes a new problem of interprétation.17 There
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are ritual texts of the Hittites with long series of libations: “once for the 
hearth, once for the shields, once for the window, once for the window 
boit, once beside the window,” and so on. There is no mention of gods 
or spirits. The crucial limits of the palace are marked and, as it were, 
sealed, in a ritual averting, for example, a thunderstorm.18 Further- 
more, there are libations of o il,19 which is not usually a drink for an- 
thropomorphic beings. In fact oil is poured on spécial stones: there is 
Nestor’s stone in front of the palace at Pylos, where he sits during 
sacrifice; there is the ‘omphalôs’ at Delphi near the altar; there are stones 
shining with oil at the crossroads.20 Stones for libation, huuaïi, are 
prominent in Hittite ritual. In other civilizations, stones are smeared 
with butter orgrease.21 One might say that oil libation is a ceremony of 
anointing, performed on stones imagined as gods by primitive man. But 
anthropomorphic gods are not anointed in Greece. Ancient texts are 
ambiguous: Jacob sleeps at night in the desert where he dreams his 
dream about the ladder reaching up to heaven, with angels descending 
and ascending, whereupon in the morning he sets up a stone, pours oil 
on it, and says: This is the house of God, Beth-el.22 God dwelling in 
heaven, or in the stone, or being identical with the stone—Jacob is not 
at ail obliged to decide between these mutually exclusive theologems; 
what he does do is set up a mark, a monument which is to become a 
cultic center forever. It is a fact that stains of oil on a stone remain visible 
for quite a long time. In Greece, libations are especially common in the 
cuit of the dead; this may be explained by the idea that the dead are 
‘thirsty,’23 though the Greeks preferred to speak about a ‘bath.’24 But 
there is no explicit explanation for the oil libations at the tombs to which 
the funeral lekythoi bear impressive testimony. Still libations do leave 
marks at the tomb, and it is by these marks that people see whether a 
tomb is tended by relatives or not. The grave cuit is a signal communi- 
cating the message that the family of the dead person is still alive and 
flourishing.

Doubtless libation ceremonies hâve had a long évolution, from even 
before the Bronze Age, and different actions may hâve become con- 
flated. The element of giving away what cannot be taken back must not 
be underrated; but the communicative function of leaving marks, 
establishing centers or borders, especially in the case of pouring oil on 
stones, is not negligible either. And once we adopt the biological
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perspective, we cannot overlook the fact that marking a territory by 
pouring out liquids is a ‘ritual’ behavior quite common in mammals, 
especially predators; we are ail familiar with the dog’s behavior at the 
stone. To connect this with libation seems to be an outrageous joke— 
which, incidentally, occurs in ancient literature.25 Once on the track, 
however, one may find that beneath the level of highly developed civili- 
zation even in twentieth-century folk customs there is ‘ritual behavior’ 
at frontiers or boundary stones quite similar to what the dog does.26 If 
we are told that such behavior in mammals is directed toward “famil
iar, conspicuous objects” as well as “novel objects,” if it is explained as 
deriving from “autonomie responses to the unknown” and functioning 
to maintain the animal’s familiarity with its environment,”27 the 
similarity to libation ceremonies, from Hattusa to Delphi, seems to be 
more than superficial. In fact divers species of mammals hâve evolved 
spécial glands for scent marking; cultural évolution has supplied man 
with utensils for similar functions.

Another, less embarrassing ritual is the carrying of branches in pro
cession. This is quite common in Greek religion; we know of it in the 
procession of mystai at Eleusis,28 and especially of the members of the 
Bacchic thiasos— the th ym s is the stylized form of it ;29 but the custom 
was nearly ubiquitous in cuit. Often the worshiper, approaching an 
altar or a statue of a god, takes up a branch, or a bundle of branches, 
while praying;30 so do the magi;31 and the Babylonian seer used to 
wield a cedar staff at sacrifice.32 Now the pragmatic function of using a 
twig is obvious: it is one of the simplest tools enlarging the force of the 
arm and its radius of action; it may be used for aggression or at least 
for keeping other people away, as we see maenads using their thyrsos 
against greedy satyrs. The Roman flamen Dialis carried branches to 
keep people off while going to sacrifice.33 Thus carrying a branch is a 
general and évident sign of status and power. Still it is remarkable 
that male chimpanzees in imposing display swing branches and even 
break them from a tree and draw them along, stamping and howling.34 
A Dionysiac thiasos moving through town, dancing, shouting, and 
swinging branches— isn’t this too a display of energy, demonstrating 
the power of the god?

