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chapter 7

Center, periphery, or peripheral center
A Cretan connection for the gold lamellae of Crete

Yannis Z. Tzifopoulos

Center and periphery are problematic terms and may be misleading, espe-
cially when applied literally to areas and metaphorically to ideas of the
ancient Greek world, because center and periphery imply power and
influence exerted and sustained. An area or city-state that may have been
a periphery may gradually become a center and vice versa. The engraved
gold lamellae and epistomia are a case in point.1 The texts engraved on these
artifacts express ideas that are usually characterized as peripheral to the
central Olympian ideology and culture, whereas the provenance so far of
these artifacts indicates that the periphery of the Greek world is privileged
over the center: Macedonia, Thessaly, Crete, the Peloponnese, Magna
Graecia. This is only partially true, however. Crete and Macedonia, located
at the southern and northern borders of Greece, eloquently present the
problematics of the terms center and periphery. Macedonia is a periphery
before Philip and Alexander but with their leadership becomes a domineer-
ing center during the Hellenistic period and then gradually changes into a
peripheral center. Crete, because of its geographical position in the middle
of the wine-dark sea (Odyssey 19.172–173), is one of the centers during the
Minoan civilization, but becomes a periphery during the classical period,
although its laws and customs continue to exert influences. During the
Roman and especially the Imperial periods, however, Crete becomes again
one of the peripheral centers. Therefore, especially when these concepts are
employed for the ancient Greek world – Rome relatively soon became the

This contribution combines chapters from Tzifopoulos 2010. I am indebted to the Board of Trustees of the
Center forHellenic Studies and toHarvardUniversity Press for their permission; and to Radcliffe Edmonds iii
for his unstinting support and encouragement, in more ways than one would have expected from an editor.
1 For the corpus of the lamellae and epistomia see Edmonds 2004 and Chapter 2 in this volume; Parker
and Stamatopoulou 2004; Graf and Johnston 2007: 50–65; Graf (in press) and Chapter 2 in this
volume. Throughout the text incised on the lamellae and epistomia are referred to by letter and number
according to their classification in Chapter 2 of this volume (Tables 2.2–2.7), except for lamellae in
group G (see appendix to this chapter p. 199; also Tzifopoulos 2010).
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center of the known world – center and periphery provide only a partial
picture. It is far more accurate to understand the Greek world as composed
of centers in the periphery and in the mainland, which diachronically may
interchange because of dynamic interaction.

In like manner, ideologies and customs within a polis may become central
from peripheral and vice versa for a variety of reasons. The ideology and
eschatology expounded in the Bacchic–Orphic texts engraved on the gold
lamellae and epistomia may have been peripheral to the Olympian ideology
and religion of a polis. This idea, however, is only an educated guess and a
working assumption for which strong evidence is lacking. The individuals
who were buried with the incised (or not) lamellae and epistomia participated
in the religion of the polis – at least there is no evidence to suggest otherwise –
but at the same time chose to be initiated into one or more mystery cults,
which ensured a special treatment in the afterlife. This need not be incompat-
ible, nor need a tension between public and private be postulated. Moreover,
even within the Bacchic–Orphic discourse on the afterlife, as it is presented by
the incised (or not) lamellae and epistomia, there are strong similarities and
divergences, which by definition invite two approaches: to emphasize the
similarities, as is customarily done, and conclude that behind all these versions
one dominant/central text was in circulation (a stemmatological approach);
or to shift the emphasis from similarities to divergences, and allow for the
possibility that within the same Bacchic–Orphic discourse on afterlife existed
simultaneously dominant and peripheral ideas and texts, for which local, or
even individual cultic and religious considerations may be accountable.

In what follows, the twelve gold lamellae and epistomia unearthed so far in
Crete are discussed as a case study, whichmutatis mutandismay shed light on
the other areas of Greece and Italy from which the remaining gold incised
lamellae come. First, the shape and the burial context, where there is one, of all
lamellae and epistomia is addressed, because the five Cretan epistomia found
during rescue excavations in Sfakaki present an interesting test case. Then, in
addition to Günther Zuntz’s Panhellenic epic Kunstsprache, a Cretan context
is argued for the twelve Cretan lamellae and epistomia, which comprises similar
or analogous cults and rituals especially in Phaistos, in the Idaean Cave, and in
Eleutherna and environs. This Cretan context serves as a useful background
especially for understanding the deviant readings in two of the nine texts.
More importantly, it emphasizes that the Bacchic–Orphic discourse on after-
life disseminated through these texts, which was facilitated by their composi-
tion in a Panhellenic epic Kunstsprache, may have undergone modifications,
dictated by local or even individual beliefs, cults, and rituals, as the deviant
texts and the differences in burial custom suggest.
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Since their publication, the first seven Cretan lamellae and epistomia
(B3–B8, E1) have thrown in relief the problematics of the interpretative
tension between local and Panhellenic cults, as well as between central and
peripheral ritual and cult. The texts engraved on these paper-thin gold foils
betray strong similarities to (and in some points are identical with) texts
discovered in Italy, Thessaly, and Macedonia. In recent years five more gold
epistomia (E5, B12, G2–G4), discovered in graves at Sfakaki, approximately
10 km east of Rethymno and 10 km north of Eleutherna, have increased the
number to twelve.2This small group of twelve lamellae and epistomia presents
a very interesting if bewildering case. When compared and contrasted with
each other but also with the other similar texts from Italy, Thessaly, and
Macedonia, these texts betray both strong similarities and strong differences.
If these twelve deceased were notMacedonian, Thessalian, or Italian residents
in the wider area north of the Idaean Cave and Eleutherna, then in this part of
the island from the third century bce to the first century ce some people felt
strongly the need to be initiated into a mystery cult of eschatological beliefs
and of promising life after death. These mystai, however, did not express this
need in an identical way. Not only do the nine texts present differences, even
if only in detail, but the burial context and even the shape of the gold lamellae
and epistomia are also different.
The shape and burial context of the foils on which a text was engraved, and

their significance, if any, has been treated so far only sporadically in discus-
sions of these texts. In Crete lamellae and epistomia B3–B5, B7–B8, B12, E1,
and G3–G4 are oblong, whereas B6, E4, and G2 are ellipsoid, in the shape of
the mouth, indicating their use as an epistomion. This word has become a
terminus technicus at least among the majority of Greek archaeologists, who
have no difficulty in identifying paper-thin gold foils as epistomia,3 using as a
definitive criterion the position of the foils inside the grave.
The custom, however, of covering the mouth or the whole face of the

deceased did not start with the incised lamellae, nor did it end in late

2 As I was reading and correcting the manuscript in July 2007, two new incised epistomia (B13 and B14)
were unearthed in the Mnemata site, one of Eleutherna’s cemeteries whence come the seven engraved
epistomia of Crete (B3–B8 and E1). Eva Tegou, in charge of the excavations conducted by the 25th
Ephorate of Prehistoric and Classical Antiquities, graciously showed me the new finds, and kindly
informed me of the progress since March 2007 of the ongoing excavations. As excavation is still in
progress, which means that more incised lamellae may show up, we decided to present the new incised
epistomia, and their archaeological context in the near future.

3 Oikonomou (2004: 91–92), instead of the word epistomion employed earlier (2002), defines these
objects as “burial jewels: the custom of mouth bands” (Νεκρικά κοσμήματα: τα ελάσματα
κάλυψης του στόματος), on account of the meaning of ἐπιστοματίζω and the like (LSJ).
Interestingly, however, the noun derived from this verb is the feminine epistomis, whereas epistomion
appears not to have been a word in antiquity, as a search in Thesaurus Linguae Graecae has shown.
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antiquity. The epistomia date from the end of 5000 bce until the second and
third centuries ce, and their shapes are relatively few: oblong, rhomboid,
ellipsoid in the shape of the mouth, and (very rarely) rectangular or
triangular. The decorative motifs of the unincised epistomia, embossed or
engraved, vary greatly.4 The majority of these artifacts were thought to be
jewelry, which formed part of the body’s kosmos, until Pierre Amandry
suggested that the lamellae are descendants of the Mycenaean gold masks.5

Instead of covering the whole face of the deceased, people gradually
employed (for economic and perhaps for more practical reasons) smaller
foils for the forehead, eyes, mouth and ears.6 Aikaterini Despoini (1998) has
shown incontrovertibly, under the telling title Gold epistomia,7 that, as the
excavations of the cemetery at Sindos in Macedonia during 1980–82 and
subsequent discoveries in graves throughout Macedonia testify, the paper-
thin gold foils, which were found near the cranium or even on the chest of
the skeleton where some of these may have slipped, and which were
described earlier as diadems or pectorals, had been used as epistomia,
mouth-bands. Shape and motif of these epistomia do not appear to be
important factors, except that these mouth-bands, rectangular, oblong, or
rhomboid, approximate the shape of the mouth. The drawing by Arnold
von Salis offers an idea of the way in which these epistomia were fastened
behind the head with a string passing through holes on either end.8

4 Oikonomou (2002: 17–21; 2004) has gathered all the information of 239 published lamellae, the
majority in gold and only 8 in silver (Oikonomou 2002: 43), which may be classified as epistomia, and
studied this custom diachronically. For jewelry from the Neolithic period and its symbolism, if any,
see the sensible remarks of Demakopoulou 1998; and Kyparissi-Apostolika 1998; 2001: 155–166; for
Greek and Roman jewelry in general see Higgins 1961. For a brief, on-line overview on Greek burial
customs see: www.ims.forth.gr/joint_projects/e-mem/burial_customs-gr.htm.

5 Amandry 1953: 37; Laffineur (1980: 364–366) accepts as epistomia only those foils in the shape of a
mouth; Oikonomou 2004: 102–103.

6 For gold masks and gold foils covering the eyes and other body-parts, recently discovered in graves at
Archontiko near Pella, Macedonia and dated to the archaic period see Chryssostomou and
Chryssostomou 2001 and 2002. Another mask of solid gold, weighing more than half a kilogram,
portraying a face with closed eyes and robust expression, has been unearthed in the outskirts of Shipka
Peak, near the town of Kazanlak, Bulgaria, by a team of archaeologists led by Georgi Kitov (2005)
(www.novinite.com/view_news.php?id=39360); Williams 2006 (and www.nationalgeographic.com);
for a second mask discovered by the same archaeologist in a Thracian mound near the village of
Topolchene, in the municipality of Sliven, see the reports in: dsc.discovery.com/news/2007/07/16/
mask_arc.html?category=archaeology; and in: www.novinite.com/view_news.php?id=83027.

7 The title of her article in modernGreek:Χρυσά επιστόμια; Despoini had excluded this group of gold
artefacts from her earlier study Greek Art: Ancient Greek Gold Jewelry (1996).

8 von Salis 1957: 98 Abb. 8; see also Vermeule 1979: 14; Garland 1985: 23–24, 138; and Kurtz and
Boardman 1994: 210–213. Recently, from four graves of male warriors, dated in the sixth century bce,
gold epistomiawere recovered in a unique shape which is reminiscent of the archaic smile, according to
the excavators, Keramaris, Protopsalti and Tsolakis 2002: 233–234, 239 no. 3; the shape is almost
identical to von Salis’ drawing.
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Despoini, however, suggested that in all probability they were sewed on the
garment that eventually covered the head, but, as not all epistomia bear
marks of a needle, they may have been simply put on the mouth or on the
chest of the deceased. The grave-goods in some of these graves, which are
published, do not delineate a recurrent pattern so as to substantiate a
distinct burial custom for those deceased bearing an epistomion, incised or
not.9 As a result, the reasons for this custom or its presence in different areas
and especially in different times cannot be ascertained, despite Lucian’s
satire, wherein the deceased is unable to open his mouth and speak, as his
jaws are tied up by the cloth.10 To state the obvious: people in different
periods and in different areas felt the need to cover the face or, more
specifically, the mouth of the deceased.
There is, however, a special category that deserves attention: the incised

or unincised lamellae in the shape of certain leaves, a word which sometimes
is also employed for the incised lamellae to describe thinness, regardless of
shape.11 Some of these leaves were used as epistomia, but not exclusively.
Unfortunately, the excavators’ preliminary reports seldom provide detailed
information regarding the exact findspot of these gold leaves or of their
accompanying grave-goods. Even when such information is provided, few
students have paid attention to the archaeological context of the lamellae,
in order to understand shapes, material, usage and texts.12 Only nine (D2,
E3, F2, F4, F5, F6, F7, F11, F13) incised gold leaves have been found so far in
graves in Macedonia, in Thessaly, and in north-northwestern Peloponnese.
A tenth leaf may have been written on in ink, now lost, as Pavlos
Chryssostomou (1992) has proposed (G1, see Table 7.1, p. 193 below). What
emerges from the excavators’ reports is that, except for the unambiguous
ivy leaves from Pelinna (D2), and for Philemena’s myrtle leaf from Elis
which is also employed as a danake (F7),13 the shape of the remaining six
leaves is either unknown or described as laurel-or almond-shaped. In his
study of the shapes of the incised leaves that have been published, Matthew

9 Oikonomou 2002: 6, 43–44, and 2004.
10 Lucian, Περὶ πένθους 19.16–20: ὥστε μοι νὴ τὴν Τισιφόνην πάλαι δὴ ἐφ᾽ οἷς ἐποιεῖτε καὶ
ἐλέγετε παμμέγεθες ἐπῄει ἀνακαγχάσαι, διεκώλυσε δὲ ἡ ὀθόνη καὶ τὰ ἔρια, οἷς μου τὰς
σιαγόνας ἀπεσφίγξατε.

11 Parker and Stamatopoulou (2004: n. 1) clarify the conventional use of the word. Actual (ivy-) leaves,
incised with just a name, were also used as “mantic votes,” as the scene on the krater by the Sisyphos
painter in Munich indicates (Tiverios 1985: 49–56, pls. 5–6); for the ivy of liberation see Lewis 1990.

12 Notable exceptions are: Zuntz 1971; Guarducci 1974; Bottini 1992; Graf 1993; Dickie 1995; Bernabé
and Jiménez San Cristóbal 2001; Oikonomou 2002; Roberts 2002; and Parker and Stamatopoulou
2004.

13 Themelis 1994; on the name Philemena see Zoumbaki 2005: 354–355.
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Dickie has argued convincingly that the literary sources and the archaeological
record allow for only a few trees to be represented by these gold leaves:
primarily myrtle and ivy, and less often olive.14 All three are evergreen trees
associated with fertility, vegetation, and the chthonian aspects of Dionysos,
Demeter and Persephone, Aphrodite, and also perhaps Athena. In
Macedonia, where more than half of the lamellae discovered are incised
with only a few words and where no lamellae have been found bearing a
longer text, shape did not matter, or so it appears. The lamellae of Hegesiska,
Poseidippos, Philoxena, Palatha and the blank leaf (F11, E4, F6, F13 and G1)
are myrtle or olive leaves, as most probably are the ones from the Peloponnese
(F2, F4, F5, F7). The shape of the remaining lamellae with short texts is
either rectangular or rhomboid. As Dickie discovered, and as Davaras,
Despoini, and Kaninia also stressed in their studies of gold wreaths, there is
an insurmountable difficulty in distinguishing especially between myrtle,
laurel and sometimes olive leaves.15 This may be due to the shape of these
leaves, all of them being oblong with differences in details which the ancient
goldsmiths could not or did not care to reproduce. The goldsmiths may have
been interested simply in a more schematic representation, letting the cus-
tomer decide, or as Dickie aptly put it, letting the “context determine which
plant was imagined to be represented.”16

Further evidence from the graves’ burial context not only corroborates
Dickie’s interpretation of these as myrtle leaves, instead of laurel- or
almond-shaped leaves, but provides an overall picture, more or less similar
(for details of the grave-goods see Chapter 2 of this volume, Tables 2.2–
2.7).17 In seven cases, the deceased appear to have received offerings,
sacrifices, and enagismoi in some form of ritual after burial, with Timpone
Grande standing out perhaps as a case of a local hero-cult (A1–A4, C1, D4,

14 Dickie 1995: 84–86.
15 Davaras 1985: 180–182; Despoini 1996: 26; and Kaninia 1994–95: 105 with n. 21 and n. 22; for wreaths

in Macedonia, in particular, Tsigarida 1993. In the archaeological record of Macedonia laurel-wreaths
are scarce (so far only one has been uncovered in a grave at Europos, for which see Savvopoulou 1995:
399, 404 no. 14). Despoini (1996: 26) observed that laurel is the sacred tree of Apollo, whose relations
with the dead and the Underworld are virtually non-existent, and that the oak-wreaths in Macedonia
are related to Zeus, whose cult was boosted by the Argead dynasty, whereas olive-wreaths appear in
graves of Amphipolis (and perhaps Potidaea), colonies of Athens and therefore associated with
Athena. For excellent photographs of wreaths recovered from graves: a rare one of ivy (Despoini
1996: 47 pl. 1; add also Adam-Veleni 2000), four of myrtle (Despoini 1996: 48 pl. 2, 52 pl. 5, 53 pl. 6
(zoom of pl. 5) and 54 pl. 7), two of oak (Despoini 1996: 49 pl. 3 and 50–51 pl. 4), and one of olive
(Despoini 1996: 55 pl. 8); to these add also Kallintzi 2006: 148 pl. 20.1.