But this is not the whole story about carrying branches. A branch is 
ceremoniously carried by somebody pleading for peace or pardon, a
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hikétes\ his twig is called hik etm a.35 It is taken from an olive tree and is 
draped with some wool. Tragédies gladly used this requisite, but it 
played its rôle in real life as well. Servius, commenting on Virgil, ex- 
plains the symbolism:36 oil and wool, both soft and mild, mean peace. 
But why, then, the twig? One might refer to the twig as status Symbol, 
giving even a minimum of practical safety. But the hiketëria is present- 
ed and handed over to the lord who accepts the hikétes. It may seem to 
be a joke again to point out that ethology knows of appeasement rit- 
uals which consist exactly in handing over twigs, wool, and the like: 
material for building nests, notably with birds.37 Yet in fact there is an 
important, though primitive construction in human civilization for 
resting and feeling comfortable, made up of branches: the stibâs, as the 
Greeks say, a bolster of fresh flexible branches to sit or lie on more 
comfortably than on the bare ground, a structure evidently older than 
the invention of chairs and beds. There are quite a number of Greek cuits 
where the attendants hâve to make a stibâs to rest on for the sacrificial 
feast, in the open air or in primitive huts constructed for the occasion, 
without houses and house furniture. Examples are the Thesmophoria, 
the Hyacinthia, the Hera festival at Samos, or the Dionysia.38 The gods, 
too, when invited, get their stibâs; this is especially developed in Indo- 
Iranian religion; the Iranian mâgos approaches the altar with the bundle 
of twigs in his hand and then perforais his ceremony ‘in front of the 
branches spread out,’39 and still more familiar is this sacrificial bed of 
twigs or grass in India.40 We find a similar ritual described in the Oedipus 
a t Colonus, for appeasing the Eumenides: the sacrificer has to çome with 

t twenty-seven olive branches, he has to crown the mixing bowl with 
wool, then pour out the libation and lay down his twigs at the spot, 
while praying silently.41

To sum up: we hâve, on a practical level, the action of preparing a 
stibâs, which is older than the Bronze Age thrônos, and still preserved 
in Greek cuit; and we hâve, transformed into communication, the dé
position of branches for gods on the one side, and the symbolism of 
the hiketma on the other. He who rests on a stibâs gives up ail tension 
and aggressiveness. Stretching out the suppliant’s branch then means: 
Lord, let me préparé the bed for you on which you may rest. Sitting or 
lying down to rest is also the meaning of an ancient appeasement ritual
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which is quite common, but hardly commented upon: touching the 
knees—more exactly, the hollow of the knee—of the threatening part
ner.42 This again means: Sit down, please, and relax. (See figs. 3, 4.)

3. THE DEMONSTRATIVE AND THE 
AS-IF ELEMENT IN RITUAL

But let us get back from tempting associations to the 
more general problems. The examples adduced prove, I think, that it 
makes sense to look at human ritual from the viewpoint of biology, 
that it can be interpreted, even within a religious context, as an action 
pattern redirected for démonstration, sometimes unaltered, sometimes 
transformed into a purely symbolic action, or even into an artifact. We 
understand the sign as evolving from an original, pragmatic behavior, 
and retaining its meaning even through some shifts of emphasis.

This is not to say that ail rituals or even the major part of them 
go back directly to an animal level. Continuous tradition cannot be 
proved. It is true that there are empirical observations of a quite aston- 
ishing persistence of ritual, even in details, across some hundreds or 
even thousands of years; but any tradition may break down. If some 
details of sacrificial ritual can be traced back to the early Paleolithic 
period,1 still there would be millions of years of évolution separating 
man from even his nearest relative, the chimpanzee. Among our exam
ples, some continuity of ritual from ape to man may be assumed in the 
case of handling branches; in the other cases, this is impossible. Phallic 
démonstration to mark frontiers is not to be found among the apes, 
who live in the trees, but with farther relatives who hold territories. 
Still ethology is not bound to the hypothesis of direct hereditary trans
mission; the same communicative function may evolve again and again 
from a similar stock of behavioral patterns; what ethology supplies is 
not homology, but an analogy which is of heuristic, not of probative 
value; it opens up a way for understanding without pushing us.

It is by using this analogy that one feature of ritual, including reli
gious ritual, is brought to light which has often been overlooked or 
even intentionally obscured: the element of démonstration, of display. 
It has been a dogma that a truly religious man does not care about ap-
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Figure 3
Dolon Pleading for His Life. Gem from the Blakas Collection, British 
Museum, no. 444. (G. M. A. Richter, TheEngravedGems oftheGreeks, Etruscans 
and Romans, II [London 1971] no. 298. Reproduced by courtesy of the Trustees 
of the British Museum.) See II 2 n. 42.

pearances, about what people will say, that he is alone with his god. At 
the same time the term Propaganda was coined by the Catholic church, 
and this is no coincidence. Every believer is in constant touch with 
other believers, he is disdainfully or painfully aware of his différence 
from nonbelievers. Even the hermit in the desert is visited by admirers 
and exercises his influence by way of these contacts. Ail the more ritual 
actions performed in common are communicative in function, and vir-
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Figure 4
Prisoners in Bangladesh, Pleading for Their Lives. News photograph. 
{London Daily Express, December 20, 1971; Time, January 3, 1972, p. 33.) 
See II 2 n. 42.
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tually constitute the identity of the group. And since man is conscious 
of himself, there is even a reassuring effect in self-demonstration.

In an age of linguistics, ritual may well be called a kind of language. 
There are already attempts to analyze ritual in terms of grammar, of 
syntax and semantics.2 Before pressing the analogy, however, one has 
to take account of the fundamental différence from verbalized language 
as to the relation of 'signifiant’ and 'signifie', the behavioral pattern 
which serves as a sign is not ‘arbitrary,’ but derives from some prag- 
matic fonction which it may still perform at the same time; thus the 
message communicated is inseparably bound to it. There is even a cer
tain stock of innate patterns which are universally understandable, such 
as expressions of menace and submission, of joy and mourning. It is 
possible to speak of a ‘syntax of rituals’ in so far as rituals can be com- 
bined, one following the other, or ‘embedded,’ one stopping while an- 
other is performed.3 But as for the single ritual, there is not a ‘deep 
structure’ to manifest itself in multiple and varying ‘sentences,’ but 
an invariable sequence which must go on from beginning to end. A 
lengthy and complex pattern thus may contain just one piece of in
formation; the sign seems to be much more complicated than the mes
sage. Still the message may be so important that it repays the invest- 
ment.

The message transmitted seems to be concerned mainly with the 
solidarity of the group and the exclusion of others. It is easy to see why 
ritual in this sense, and especially religious ritual, should be ‘good for 
the group. ’ That religion seems to bear rather a high survival value for 
the pious community has been said long ago.4 The more modem vari
ant of Darwinism, however, has radically questioned the concept of 
‘group sélection,’ claiming that biologically there is nothing but sélec
tion of ‘selfish genes.’5 It is granted, though, that a totally new way of 
évolution has been opened with human civilization, cultural transmis
sion superseding genetic propagation; and still as long as the innova
tion remains confined to biologically conditioned human beings, there 
is continuity even in change.

If culture is basically a complex sign System, dominated by the latest 
invention, verbalized speech, it is a truism that communication présup
posés a community, and persistence of culture among mortal individuáis 
nécessitâtes methods of transmission across the génération gap. The
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more stable Systems are evidently those which do not rely on chance 
imitation,6 but organize their ownperpétuation by enforcing the mies of 
the game on the young through éducation in the largest sense, and by 
providing occasions for démonstrative rehearsal. And this seems to be 
the very place for ri tuai, the reason why it has risen to paramount 
importance in aboriginal human society, as an exercise in conformity 
maintaining the stability of the System. This fonction of ritual has been 
analyzed pertinently ever since Emile Durkheim.7 It is, unfortunately, 
severely limited by space: only people who will corne together physi- 
cally at least once in their lifetime can undergo its effects. Thus human 
community has long ago split into antagonistic groups, competing for 
the resources available. There is no questioning the fact that groups are 
much more successfol in these conflicts than any individual, encroach- 
ing upon each other and ousting the adversary in an incessant process 
commonly called history— of which some scientists are, or prétend to 
be, blissfolly ignorant. Nothing approaching biological equilibrium has 
been attained in the past ten thousand years. But those Systems which 
attained relative stability over a period of time and are called definite 
‘civilizations’ on account of this owe their success, the maintenance of 
their identity, to group solidarity reinforced by ritual. Whether the 
fonctioning of the System should be explained by a social contract, a 
‘conspiracy’ of the honest participants, or by a chance set of rules amount- 
ing to a kind of ‘evolutionarily stable strategy’8 is another question. 
At any rate, rituals belong to the strongest éléments of cultural trans
mission.