16 Dickie 1995: 86.
17 There always will be an interpretative tension between textual and archaeological evidence and the

methodological attempts to make sense of them both, for which see Morris 1987; the essays in Small
1994; and Sourvinou-Inwood 1995: especially 413–444.
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E6, F10).18 There are also four cases in which Dionysiac overtones emerge,
irrespective of the text incised on the gold lamellae: D2was accompanied by
a clay figurine of a comic actor seated-on-altar in addition to the two incised
ivy leaves placed over each breast of the buried female; in the Timpone
Grande, two medallions with a female head looking like the Persephone on
the Apulian vases were placed on the chest of the deceased (A4, C1);19 the
Pharsalos hydria bears a representation of the “abduction” of Oreithyia by
Boreas, which reminds the excavator of the more familiar one of Persephone
by Plouton and which “prepares and complements the text on the lamella”
(B2);20 finally, ivory fragments from the bier’s decoration in Pydna repre-
sented figures from the Dionysiac cycle (F3).
In certain cases, the deceased was crowned with wreaths of gold or of gilt

clay, which were less expensive (E4, F5, F6, F10, G1),21 or, in two instances,
with a diadem (D2 and F1). The presence of gold or gilt clay wreaths inside a
grave in addition to an engraved lamella seems to defy explanation.
Despoini has noticed that relatively few wreaths have been found in the
hundreds of graves in Attica, despite the frequent references in literature and
in inscriptions to honors individuals received, sometimes including a gold
wreath, and other times including a myrtle crown after initiation at
Eleusis.22 Most of these, as with the gold athletic wreaths, would have
been dedicated to the appropriate god after the celebration and some
would have ended up in graves.23 The number of wreaths, however,
recovered from graves in Macedonia, indicates, according to Despoini,
that the crowned deceased, re-enacting the persona of either ‘an athlete’ or
‘a symposiast’, or (less likely inMacedonia) ‘an honored citizen’, would have

18 For the trapezoid constructions or exedrae used for rituals after burial see: Tsimbidou-Avloniti 1992;
Savvopoulou 1992; and Malama 2000 and 2001. These exedrae, however, are not exclusively for
deceased with incised or unincised lamellae, as they are also found elsewhere, e.g. in the Europos
cemetery (Savvopoulou, Giannakis, and Niaouris 2000), and in other parts of the Amphipolis
cemetery (Malama 2000 and 2001).

19 Graf 1993: 254–255.
20 Ricardo Olmos in Bernabé and Jiménez San Cristóbal 2001: 310–313, quotation at 313. Roberts (2002:

20–21) draws on Richter’s (1946: 361–367) study of hydriae with related subjects, Dionysos and
Ariadne, and Dionysos with a satyr, all symbolizing love and marriage.

21 See also Vermeule 1979: 13–15.
22 Despoini 1996: 26–28. Dickie (1995: 84–86) suggests that the myrtle crowns are reminiscent of

Eleusinian initiation, but Parker and Stamatopoulou (2004) rightly stress that the texts on the
lamellae defy any one association with a specific mystery cult.

23 Kefalidou (1996) discusses representations of athletes in iconography. Chaniotis (2005a: 50–55) argues
that stephanosis accommodated a variety of purposes from the Hellenistic period onwards, each time
with different symbolism and meaning. Scafuro (2005) discusses instances in inscriptions, which
prescribe that wreaths were to be dedicated to gods, and that statues of gods were to be crowned by
wreaths. Günther (2003) examines the crowning with wreaths of the prophets in inscriptions from
Didyma as an immortalizing self-representation.
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certainly expected to attain eternal life among the blessed.24 The metaphor
of the foot-race and the crowning of the victorious ‘athlete’ is employed
in lines 9–10 of the lamella from Thurii (A1): ἱμερτο<ῦ> δ’ ἐπέβαν
στεφάνο<υ> ποσὶ καρπαλίμοισι. According to Zuntz,25 the line is spu-
rious because it is repeated in lines 12–14 of the same lamella, even though
he admits that stephanos, the normal prize of victors, is appropriate for the
occasion, and that it is used elsewhere, again metaphorically, to denote
purpose and distinction. Bernabé and Jiménez San Cristóbal have discussed
in more detail the literary references to events for which a wreath was
employed and have concluded that the wreath-metaphor, rich in symbol-
ism, may at the same time stand for mystic initiation, athletic triumph, and
symposium.26 But what about the deceased (especially in Macedonia) in
whose graves both an epistomion and a wreath have been recovered?27 Is it
sheer coincidence, or is this stephanosis nothing more than the material sign
of the lines in the Thurii text A1? Does this connote not only a metaphorical
but also an actual event of the initiation? Would this burial practice in
Macedonia thus allow us to associate the texts of group A with the ones in
groups B and E? Whatever the case, the coincidence is indeed remarkable.

These differences in the burial context of the deceased with a lamella or
epistomion may be compared to the excavated part of the Sfakaki cemetery
for a rule of thumb, although, at present, the nature of the evidence is such
as to allow only for assumptions and educated guesses (the previously
published lamellae from Eleutherna were chance finds).

It appears that, as with the other lamellae, the shape of the epistomia was
not crucial, as in addition to those in the shape of the mouth (E4, G2), even
rectangular gold foils (G3–G4) could very well serve as epistomia (B12 was
discovered in a disturbed grave). Of the fifty-six burials excavated so far, five
graves, whose context cannot be called Dionysiac, contained gold epistomia
(B12, E4, G2–G4). The overall picture of “Men and Women, Rich and
Poor” (to borrow Graf’s title)28 that emerges from the graves where lamellae

24 Despoini 1996: 28. 25 Zuntz 1971: 319 n. 2.
26 Bernabé and Jiménez San Cristóbal 2001: 165–173, 241; and also Guthrie 1993: 180–182. Seaford (1986:

23–25) discusses the roundness of the wreath and the association of its origin with Prometheus.
Kokkinia (1999) associates the ritual of roses (rhodismos) over the grave during the Roman period with
the rosalia and parentalia, and also with the wreaths offered to the dead in Greece.

27 Soueref (2002) has excavated graves dated to the late archaic period, in which together with an
epistomion amber beads were found inside or on the mouth; for two probable cases in Athens see
Theochari 2003. Wreaths or parts of them, most often gilt clay but also gold, are very often recovered
from graves in Macedonia and are usually dated to the Hellenistic period, as can be seen by a perusal
of the archaeological reports published in the volumes Το Αρχαιολογικό Έργο στη Μακεδονία
και Θράκη.

28 Graf 1993: 255.
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have been found is not clear, as the evidence is inconclusive and perhaps
misleading. In terms of gender, males and females are equally equipped with
the necessities for their eternal trip. There is no evidence to suggest any
preferences, besides the usual, of males or females regarding certain types of
offerings or concerning the texts incised. In terms of affluence, richer graves
may give an impression of a “Dionysiac context,” while poorer graves may
allude to an “Orphic/Pythagorean” one. The archaeological finds at the
Thurii graves (A1–A4, C1) are moderate if not austere in comparison to the
finds in some graves in Macedonia, but grave-goods at Thurii may have
been of less importance as compared to the tomb’s actual construction and
the later ritual over the tumuli. Even so, as Themelis and Touratsoglou have
shown convincingly with regard to the Derveni grave, generalizations and
prima facie conclusions should be resisted. The discovery of the papyrus in
Derveni grave A led to the conclusion that the deceased was an Orphic
follower. The richness, however, and the strong Dionysiac character of the
grave’s archaeological context stand in sharp contrast to the Orphic–
Pythagorean austere life and to its more moderate means. As has become
evident only recently, “Orphism” and Dionysos are not, after all, mutually
exclusive.29 The graves with a lamella at Hipponion, Thessaly, and Sfakaki
constitute an intermediate stage between the “rich” burial customs in
Macedonia and the “poor” ones in Thurii. The grave-goods recovered
from the five graves with a lamella in the Sfakaki cemetery indicate that
the deceased were of moderate means. These five graves are not among the
richest of the fifty-six excavated so far, but they are richer than the pit-
graves, and the overall picture of the undisturbed graves is that of a careful
and well-ordered burial but with no extravagance.
The Sfakaki epistomia together with their grave-goods demonstrate sim-

ilarities in burial customs – whether this might also indicate familial
relations of the deceased must remain a conjecture – but at the same
time, they militate against generalizations. Of the twenty-six graves in
Sfakaki studied so far, which include those with epistomia B12, E4, and
G2–G4, twenty-two contained burial-coins. Of the five graves with episto-
mia, coins were also discovered in two graves (E4, G2). This may be
accidental, but it may also be that the deceased with epistomia E4 and G2
and their relatives felt strongly about the burial-coin practice, as most
probably also did the deceased with lamellae D2, D4, E4, F2, F4, F5, G1.

29 Themelis and Touratsoglou 1997: 148–149; Laks and Most 1997; Oikonomou 2002: 48–49.
Kouremenos, Parássoglou, and Tsantsanoglou 2006: 3–5. See also Nilsson 1957: especially 116–147;
and Burkert 1987.
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Three unique (thus far) examples in Pieria, Macedonia bring together the
use of the burial-coin practice with the mystic symbola. Matthaios Bessios
recovered from two graves in Pydna two gold coins of Philip II incised with
a male and a female name: Andron and Xenariste, respectively (F9 and F8);
the coins were found in the mouths of the deceased, buried in two almost
identically decorated graves. Dimitrios Pantermalis has published a photo-
graph of a small gold disc on which the name Epigenes was incised with
dotted letters from Macedonian grave v in Dion (F12).30 Coins on which
personal names are incised are extremely rare: either because of a lack of a
gold lamella, or lack of time, or for some other reason, the relatives(?) of
Andron, Xenariste, and perhaps Epigenes employed two gold coins and a
small gold disc (as a token, or as a pseudo-coin?), on which they engraved
the names of the deceased. These three examples appear to combine, in a
manner so far unique, the burial-coin with the gold epistomion practices, a
fact that Margherita Guarducci and Petros Themelis had already postulated
for B3–B8 and for F7, respectively.31 In this regard, the deceased with
epistomia G2–G4 probably employed these three unincised epistomia both
as pseudo-burial-coins, because of their intrinsic value, and at the same time
perhaps as unincised tokens of initiates for passage and transfer to a special
place of the Underworld.

The five epistomia from Sfakaki attest that differentiation in burial customs
may have been both a diachronic and a synchronic phenomenon, as they
seem to embrace diversity or, as Sourvinou-Inwood (1995) has argued con-
vincingly, individualization rather than homogeneity. Among the five graves
at Sfakaki in which a deceased was buried with an epistomion, three different
practices are evident. This variety suggests that, even though these people
were inhabiting the same area, practiced similar burial customs, became
mystai in an Bacchic–Orphic cult promising life after death, and lived one
sometime between the third to the early first century bce (B12), another
between 20 bce and 40 ce (E4), and three in the first century ce (G2–G4),
they nevertheless developed a more personal attitude towards death.

30 Bessios 1992: 247, and Bessios in Tzifopoulos 2010; Pantermalis 1999: 271 (SEG 49.703);
Chryssanthaki-Nagle 2006. Bernabé (2004–07: fasc. 2 75–79 496 F) is cautious and does not include
the three names incised on the coins and the gold disc in the group of the other lamellae with short
texts, but he mentions Andron and Xenariste in the endnote (78), among other texts suspected of
being “Orphic”; skeptical are also Graf and Johnston (2007: 28 no. 18).

31 Guarducci 1939: IC ii: 314–315; and especially 1974: 8–18; Zuntz’s skepticism (1971: 335–336 n. 2); and
Themelis (1994). A comparable but not entirely similar case is presented by a gold rectangular tablet
with an inscription addressing Serapis, found inside a skull in a cinerary urn in Columbarium iii at
Rome. Although not Orphic, this phylactery, with its address to Serapis, presents a curious case of
either a Charonian obol or a mystic symbola, according to Jordan 1985: 162–167.
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This individualization is also evident when the texts themselves are
studied. The five deceased buried with epistomia in Sfakaki manifest three
different attitudes towards death (or more if the presence of a burial-coin is
another criterion), just as the deceased buried with lamellae and epistomia
in Macedonia, Thessaly, and Italy: those with an unincised epistomion
(G2–G4), those with an epistomion incised with greetings to Plouton and
Persephone (E4, similar to E1 published from Eleutherna), and the deceased
with an epistomion incised with a long text (B12, similar to B3–B8 published
from Eleutherna).
The unincised epistomia (G2–G4), provided they fulfill the same func-

tion, may be understood as implying a content analogous to the texts of the
other lamellae and epistomia from Crete, Macedonia, Thessaly, and Italy.
Their being left blank need not present a problem, as this would be a
perfect, if extreme, example of symbolic epigraphy.32

The two short texts (E1, E4) address Plouton and/or Persephone with
the verb χαίρειν, incised or understood. On account of Plouton’s pres-
ence, these lamellae have not traditionally been classed with the other
incised lamellae and epistomia B3–B8, B12. According to Margherita
Guarducci, the presence of Plouton may have been due to a conflation
of Orphic beliefs, as expounded in the gold lamellae with the long texts,
with some sort of local cult and ritual in Eleutherna, chief among them the
mystery cult of Cretan Zeus in the Idaean Cave. Günther Zuntz accepted
Guarducci’s explanation, but modified her formulation: the conflation of
Orphic beliefs was not with a local, but with a general tradition. By
focusing on the overwhelming similarities of the Cretan texts with the
ones from Italy, Thessaly, and Macedonia he understood them as part and
parcel of a Panhellenic epic Kunstsprache, through which was transmitted
an eschatological discourse on life after death.33 It is hard to deny that
Plouton’s role is kept very much in the background in the long texts of
group B (in the texts of group A he is addressed euphemistically), but at
the same time his presence is always implied as the husband of Persephone
and as Lord of the Underworld. Zuntz, as it turns out, was right about
Plouton’s presence: it is due not to a local but to a general tradition, as
more pieces of evidence have since appeared.

32 Bodel 2001: 19–24; see further Skouteri-Didaskalou 1997; Chatzitaki-Kapsomenou 1997; Frankfurter
2004. The performative aspect of symbolic epigraphy is the only one shared by curse-tablets, amulets,
phylacteries, and the gold lamellae. For this aspect of the texts see Obbink and Calame in this volume.

33 Guarducci, IC ii.xii.31bis: 171; Zuntz 1971: 384.
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Until recently, the known examples from Macedonia addressed only
Persephone (E3 and E4), but a new lamella (E5), contains a text where
Plouton alone is addressed as despotes.34 Moreover, the Apulian volute-
krater, attributed to the workshop of the Darius painter whose themes
and motifs are usually inspired from dramatic works, presents a unique
narrative scene at its center:35 Hades with sceptre in his left hand is seated
upon a throne inside his palace and extends his right hand to Dionysos,
who, coming from the right side, “grasps” it with his right hand; to Hades’
left side, Persephone is standing with a torch in her hands, and Hermes is
holding a caduceus and resting against one of the columns of the palace.
The connection with Euripides’ Bacchae, noted by Trendall and
Cambitoglou, and the scene’s eschatology are evident enough. The domi-
nant role of Plouton, previously attested only in two Cretan texts (E1 and
E4), is corroborated by E5 fromMacedonia, and is also evident on the main
narrative scene of the Apulian krater, although admittedly the deceased
buried with this krater may not have been amystes in a Bacchic-Orphic cult,
similar to the one of the deceased with the incised lamellae and epistomia. In
these instances Plouton’s prominence does not jibe well with the tradition
in which Persephone is the key-figure, but it accords perhaps with another,
final(?) stage of the initiate’s Underworld journey, in which final approval
and consent depended ultimately on the Lord of the Dead. If such a stage
existed, the long texts on the lamellae and epistomia offer no proof, except
for the cryptic form of E1, E4, and E5.

Turning to the seven longer texts from Crete (B3–B8, B12), two motifs of
the long versions from Thessaly and Italy seem important enough to be
incised: (a) a deadly thirst that is quenched by drinking from a specific,
revitalizing spring, whose location appears to be a crucial factor;36 and (b)
the recognition of the deceased’s identity through certain questions and
answers. Zuntz proposed that the Cretan texts contain the absolute

34 Hatzopoulos 2002, 2006 and 2008.
35 The krater was found in Tomb 33 at Timmari (Basilicata) and was acquired by the ToledoMuseum of

Art (1994.19). Since its publication by Trendall and Cambitoglou (1992: 508 no.41a1), it has attracted
much attention and rightly so: Graf 1993: 256; Johnston and McNiven 1996: 25–36, pl. 1; Gavrilaki
and Tzifopoulos 1998; Tzifopoulos 2002; and Avagianou 2002 in relation to Thessalian inscriptions to
Hermes Chthonios. Kefalidou (2005–2006) discusses afresh the iconography and she tentatively
suggests for the painter’s inspiration some dramatic work like the Minyas or Nostoi or even another
painting such as Polygnotos’ in the Knidian Lesche at Delphi. Chicoteau (1997) discusses a similar
interaction with and/or influence of Bacchic–Orphic beliefs on a fresco in a Roman catacomb. For
depictions of the Underworld on Apulian vases see Schmidt (1991, 1996, and 2000, the Toledo scene
on pp. 96–97); and Carpenter in press. For Bacchic themes see Rauch 1999.