It is true that psychoanalysis speaks of individual, private rituals,9 
patterns of compulsive behavior, and ethology knows of similar cases of 
private ‘superstitions’ in animais, induced mostly by some terrifying 
expérience.10 It seems to be a psychological mechanism that anxiety, 
caused by some traumatic event, may be overcome by what is called 
traumatic répétition.11 There is a tendency to repeat successfol patterns 
as well, as an anxiety-reducing strategy. Still this concept of private 
ritual, of individual idiosyncrasies, is to be kept apart from that of 
ritual proper, which is socialized and communicative. The stereotypy 
of behavior occurs in each, but the highly social fonction of the one is 
missing in the other. It is possible that a single terrifying event may 
provoke certain avoidances; they become ‘ritual’ in the general sense if,



50 The Persistence of Ritual

and only if, they are transmitted to other persons, and to further génér
ations, who seldom or never will share the same expérience; this can 
only be done by démonstrative action inviting imitation. Thus the ob
servations about prívate idiosyncrasies tell us something about the 
dynamics of ritual, and possibly about the ‘etymology’ of single traits, 
but do not invalídate the basic définition.

This draws attention, however, to the fact that anxiety is involved in 
many human rituals, and one might be tempted to make this the 
définition of religious ritual. In many languages, the terms for ‘reli
gion’ imply an expression of ‘fear,’ including Greek eusébeia,12 whereas 
religio means just ‘observance.’13 “Awe” has been called “the funda
mental religious feeling.”14 Any omission or alteration of religious 
rimai is liable to provoke grievous anxiety. At the same time many 
religious rituals seem intentionally, and artificially, to produce the at
mosphère of awe,15 using ail the registers of darkness, fire, blood, and 
death. What happens, then, is a concentration and shift of anxiety 
from reality to a symbolic sphere, and this makes it possible to handle 
anxiety to some extent.16 There are so many things that scare primitive 
man, and not the primitive alone: hunger, predators, enemies, sick- 
ness.17 It is the uniquely human ability of foresight and anticipation of 
the future that is bound to raise anxiety to unprecedented levels. If 
this were to resuit in dépréssion and despair, it would simply be fatal. 
Religious ritual, by producing anxiety, manages to control it. It is just 
the stereotypy of the sequence which guarantees that the action will not 
end up in hopelessness, but reach the prescribed end, and thus présents 
a model of how to overeóme. There must be Easter after Good Friday, 
and the more gloomy the one, the more brilliant the other. Even feel- 
ings of pollution and guilt become manageable, as highly artificial 
taboos are set up with expiatory ritual in the background to make up 
for each transgression. And as anxiety tends to draw a group together, 
group solidarity is ail the more established by the expérience and per
formance of anxiety overeóme.

If we can explain in this way the development and function of ritual, 
even in religious contexts, to a large extent without recurring to ‘ideas’ 
or ‘beliefs,’ still it remains true that there is no religion, and not even 
the most primitive human society, without language; thus a satisfac- 
tory définition of religion, and religious ritual, cannot be made with-
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out referring to language which dénotés some extrahuman entity, the 
Power, the Numinous, the Divine, the Spirit, the God. But the bio- 
logical analogy is not yet done with; it has still some bearing even on 
the question of ‘symbolism.’