36 On the motif of thirstiness and the Egyptian parallels see Dousa’s balanced and convincing discussion
of the evidence in this volume.
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minimum form, what he termed “the cardinal words” of the longer,
expanded versions, but concluded that “the Cretan text, however solid
and primordial its substance, cannot be taken for the original of the
expanded versions.”37 It is impossible to find a reasonable explanation for
the synoptic character of some of the texts in the B series, the seven from
Crete (B3–B8 and B12), and B9 fromThessaly (the only synoptic one, so far,
outside the island).38 For that matter, it is just as difficult to find any suitable
explanation in this regard for all of the lamellae with brief texts. The
identical repetition of the same formulae and motifs (except for the two
questions in rhythmical prose) proves beyond doubt that these lamellae
belonged to the same tradition which was responsible for the four long texts
in the same group: B1, B2, B10, and B11.
As with the deceased buried with the epistomia E1 and E4, and G2–G4,

similarly with those buried with the epistomia B3–B8 and B12 from Crete
homogeneity is lacking. Two of the texts (B6 and B12) deviate in the
topography of the spring and in the symbolon the deceased has to utter in
order to be recognized by the guards of the spring and the Underworld
powers. Instead of the expected symbolon in the question-and-answer trial
scene I am the son of Earth and starry Sky,39 or the like (this much at least
seems to have been the engraver’s intention), lines 4–6 of B12 read:Who are
you? Where are you from? Earth is my mother; from where? and what . . . And
the (starry) Sky (τ<ί>ς δ᾽ εἶ ἢπῶ δ᾽ εἶ; Γᾶ |{σ} <ἐ>μοί μάτηρ· πῶ; τί;ΑΕΤ
| [κ]α̣ὶ ̣<Ο>ὐρανό̣ς). Another equally possible reading of these lines may be:
Of Earth I am, mother, (questions interrupting the symbolon: from where?
what? . . . ) and of the starry Sky (Γᾶ|ς ἠμ{ο}ί, μάτηρ, (πῶ; τί; AET) [κ]α̣ὶ ̣
<Ο>ὐρανῶ̣ <ἀ>στε<ρόεντος>), in which case mater should be

37 Zuntz (1971: 381–382) explained the deficiencies the Cretan texts present as follows:

First, because of its informal imperfections. This combination of perfect poetry with completely
unmetrical prose cannot possibly represent the primitive form of conveying this eschatological vision;
nor obviously, is it in the least likely to have been done, originally, in a local Cretan dialect. The
obvious vehicle would have been the traditional epic Kunstsprache, retranslation into which indeed
can afford a cure for the most striking irregularity: namely the question in prose (‘v. 3’); but not for all
(unless indeed one were to rewrite the whole ad lib.).

And yet, only a few pages earlier, in his discussion of the “rhythmical prose” in the announcement of the
deceased’s deification in the A-texts (a quality he denied line 3 of the Cretan texts), he awards the dialect
a distinct importance: “The Doric dialect in both these legends is remarkable. It seems to have
conveyed, in this late period, an aura of archaic sanctity” (Zuntz 1971: 341–342, the quotation from
342 n. 1).

38 As John Papadopoulos, at the time Associate Curator at the Getty Museum, informed me, the
Thessalian provenance of this lamella is not certain.

39 For the parallels in terms of poetics and composition of this formula with Homeric epic see Herrero
de Jáuregui in this volume; and for Gnostic and early Christian echoes Betz in this volume.
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understood as a vocative, even though the ending in eta is again problem-
atic. In the second half of line 6 the engraver is either repeating by mistake
the letters from the previous lines 4–5 (ΠΩΔΕΙΓΑ and ΠΩΤΙΑΕΤ), or
this is an additional formula in the question-and-answer trial scene: And
who (are you)? (Are) you thirsty? (τε τίς; δίψαι το|ι . . . ). A similar difficulty
is encountered again in the symbolon incised in line 4 of B6: ΓΥΑ̣ΤΗΡ,
which Guarducci emended to <θ>υ<γ>άτηρ (I am the daughter of Earth
and starry Sky), and Pugliese Carratelli to γ<ενε>τήρ (figlio?).40 In light of
the reading of B12 above, however, the word may also be emended to
<μ>ά̣τηρ, an equally sound emendation palaeographically, but with gram-
matical problems. If so, lines 4–5 of B6, and lines 4–6 of B12 would read: I
am of Earth, mother, and starry Sky (Γᾶς ἠμι, <μ>ά̣τηρ, καὶ ’Ωρανῶ
ἀστερόεντος), themystes addressing her/his reply to themother, none other
than Persephone.

These deviant readings in the symbola of B6 and B12 do not create any
serious obstacles in understanding the gist of what was intended. They may
present different choices of text for incision on the lamellae of the kind we
encounter in Macedonia, the Peloponnese, and Rome, where only the
name, or the word mystes, or a few words are chosen to be incised.

Most intriguing and challenging is the reading in lines 2–4 of the new text
B12: but (give) me to drink from the spring of <S>auros to the left of the cypress
(ἀλλ<ὰ> π{α}ιεν͂ μοι κράνας <Σ>αύ|ρου ἐπ’ ἀριστερὰ τᾶς
κυφα{σ}|ρίζω). The spring is located at the left of the cypress (the genitive
in its Doric form), a topographical indication so far unique in all the texts of
group B, and also different from the other Cretan texts (B3–B8), to which,
when compared, it appears to be contradicting the topography in Hades.41

In all other Cretan texts the location of spring and cypress is clearer: either
the spring is to the right, and the cypress is disassociated from it, if τῆ is
understood as the deictic interjection (κράνας . . . ἐπὶ δεξιά. τῆ!
κυφάριζος, from the . . . spring to the right; there! the cypress); or, if a
comma is placed after δεξιά and τῃ̑ is understood as the locative relative
pronoun, the cypress marks the place, to the right of which the deceased
must look for the spring whence to drink (from the . . . spring to the right,
where the cypress). Moreover, whereas the spring in the Cretan texts is
specified by two epithets: ἀ(ι)είροος in three texts (B3–B4 and B7, line
2); or ἀ(ι)έναος in two texts (B5 and B8, line 2), epistomion B6 line 2 reads:
ΑΙΓΙΔΔΩ, and the new text B12 in lines 2–3 reads: κράνας <Σ>αύρου, or
κράνας Αὔρου (the spring of Sauros/Auros), both equally possible readings.

40 Pugliese Carratelli 2001: 82–83 no. iB4. 41 Cole 2003: 193–217.
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For B6 Guarducci’s easiest solution was to emend the problematic reading
ΑΙΓΙΔΔΩ to αἰ<ε>ι<ρό>ω, one of the two epithets of the spring attested
in B3–B4, B7. This emendation may likewise be accepted for the problem-
atic reading in the new text B12: <Σ>αύρου orΑὔρου into ἀ<ει>ρό<ω>. If
emended, these deviations in the texts of B12 and B6 may be eliminated,
and thus the two texts may be made to conform to the other long texts
especially from Crete, but also from Thessaly and Italy.
But perhaps before emendation of both divergent texts is considered

final, other plausible options should also be entertained, in particular the
possibility that these divergences may have been influenced by local (or
individual) cultic and religious considerations. This is after all the golden
rule of epigraphy, expounded constantly and most eloquently by Louis
Robert: inscriptions, before all else, belong to, and should be understood
within their local context first and foremost, and then within wider contexts
of similar texts from other areas. It may not be a coincidence, or the
engraver’s mistake that both texts present divergent readings in the same
places: the symbolon, and the location of cypress and spring. The process, by
which a minor detail was allowed to creep into the dominant version, if such
a text was ever in circulation, can only be guessed at, and this constitutes one
important objective in the study of these texts, which is based primarily on
their strong similarities (the stemmatological approach). Another objective,
equally worth the effort, is to shift the emphasis from similarities to
divergences, and, instead of one central document behind these texts, to
entertain the possibility that these texts may all have been dominant and
peripheral at the same time.42The deviant readings in texts B12 and B6 (and
E1 and E4 for that matter) from Crete may also be understood not as scribal
mistakes by an engraver/copyist, but as local influences on, or individual
choices from the Bacchic–Orphic discourse of afterlife, which to judge from
the present state of the evidence did not meet with unanimous approval, as
only two (or four if E1 and E4 are counted) of nine texts betray such local or
individual considerations and prejudices.
Before attempting to place the twelve Cretan epistomia within their local

context, it will be useful to briefly review the record of the island, partic-
ularly that of Phaistos, the Idaean Cave, and Eleutherna, for parallels or
analogous cases of mystery cults, for a Cretan context as it were, which may
support in a significant way the two deviant texts B12 and B6. Especially the
evidence from these three areas is concrete and tangible and strongly
suggests specific rituals and cultic activities.

42 On this see Obbink in this volume.
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In Phaistos, the city south of the Idaean Cave and close to Gortyn, an
epigram was set up in the temple of Magna Mater. This text has been
commented upon briefly but convincingly by Giovanni Pugliese Carratelli,
who associated it with the Cretan epistomia (the text is printed below in its
hexametric form with verticals indicating line-divisions on the stone):43

θαῦμα μέγ’ ἀνθρώποις | πάντων Μάτηρ προδίκνυτι:
τοῖς ὁσίοις κίνχρητι καὶ οἳ γονεὰν ὑπέχονται,

5 τοῖς δὲ π|αρεσβαίνονσι θιῶν γέν|ος ἀντία πράτει.v
εὐσεβίες τε καὶ εὔγλωθ|{ι}οι πάριθ’ ἁγνοὶ v

10 ἔνθεον ἐς | Μεγάλας Ματρὸς ναόν, ἔνθεα δ’ ἔργα
γνώσηθ’ ἀθανάτας ἄξια τῶδε ναῶ.

A great marvel for humans the Mother of all performs by example (in
advance):

for the hosioi she divines and (for those) whomaintain (stay within) their race;
but for the transgressors of the race of gods she does the opposite.
Every pious and eloquent (or sweet to the ear) come pure
to the holy temple of the Great Mother, and the divine works
you will learn of the immortal (Mother), worthy of this very temple.