Ritual has been defined as an action redirected to serve for commu
nication. There is consequently an element of ‘as if ’ even in an ima l  
ritual. Those graylags of Konrad Lorenz cry triumphantly ‘as if ’ they 
had just chased ofiF a rival, having launched an attack at a nonexistent 
interloper.18 At Phigalia in Arcadia, the priest of Demeter, wearing 
the mask of the goddess, takes a rod and 'thrashes those from under the 
earth. 19 The pious Muslim, during the hadj, has to throw six stones 
toward two ancient stone-heaps; this is to hit the devil, they say.20 
The superstitious man throws three stones where a weasel has crossed 
the road,21 to chase not the real animal, but the evil it may portend. 
The Incas once a year, armed and shouting, would drive off ‘ail the 
evils’ toward the four points of the compass.22 In European folk custom 
— still alive in some smaller towns and villages of central Switzerland 
— there are days in winter or spring when the youngsters assemble to 
crack their whips throughout the community, or to ring bells ail 
around the stables and the wells.23 Folklorists will tell them that ‘orig- 
inally’ they believed—with Tylor— that the purpose was to drive away 
witches or evil spirits by this noise, or—with Mannhardt— that it was 
to wake the sleeping végétation. The ancients spoke about men chasing 
away wolves with whips, lykôorgoi, luperci24—-this would indeed be a 
pragmatic, unritualized function of such a behavior. But the ritual does 
not need wolves, as it does not need strong belief in spirits of any kind. 
People hâve now been losing their belief in evil spirits for some cen
turies, but they perform the ritual for the sake of tradition and just for 
fitn— and this is not a form void of content: it serves its communicative 
purpose as before, independent of beliefs; the important thing for the 
youngsters is to be in the group and to display their strength to the 
eyes and ears of the others.25 In a deeper sense the imposing display 
may help to overcome private anxieties and tensions; Konrad Lorenz 
has shown that the shiver of awe and enthusiasm which we feel running 
down our back in exaltation is the relie of the nerves and muscles 
which raise the hair on the ape’s back and arms.26 Reflex, and ritual, 
functions ‘as if ’ there were an adversary for the sake of imposing dis
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play and aggression. Language, and especially myth, gives a name to 
this imaginary partner. But even in Greek mythology, which goes to 
extremes in personalizing superhuman forces, the beings toward whom 
apotropaic’ rimai is directed remain remarkably vague.

4. FIRST-FRUITS OFFERINGS
Much more important than ‘apotropaic’ is sacrificial 

ritual. According to the serious and outspoken belief of the Greeks and 
the whole Near Eastern and Mediterranean world, sacrifice is a way to 
deal with gods.1 There are, though, at least two major forms of ‘sacri
fice’ which must be kept distinct: offerings of food, especially first 
fruits, aparchai, prim itiae, ‘prémices,’ on the one side,2 and animal 
sacrifice on the other. The offerings of aparchai were considered by the 
Greeks to be the simplest and most basic form of uncorrupted piety;3 
and the great and pious anthropologist Father Wilhelm Schmidt con- 
curred, trying to prove in his monumental work Der Ursprung der 
Gottesidee that the offering of premices was the oldest and the basic act 
of religion and that it implied a belief in one good, father-like God 
right at the beginnings of humanity.4 Still the inferred belief and the 
observable ritual show discrepancies. Granted that offerings of prem
ices are nearly ubiquitous in primitive religion, it is astonishing to see 
that it is quite irrelevant to whom and how these offerings are made. In 
Greece, they may be given to any god; in general, such gifts may be 
deposited at some holy place where they décomposé or fall a prey to 
animais, to strangers and Outcasts, or they may be annihilated, most 
commonly by immersion in springs, ponds, rivers, or the sea—a prac
tice attested since the later Paleolithic Age5— or, in a more spectacular 
way, they may be burned. It was a change inaugurating dass society and 
high culture when these offerings were given to the temple, that is, to 
the priests, in Mesopotamia and in Egypt. There is no direct corrélation 
with beliefs; wine for the Olympian gods is poured on the ground.6 The 
important thing is that the ‘offerings’ are definitely withdrawn from the 
compétence of ordinary man.

Is there a way to explain this by the model used here, as action re- 
directed for démonstration? The action concerned is simply ‘to give,’ a 
most basic human behavior though hardly innate: every child has to
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learn it at an early age. The most elementary level of ‘giving’ is sharing 
food—a practice unknown to apes except for the carnivorous feasts 
of chimpanzees;7 it had to evolve in the most primitive human society, 
when the males specialized in common hunting while the females were 
left tending the fire and the children. Still human ‘giving’ is more than 
accidentai sharing, it involves the dimension of time: man gives some- 
thing to another person in the expectation of getting something in re
turn in the foreseeable future, or he gives back because he has received 
something in the past. In premodern, precapitalistic societies giving 
and giving back evolved to form a most important and complex system 
of communication, transforming nearly every human relationship into 
an exchange of gifts.8 Giving thus is équivalent to a ‘grudger’s strat- 
egy’ (in the terms of sociobiology) which tends to be ‘evolutionarily 
stable’;9 it definitely is a most effective method for organizing social 
collaboration, and for coping with the future.

Gift sacrifice is ritualized giving in a context of anxiety. There oc- 
curs, in the quest for food, a typical anxiety of success. With animais, 
any successful individual will see others rushing at him,10 he may be 
attacked and chased by a stronger one, and abandoning the prey will be 
the only way to avoid catastrophe. Established social hiérarchies may 
prevent fighting, but they are not immutable. In human societies, 
however, demonstrative abandoning or giving away will secure some 
empty space for the possessor of goods, to prevent the clash of greedi- 
ness. This is the message of the ‘offering of first fruits’: neither the 
precious Ego11 nor any human competitor is to get the first fruit, or 
the first calf born, or even the most beautiful virgin of the year. Alex
ander the Great, in the Gedrosian desert, reacted spontaneously in this 
way when he poured the one helmet filled with water into the sand: 
nobody could drink—and this resuscitated the soldiers’ solidarity and 
hope; David, in a similar situation, poured out the water “before 
Jahwe”;12 thus abandoning became sacrifice. The social function of the 
act is evident, the avoidance of fight in a species whose killing poten
tial has risen to most dangerous levels with the invention of arms. So
cial order is maintained by giving away. No wonder it is the pater 
fam ilia s , 13 the chief, the king, who most emphatically performs the 
offerings of premices. As language gets involved, it will denote and 
name the unassailableprinceps, ‘he who takes first,’ beyond the human
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level. Anxiety is transformée!: Don’t be too anxious to get, don’t be 
too anxious about losing, be anxious to give and you will get your due.

At the same time, as abandoning turns into conscious giving, man’s 
anxiety about the future is both aroused and pacified. There is always 
reason for frightening anticipations, there is no guarantee for the out- 
come of the next hunt, or of the crops growing in the fields. Fore- 
shadowing future problems at the moment of success, redirected giv
ing, démonstrative offering, will transform anxiety into expectation, as 
if there were a partner subject to the unbreakable rule of giving and 
giving back: a ‘master of animais,’ a god of végétation,’ a ‘lord of life.’ 
And once established, it will seem most perilous to violate or even 
test the cycle of mu tuai exchange. On the contrary, language will spell 
out the contract of do ut des, or rather quod dedisti, do ut des. ‘Give, as I 
gave’: these are the terms of ancient prayer.14 More advanced morality 
has been trying to overcome or sublimate the unabashed selfishness of 
this act of piety, without too much success. Expectation of ‘reciprocal 
altruism’ definitely is a strategy for one’s own good.15 Still presuppos- 
ing, as it does, some guarantee of universal stability, it may daim to 
be called ‘religious’ even in a deeper sense.

5. THE EVOLUTION OF 
ANIMAL SACRIFICE

Animal sacrifice, the other species of sacrificial ritual, 
is basically ritual slaughter, as Karl Meuli has shown, with the feast 
ensuing. The original, pragmatic action is hunting and killing for 
food.1 That a descendant of apes took to hunting surely was one dé
cisive step in the évolution of humanity, implying, as it does, the use 
of weapons and of fire, the adoption of an upright position suitable for 
running, and différentiation of the sexes, with the male supporting the 
family.2 These were qui te new obligations, while the use of weapons 
brought the danger of self-extinction to the species from the start. It 
was through ritual restrictions that these problems were overcome, 
rituals that in some form or other persisted wherever civilizations of 
primitive hunters survived. Rituals of this kind surround, as it were, 
the hunt proper with bloodshed and killing; paying respect to the vic- 
tim, they prescribe certain forms of purification and of atonement be-
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fore and after hunting. One characteristic feature is collecting the 
bones, especially the thighbones, of the victim and depositing them in 
some holy place, and setting the skull of the animal on a tree or on a 
pôle; this is attested since the Paleolithic period3 and it forms the cen- 
ter of Greek sacrificial practice: burning thighbones on the altar, meria 
kaiein, and setting up boukrania to mark a sanctuary or an altar. To ex- 
plain this practice by language, one may speak of ‘giving back’ the ani
mal to some supernatural owner, to tell a myth about how an animal 
sprang from the collected bones, new and alive;4 sometimes the hide is 
spread out and stuffed, so that the animal seems indeed to be restored; 
this too goes back to the Paleolithic period.5 By such means, anxiety 
about the extinction of life is both aroused and overcome; these meth- 
ods, these ritual restrictions, hâve proved more stable than rational 
exploitation.