The epigram is divided either into two or three parts, as the empty spaces on
the stone indicate after the verbπράτει and afterἁγνοί. In the first case (3:3),
the first three hexameters state the ways of the goddess; the latter three invite
all who are pious and eloquent or sweet to the ear to enter the temple pure and
learn the divine works. In the second case (3:1:2), the fourth hexameter forms
the central portion of the epigram, where there is also a change from the third
person of the first three hexameters to the second, while the last two
hexameters form an elegiac couplet (the problematic sixth line is not a
hexameter, but a pentameter). The shift in metrical rhythm and in the person
of the verbs is not alien to compositional techniques of funerary epigrams,
with which the Phaistian epigram invites comparison. This is also the case
concerning the Cretan texts on the epistomia of group B, which follow the
same compositional techniques of the epicKunstsprache, but aim at a different
target, as they present different discourses on death and afterlife. Thus, the
great miracle in line 1 is picked up again in the concluding lines 10–12, where
it is explicated as the god-inspired erga worth performing in this temple. The
pentameter highlights the transition from the ways of the goddess in the first
part to the invitation to the pious in the second and complements the shift of
the verbs from third to second person.

43 Pugliese Carratelli 2001: 86–89 =OF 568. For cults and rituals in Phaistos and environs see Sporn
2002: 195–218; Prent 2005: 519–523.
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The first part of the epigram (especially the second and third hexameters)
is difficult to understand. The first verb προδίκνυτι (show by example, show
first, make known beforehand, LSJ), clearly indicates an oracle and/or a cultic
place where mysteries (a great miracle) are performed. The verb’s semantics
allude to the ritual and performative aspect of the text itself,44 and the
deictic at the end, τῶδε ναῶ, emphasizes forcefully the performative
present, the hic et nunc performance of the ritual.45The goddess’ foreknowl-
edge and divination (κίνχρητι)46 is exclusively reserved for the hosioi and
for those who literally put themselves under/within their generation (LSJ), and
who maintain their origin (lines 3–4). But to those who transgress the divine
generation, the goddess performs the opposite, i.e. does not foretell or
divine. Pugliese Carratelli proposed to associate the two sentences, οἳ
γονεὰν ὑπέχονται, and τοῖς δὲ παρεσβαίνονσι θιῶν γένος, to the
same confession, none other than the one encountered in the texts of group
B, where the deceased introduces him/herself as: the son of Earth and starry
Sky; and in two of the B texts from Thessaly, the deceased also adds: my
name is Asterios (B2: Γῆς παῖς εἰμι καὶ Οὐρανοῦ ἀστ<ερόεντος>, |
Ἀστέριος ὄνομα); or my generation is from heaven (B9: Γᾶς υἱός εἰμι |
καὶ Οὐρανοῦ ἀστερόεντος· | αὐτὰρ ἐμοὶ γένος οὐράνιον).
What kind of mystery cult and ritual is behind this epigram is not clear,

although tempting suggestions have been proposed. Pugliese Carratelli
emphasized the relation between this text and Euripides’ parodos of the
Cretans, where divine works are also performed in honor of the triad: Zeus,
(Dionysos) Zagreus, and Mountain Mother. Behind these cults and rituals,
according to Pugliese Carratelli, may lie an interrelation between a Cretan
Dionysiac mystery cult and an “Orphic-Pythagorean belief about
Mnemosyne”, because only through Memory can the initiates accomplish
the divine message: to remain within and not to transgress their divine
origin.
What this epigram does demonstrate is that the Phaistian mystery cult, if

not directly related, is at least similar in concept to the cult and rituals
behind the Cretans’ parodos, performed in honor of Zeus, (Dionysos)
Zagreus, and the Mother Oreia (who by analogy is closer to Magna Mater

44 For δείκνυμι as a term of performance, semantically close to σημαίνω and its relation to kleos see
Nagy 1990: 217–221; and Lateiner 1989: 13–51; for the monumental character of Herodotus’ prooe-
mion, analogous to funerary inscriptions see Bakker 2002: 30–31 n. 64 and n. 65 with earlier
bibliography; for the funerary epigram and Homeric epic see Létoublon 1995; but especially Day
2000, and Depew 2000.

45 Bakker 1997: 28–29 and 78–80.
46 Chantraine 1980: 1274 s.v. χράομαι; Bile (1988: 227 n. 298) Attic κίχρησι; Pugliese Carratelli (2001:

87–88) χρήιζει or χρᾶι.
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than to Rhea or Leto).47 Both cults and rituals also appear similar in concept
to the mystery cult(s) behind the texts of the gold epistomia discovered in the
wider area of Eleutherna, but also in Pherai, Thessaly (text D5). Moreover,
in this epigram the priest/poet employs the verbs προδίκνυτι and κίνχρητι
to denote the activity of the goddess. MagnaMater, inside her god-inspiring
temple, reveals the only god-inspiring deeds that count. She pronounces
“the oracle” of life and death by answering the awe-inspiring question “what
happens when humans die?”48

Phaistos and Eleutherna lie on opposite sides of Crete’s most famous site
in antiquity, the Cave of Zeus on Mount Ida, where a mystery cult and
rituals were also performed (although of what kind remains a mystery). It
would be quite astonishing, however, if the mystery cult and rituals in the
Cave were very different from what the Phaistian epigram, the twelve
Eleuthernaean epistomia, the Thessalian D5 text, and the parodos of
Euripides’ Cretans imply. The Cave, located at an altitude of ca. 1500m,
has intrigued visitors and students alike. Literature concerning the location
and its enticing qualities and mesmerizing effects stretches back to ancient
times. The recent excavator Yannis Sakellarakis has presented solid evidence
that confirms continuous worship from the Minoan period until well into
the fourth century ce:49

As is to be expected, the sanctuary particularly prospered during certain periods
when it received panhellenic offerings and at other times worship shows signs of
decline. Most frequently worship was transformed, a subject of particular

47 The evidence is scanty, but at present these female deities seem to be separate, although Lekatsas
(1985: 172–189) understands all the female divinities associated with Dionysos as personae of Magna
Mater.

48 For the similarities in composition and technique between the texts on the lamellae and epistomia and
the oracles see Edmonds in this volume, and Tzifopoulos 2010.

49 Sakellarakis 1988: 209, 212–213 and 214 respectively. The bibliography is extensive: for the recent
excavations see Sakellarakis 1983, 1988–89; Chaniotis 1987, 1990, 2001a, 2001b, 2006, and in press (for
the inscriptions from the recent excavations), who rightly calls the Idaean Cave “eine überregionale
Kulthöhle”; Sporn 2002: 218–223; and Prent 2005: 565–604. Verbruggen (1981) raised doubts about
the nature of Zeus Kretagenes and proposed not to view this god as a dying and being reborn young
god; see Chaniotis’ 1986 critical assessment; Lekatsas (1985: 77–79) identifies Cretan Zeus with
Dionysos and discusses his association with caves; see further Kokolakis 1995a, 1995b; Vikela 2003.
Psaroudakis (1999–2000) studies the often neglected relation of Dionysos with metals, which are
mined in caves, and the “magical” world of technology. For the possibility of the presence of Zeus’
throne inside the cave see Sakellarakis 2006, who presents an informed array of this object’s
ramifications in the cave’s cult and ritual; for possible cultic activity near Ida’s top see Kritzas
2006; for iron finger-rings with very interesting, if intriguing, depictions see Moustaka 2004; for
the depictions on “shields” and phialae see Galanaki 2001 and 2006; for the possible production in
Eleutherna of some orientalizing artifacts recovered from the cave see Goula 2006; for the cave during
neolithic times Mandeli 2006; for the cave’s Minoan period Vassilakis 2006; for the Roman period
Melfi 2006; for the cave’s literary uses in Latin texts see Braccesi 2004; and George 2006.
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importance for religion, to blend other divinities, chiefly in later times . . . The
origin of the singular worship of Cretan Zeus, the god who was born and died every
year, lies in the prehistoric, Minoan deity, the young god who personified the yearly
birth and death of the vegetation cycle, despite the lack of archaeological proof.
This evidence is now explicit and unquestionable, and furthermore indicates the
extent and dynamism of Minoan worship which preceded . . . Fortunate, too, are
the names of the neighbouring mountain tops, one of which is called
Tympanatoras, which alludes to an act of worship, namely the beating of the
drums by the Kouretes at the birth of Cretan Zeus (my emphasis).