Hunting lost its basic function with the emergence of agriculture 
some ten thousand years ago. But hunting ritual had become so impor
tant that it could not be given up. Stability stayed with those groups 
who managed to make use of the social and psychological appeal of the 
ritual tradition by transforming, by redirecting, it until the whole 
action became a ritual. As the pragmatic importance declined, the 
symbolic value increased. At the Neolithic town of Çatal H'ùyük,6 
about 6000 B.C., hunting wild cattle was practiced in ritual form and 
in a religious context. Paintings show men ciad as léopards swarming 
around the bull: evidently a group of priests or initiâtes who imítate 
predators. Two léopards guard the Great Goddess enthroned at Çatal 
Hüyùk,7 while the horns of the hunted bulls are set up in ‘sanctuaries’ 
where a large clay figure of a naked goddess is attached to the wall, 
her legs outspread, giving birth to animais. The sacred place is marked 
by transferring thereto the relies of hunting: giving back, setting up 
the horns as a guarantee of new life, which can only corne from birth. 
Thus death is no ultímate menace; the bones of the dead are buried in 
these sanctuaries, beneath the horns, beneath the goddess. The sé
quence of hunting ritual, delibérate death for the maintenance of life, 
with ail the anxiety of bloodshed aroused and appeased by symbolic 
restoration, helps to overcome the real anxiety of death.

Wild cattle became extinct among the Neolithic farmers; in the 
place of game, domesticated animais were introduced into the ritual.8



56 The Persistence of Ritual

With this step animal sacrifice proper had evolved. The rituals of puri
fication and atonement surrounding the slaughter could persist nearly 
unchanged; they could be stressed to mark the passage to and from a 
sacred center: rites of ‘sacralization’ and ‘desacralization. ’ The hunting 
situation was sometimes artificially restored by claiming that the vic- 
tim was a ‘wild’ animal: an ox who had not been used for plowing; or 
the bull was set free to be caught again.9 Still man could handle and 
manipúlate the domesticated animal as he wished; thus the action be- 
came a stately and solemn ceremony, where the victim was expected to 
go to the altar as if of its own free w ill.10 And since domesticated ani
mais are part of human property, sacrifice now meant giving away some 
part of prívate property for general consumption; animal sacrifice, at 
this step, becarne an ‘offering,’ to be combined with offerings of the 
other kind, gifts of food and libation. These usually surrounded the 
awe-inspiring center: the slaughter of the victim.

A further step of ritualization was to substitute other kinds of food 
for the animal: bread for méat, and wine for blood.11 This probably 
goes back at least to the Bronze Age. The symbolic value is raised once 
more; the feelings of guilt expressed in the old rituals of atonement 
are stated at their extremes by myths telling about killing and eating a 
god. Its latest and most sublime form appears in Christian ritual.

I shall not discuss this in detail. Suffice it to summarize: In animal 
sacrifice we find a paleolithic, basically human action pattern, hunting 
for food, evolving more and more from pragmatic to symbolic level, 
while preserving characteristic features in striking detail, and preserv- 
ing, too, a message and a function. It established coopération and soli- 
darity by some kind of shared guilt, by traumatic répétition of blood- 
shed and killing; it tells and visibly demonstrates that Life is unique, 
but not autonomous; it must accept death in order to perpetúate itself.