The findings are overwhelming.50 Conclusive evidence has not been found
for the worship of the triad and the mysteries found in the parodos of
Euripides’ Cretans, except for Zeus Idaeos, mentioned in a number of
treaties between Cretan cities as their guarantor.51 But even so, rituals in
the Idaean Cave were still performed in the fourth century ce, as an
inscription from Samos testifies.52 Some of the artifacts are associated with
ephebic initiation rites and fertility, while others indicate worship of other
deities in addition to Zeus.53 Motifs on bronze art works from the Idaean
Cave, dated from the ninth century bce to the archaic period, include the
potis and potnia theron, ritual dancing and musical processions, warriors and
hunters, and female divinities enthroned or lying on a couch.54

The very few texts from the Cave that have been published and those
whose publication is forthcoming include: a dedication to Zeus Idaeos of
the Imperial period engraved on a clay tabula ansata(?) by Aster son of
Alexandros;55 a gold lamella with a curious text (perhaps a phylactery); and a
first-century ce dodecahedral die made of rock crystal, and engraved with a
letter or number on all twelve sides. The presence of the latter two in the
Cave is intriguing and not easily explainable, as a number of different
reasons may account for their findspot, but a connection with the activities,
oracular and/or ritual, in the Cave seems the most probable.56

50 More will definitely come to light, as excavations have resumed at Zominthos, a lateMinoan site close
to the Idaean Cave, perhaps the last stop from the north and east roads leading to the Cave, for which
see Sakellarakis and Panagiotopoulos 2006 with the earlier bibliography.

51 Chaniotis 1996b: 70; Sporn 2002: 222–223.
52 Chaniotis 1987 and 1990. In the text Ploutarchos mentions that before his appointment as praeses

insularum he performed sacrifices on Mt. Ida.
53 Sporn 2002: 220–221; for the terminology of initiation in Cretan inscriptions see Bile 1992.
54 Galanaki (2001: 39–44, and passim) has argued that the potis theron motif is reminiscent of the later

mystery cult of Zeus Idaeos and Dionysos Zagreus; compare Pappalardo 2001 and 2004.
55 IC i.xii.1 (on the back side the letters ΔI are probably Zeus’ name again in the dative): Δὶ Ἰδαίῳ |

εὐχὴν | Ἀστὴρ Ἀ̣|λεξάν|δρου.
56 For the incised gold foil with the curious text Halbherr tentatively suggested a gnostic formula, and

Guarducci labeled it an inscriptio abracadabrica? (IC i.xii.8; line 4 is incised retrograde): [- -]ỊΟΥΩΗ
| [- -]ΩΑI ̣ỊΗ | [- - φυλ]|άσσου. Chaniotis (2006) rightly associates the rock crystal die with
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Finally, Eleutherna and its environs, the city north of the Idaean Cave
and the provenance of the nine incised and three unincised gold epistomia,
provides enough evidence to support the view that these epistomia may not
have been out of context, especially from this particular part of the island.
Chance finds and the excavations by the University of Crete over the last
twenty years have brought to light structures, artifacts, and especially
inscriptions that demonstrate continuous but fluctuating habitation since
the late Neolithic period.57

The intra-mural necropolis at Orthi Petra, dated from the ninth to perhaps
the end of the sixth century bce, attests to a variety of burial practices which
demonstrate a developing ideology and self-consciousness of the city’s inhab-
itants during this period.58The necropolis comprises a number of remarkable
finds:59 the Orthi Petra itself, a huge stone-pessos around which the cemetery
itself gradually developed; the pyre A of the warrior with the beheaded
skeleton at its corner (an example reminiscent of Patroklos’ pyre and
Achilles’ revenge in Homer, as the excavator has argued);60 the lady of
Auxerre and a secondKore of Eleutherna, most probably gravemonuments;61

and a cenotaph or heroon, a public burial monument to ‘the unknown
warrior’ as it were, inside which were discovered no skeletal remains, but
only a baetyl, and on whose roof probably stood as akroteria or cornices the
ten shield-bearing warriors, none other than the ten Kouretes, among them
no doubt Eleuther himself (after whom the city was named). If the excavator
is correct, what may have begun in Eleutherna as an intra-mural burial

divinatory activities which may have taken place in the Idaean Cave, where Cretan Zeus was
prominent, as the legends about Epimenides also indicate. He cautions, however, that, if an oracle
existed in the Idaean Cave, as Capdeville (1990) has argued, it need not have been permanent. A
parallel case is the sanctuary of Trophonios at Lebadeia, near Delphi, which appears to have been
regarded both as an oracle and as a mystery cult, where divinatory practice depended upon Lethe and
Mnemosyne, for which see Bonnechere 2003a and 2003b; andMaurizio 1999. Ustinova 2002 discusses
mythical figures with prophetic traits and their association with subterranean places in the southern
Balkans; and Ustinova 2004 argues that Apollo’s epithet pholeuterios in Histria on the Thracian Black
Sea coast should rather point to the god’s oracular activities in dens and caves as well.

57 Sanctuaries and public buildings from the late Geometric and Archaic to the Hellenistic and Roman
periods have been excavated on the hills Pyrgi andNesi (Kalpaxis 2004), and also at the site Katsivelos
(Themelis 2002 and 2004a).

58 This is also the case in the Prinias-stelai, dated to the seventh century bce: they were fitted on the
outer walls of grave monuments in the necropolis of ancient Rhizenia or Apollonia (modern Patela of
Prinias) and were engraved with male and female figures representing all social classes, in an
impressive posture and with iconographic elements that “may characterize the figures . . . as ‘heroic’,
in the secular sense of the word,” according to Lebessi 1976: 176 and passim; and also Sporn 2002:
176–177.

59 Stampolidis 2004a: 116–138; and Stampolidis 2001 for the burial practices in the necropolis.
60 Stampolidis 1996a; 2004a: 127–129; 2004c: 69–70.
61 As argued by Stampolidis 2004b: 235–236 nos. 252–253. For the problematics of describing statues,

especially the Lady of Auxerre, see Donohue 2005: 131–143, 202–221.
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monument of one or more aristocratic clan-members who claimed their
ancestry from one or more of the Kouretes, became gradually by the sixth
century bce the city’s most prominent and “official” necropolis.62 What
rituals and burial rites, if any, were performed at the necropolis and whether
the necropolis continued to function as such in the Hellenistic and Roman
periods are at present open questions.
Moreover, from 400 bce onwards, the epigraphical record of Eleutherna

together with other finds provides strong indications about the presence of
certain divinities who may suggest the existence of cults and rituals relevant
to the texts on the epistomia.63

Apollo was apparently one of the major divinities of the city. The silver
and bronze coins, issued by Eleutherna’s mint and dated from the middle of
the fifth to the middle of the second centuries bce, carry on the obverse
Apollo laureate. On the reverse, two legends appear: in one Apollo is
standing nude and is holding a sphere and a bow in his hands; in the
other, nude Apollo with bow and quiver and a sphere in his right hand is
seated on an omphalos with a lyre beside it.64 The latter coin-legend in
particular alludes clearly not only to the hunter-motif, but also to the motifs
of prophecy and music, associated in the literary record with Epimenides
and Eleutherna.65 The god’s epithets include: Δελφίνιος (in two inscrip-
tions), Βιλκώνιος, and Σασθραῖος.66 Furthermore, a very fragmentary
text from ca. 500 bce, which Guarducci tentatively calls lex ad kitharoedos,
may be a regulation regarding the location within the city where the
kitharistai might live (according to Paula Perlman’s cautious reconstruc-
tion), but it cannot be taken in itself as evidence for foreign-residents in the
city.67 Perlman is correct in stressing that the legendary figures of poetry and

62 Stampolidis 2004a: 137–138; 2004b: 234–235 nos. 250–251.
63 For Eleutherna and environs see Stampolidis 2004a; Sporn 2002: 234–244.
64 The sphere is variously described as a round object, a stone, a rock, a disc. Sidiropoulos 2004;

Furtwängler and Spanou 2004; Stampolidis 2004b; SNG Kopenhagen: 429–436; Le Rider 1966: 105;
Svoronos 1890: 128–136, 131–135 nos. 2–34.

65 It should be noted that a rock and a tree form the scenery, where communication with the divine, and
poetic and/or prophetic inspiration, are achieved, as Hesiod’s proverbial apostrophizing indicates
(Theog. 35): ἀλλὰ τίη μοι ταῦτα περὶ δρῦν ἢ περὶ πέτρην; see O’Bryhim 1996 with previous
bibliography. West (1997: 431) adduces Near Eastern texts where birth from a tree and a rock is
mentioned; in Minoan times a similar scenery appears in what Nannó Marinatos (2004) calls scenes
of epiphany, and Burkert (2004: 19 and passim) tentatively describes as “some form of ‘divination’.”
For the line’s use in Plutarch see Alexiou 1998.

66 van Effenterre 1991: 26–30 (SEG 41.743; BE 1992.360); Chaniotis 1995: 16–27, and Chaniotis 1996a:
190–195 no. 6 (SEG 45.1258; 46.1206; BE 1996.324, 332; 1998.318); Themelis and Matthaiou 2004
(SEG 52.852); and Tzifopoulos 2009, 107–111 no. 6.