6. MYTH AND RITUAL

In conclusion, let us come back to the problem of 
‘myth and ritual.’ Aftet ail that has been said, it seems clear that they 
are close to, but not necessarily dépendent upon, each other. There are 
myths— not merely traditional taies, but myths applied, with social 
function and relevance1—-which are told and retold without ritual.
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This is true of certain ‘charter myths’; there was not by any necessity a 
cuit of Hellen and Ion in Greece, it sufficed to tell myths about an an- 
cestor of Hellmes or Innés. There are, on the other hand, qui te a lot of 
rituals without a corresponding myth, in Greece as elsewhere.2 Still 
there is not only some similarity of function, since both myth and 
ritual are means of communication, promoting mutual understanding 
and solidarization. (Myth’ means telling a taie with suspended reference, 
structured by some basically human action pattern; ritual is stereotyped 
action redirected for démonstration] Thus both are dépendent on action 
programs, both are detached from pragmatic reality, both serve com
munication; taie structures seemed to be prefigured in a sériés of impér
atives,3 and the impérative has also been called the stabilizing form of 
ritual.4 Ritual is older, since it occurs even in animais; but this does not 
mean that myth necessarily originates in ritual: taies are direct elemen- 
tary verbalizations of human actions. The pattern called ‘the girl’s 
tragedy’ can be interpreted as reflecting initiation rituals; but these, in 
turn, are démonstrative accentuations of biologically programed crises, 
menstruation, défloration, pregnancy, and birth.® The evidence for a 
ritual counterpart of the dragon fight is tenuous; the dragon is just the 
idéal crystallization of a rôle provided by the combat taie.6 The motif of 
the ‘magical flight’7 cannot be spotted in ritual, and still is one of the 
most widespread motifs of folktales; it may be based directly on a 
biological program, too. The roots of the taies go back to verbalized 
action, whether ritualized or not.

Nevertheless myth and ritual can form an alliance for mutual bene- 
fit, indeed a symbiosis, as lichens are formed by a symbiosis between 
algae and fungi: they are propagated separately, but they nearly form a 
new species which may give a whole wood its unforgettable character; 
they become extinct, though, in polluted air. To speak without alle- 
gory: The defect of ritual, in a human society, is the apparent nonsense 
inhérent in its redirection of activity, the ‘as-if’ element; here a taie 
may supply a plausible context and fill the vacant places. The defect of 
the traditional taie is its lack of seriousness and stability; here ritual 
may supply a basis; for the serious character of ritual is guaranteed by 
the rôle of anxiety controlled by it, and its stability is secured even by 
explicit sanctions.

Thus— to take an example—a taie about a girl throwing herself
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into the sea, or being abducted by a god, may be moving, but hardly 
more; an age-old sacrifice by immersion may appea'r exacting and non- 
sensical at the same time. It is their combination, myth restating ritual, 
that transforms compulsive répétition into conscious vénération, be it 
Leucothea8 who jumped into the sea in utmost distress and became a 
water-goddess, or Persephone transferred through the Cyane spring to 
the throne of the nether world,9 or Amymone who was wooed by a 
god of waters and dissolved into a spring.10

And it was in this way that the complex of myth and ritual, though 
not indissoluble, became a major force in forming ancient cultures, 
and, as it were, dug those deep vales of human tradition in which even 
today the streams of our expérience will tend to flow.

III.
Transformations of 
the Scapegoat

1. ERYTHRA1, HITTITES, AND DEVOTIO

When in a .D. 161 once again a war broke out be- 
tween Rome and Parthia, and the Emperor Lucius Verus, adoptive 
brother of the more famous Marcus Aurelius, marched east with his 
army to fight the enemy, many of the intellectuals of those days who 
most appropriately called themselves sophists felt seized by patriotic 
fits, and they ofFered their not too modest contributions to paper war- 
fare.1 Among them, an otherwise obscure Polyaenus dedicated to the 
emperor a collection of strategems in eight books.2 This work probably 
did neither good nor harm in a war of which the main effect was to 
bring a disastrous plague from the orient to the empire, but it has sur- 
vived, whereas so much of more important literature has perished; and 
some chapters contain details of ancient history not transmitted any- 
where else.

One of these chapters has a story about the foundation of Ionian 
Erythrae in Asia Minor, an event to be dated about 1000 B.c.; it is 
supposed in this text that there were ‘Cretans’ in the place before the 
Ionians, and it is tempting to relate them to the traces of Minoan- 
Mycenaean influence in Bronze Age Asia Minor,3 though the name 
may just stand for ‘Carians.’ Polyaenus writes: “When the Ionians 
came to colonize Asia, Cnopus, from the family of Codrus, made war 
on those who held Erythrae”—the ‘Cretans.’ “The god gave him an 
oracle that he should get the priestess of Enodia from Thessaly as his 
general. And he sent an embassy to Thessaly and informed them about 
the oracle; they sent him Chrysame, the priestess of the goddess; she 
was an expert in drugs. She took the biggest and finest bull from the 
herd, had his horns gilded and his body adorned with fxllets and purple 
cloths stitched with gold; and she mixed into his food a drug which 
provokes madness, and made him eat it. The drug drove the bull mad,
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