67 Perlman 2004: 109–112, especially 112. The inscription reads: κιθ̣αριστᾶν, and not Guarducci’s (IC
ii.xii.16Ab line 1): κι[θ]αριστὰς (van Effenterre and Ruzé 1995: 118–119 no. 26 read κι(θ)αριστὰς).
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music from Eleutherna and this single fragmentary attestation are not proof
for the city being a center of music and poetry. But perhaps there is more to
this than an intriguing coincidence. If these legendary stories predated this
inscription, and if the coin-legends are therefore later than the inscription or
at the least contemporary with it, then the Eleuthernaeans were conforming
to their legends for obvious reasons. If, however, the stories were later
inventions and postdate the inscription, then Eleuthernaean perceptions
of themselves were projected onto these legends, which for some reason
became widespread beyond the island – hence their attestation in non-
Cretan literary texts.

Zeus’ presence at Eleutherna is attested in the epithets: Fidatas,
Thenatas, and possibly Skyllios in two fragmentary treaties from the
third century bce;68 Ὕψιστος in a small altar;69 and Πολιάο[χος],
Μα[χανεύς?] in the calendar of sacrifices dated to 150–100 bce.70

In the same calendar-of-sacrifices inscription, the cult of the Materes is
also attested for the first time, as is [?Δάματερ Μεγάλα?]ρτος, and
probably a month Damatrios. Eutychia Stavrianopoulou has argued con-
vincingly that this inscription is the missing evidence that the Materes-cult
in Engyon Sicily originated in Crete in the area around the Idaean Cave.
Who these Materes were is not clear. Their identification with Demeter and
Kore is an easy solution, but the literary evidence does not support it and it
is not certain that the number of the Materes was two. Stavrianopoulou has
recognized in them the Nymphs, mentioned in the context of the Idaean
Zeus-cult, Amaltheia and Melissa. She has also argued for a connection of
their cult with the locality Pantomatrion or Amphimatrion, thus probably
named after them, north of Eleutherna in the area of modern Chamalevri,
Stavromenos, and Sfakaki,71 whence the epistomia. Sporn, although in
general agreement, is skeptical about the specific identification of the
Materes with Amaltheia and Melissa.72 In the same calendar of sacrifices,
however, a Nymph (Λύμφα<ι>) is also to receive a sacrifice, and in the

The text is very difficult to read, because the stone was re-inscribed without erasing completely the
previous text; thus, the strokes of both texts are visible at places; see also Stampolidis 2004a: 69–70;
and Guizzi 2006. Presence of Anatolians at an earlier date is attested in the necropolis as three
Phoenician cippi have been found, for which see Stampolidis 2003; 2004b: 135, 238 no. 257; 2004c:
67–68.

68 OnZeus Skyllios see Psilakis (2002) who relates the epithet with σκυλλίς, the “vine-shoot” according
to Hesychios.

69 Sporn (2002: 241 and 244) follows the reading in Themelis (1989–90: 266; SEG 39.958): Ὑέτ[ιος],
but see Tzifopoulos 2009, 113–115 no. 8.

70 Stavrianopoulou 1991 (SEG 41.744); on Zeus Machaneus see Martin 1983: 76–84.
71 Stavrianopoulou 1991 and 1993.
72 Sporn 2002: 239–240; on maiden triads see further Scheinberg 1979; for reliefs depicting Pan and

Nymphs in Crete see Sporn 2004.
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treaty between Eleutherna and Rhaukos, the last divinities mentioned in the
oath are: [κ]αὶ Λύμφας καὶ θιὸνς πάντ<α>[νς]. It appears, therefore, that
the cult and ritual of the Nymph(s) is rather distinct from that of the
Materes, who may thus be identified with the Magna Mater of Phaistos
and the Mater Oreia of Euripides, and/or Rhea, Leto, Hera or some other
Magna Mater figure.
Persephone and/or Demeter, or even a chthonian Aphrodite were most

likely worshipped in a sanctuary at the site Elleniko on the hill SE of the
modern village.73 In the calendar-of-sacrifices inscription, Artemis is to
receive offerings in her adyta,74 while the epithet ἀγρο[τέραι], if the
restoration is correct, most probably refers to this goddess; she is also
included in the oath of the treaty between Eleutherna and Rhaukos without
epithet, followed by Velchanos (Fέλχανος).75 To Aphrodite and Hermes
was dedicated the excavated Hellenistic temple in the site Katsivelos, as the
discovery of a small naiskos with the couple in relief, and the statue of
Aphrodite and Pan demonstrate. Aphrodite is also included in the oaths of
the two fragmentary treaties, together with Ares and Hermes.76

The presence of Dionysos and his entourage at Eleutherna and the
existence of Dionysiac cult(s) and ritual(s) in the city was until recently
conjectured on the basis of a few pieces of evidence: a fragmentary text dated
to the sixth or fifth century bce which preserves the name of the month
Dionyssios;77 a statue group of Dionysos and Silenos in the Rethymno
Museum;78 a few coins depicting a bunch of grapes issued by Eleutherna;79

73 Stampolidis 2004a: 57. For Aphrodite see Pirenne-Delforge 1994; for Aphrodite and Dionysos see
Pingiatoglou 2004.

74 On the stone: ΑΑΔΥΤIΤΑΑΡΤΕ (, [ἐς τ]ὰ ἄδυτ<α> τὰ Ἀρτέ[μιδος]). Stavrianopoulou (1991: 33
and 38; SEG 41.744) reads: [ἐς τ]ὰ ἄδυττα <τὰ> Ἀρτέ[μιδος].

75 Themelis and Matthaiou 2004 (SEG 52.852); Artemis is missing from what survives from another
treaty (above n. 66).

76 Themelis 2002; 2004a; and 2004b: 183 no. 78 (naiskos), 178–180 no. 71 (statue). For the inscriptions
above n. 66 and n. 75. For more artifacts relating to Aphrodite see Tegou 2004: 147 no. 1; Themelis
2002; and 2004b: 181 no. 72, 182 no. 77, 184 no. 81, 218 no. 191. For phylacteries, magic amulets, and
demonic/apotrotopaic figurines see Yangaki 2004 (with an addendum of known phylacteries);
Themelis 2002: 60, 62 figure 67, 74, 76 figure 84, 78 figures 88–89; Themelis 2004b: nos. 87, 219,
224, 246, 411. For the fascinating ivory plaques decorated with mythological scenes from Achilles’ life,
dated to the fourth century ce, see Themelis 2004b: 231–232 no. 248.

77 IC ii.xii.9 line 2, as restored by van Effenterre and Ruzé 1994: 114–117 no. 25: Διονυσσίαν
νεμον̣[ηίαν]; see also Bile 1988: 154 n. 334; and Sporn 2002: 239. The month Dionyssios is attested
only in Praisos (IC iii.vi [Praisos].7A line 14; and Trümpy 1997: 195), and Sybritos (Tzifopoulos
2004–2009, 569–573 no. 1).

78 Sporn 2002: 239 and n. 1768.
79 Eleutherna, Sybritos, and Kydonia were the only three cities of Crete that issued coins whose legends

employed Dionysiac motifs; Marangou-Lerat 1995; and Perlman 2004: 102–103.
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and the asylia-treaty between Eleutherna and Teos, dated paulo ante 201
bce, inscribed on the wall of the temple of Dionysos at Teos.80

A number of recently discovered artifacts, most of them dated from the
second century bce onwards and displaying Dionysiac motifs and themes,
add important pieces to this sketchy picture and strengthen Dionysos’
presence at Eleutherna: a fragment of a marble vessel, depicting a Maenad
in the characteristic stance of ecstasy, and reminiscent of the Dionysiac
scenes on the Derveni krater; a bronze lamp in the shape of a panther with
Dionysos as rider;81 a clay dramatic mask, a clay figurine of Ganymedes
carrying wine, and a clay-figurine of Papposilenos.82 The most remarkable
find, however, an exquisite piece of work imported from Athens and a
unique example for Crete, comprises the three “Herms” of Pentelic marble
unearthed during the excavations of the protobyzantine Basilica’s narthex,
and dated according to the excavator Petros Themelis to the years of
Hadrian or Septimius Severus.83 The Eleutherna example, however, is not
truly a “Herm” (hence the quotes for all three), because the one whose head
has been recovered depicts, according to Themelis, Dionysos and Ariadne
crowned with an ivy-wreath and wearing a band. The features of the two
heads are nearly identical, and instead of Dionysos and Ariadne perhaps
other identifications may be entertained, a representation of Dionysos and
Apollo, or even a double Dionysos. All three identifications seem plausible,
but whichever may be correct, it is clear that Dionysos is connected with a
divinity intimately associated with poetry, either Apollo or Ariadne, who in
the literary record have overlapping spheres.84 If, however, its identification
with the Delphic odd couple is correct, this “Herm” would visually repre-
sent most eloquently the true nature of the two gods: being identical, but

80 IC ii.xii.21, especially lines 19–29; on this and the similar asylia-decrees from Lappa and Sybritos (and
other Cretan cities) see Kvist 2003 with previous bibliography.

81 Tegou 2004: 147 no. 2 (Maenad), 151 no. 8 (lamp). For the Derveni krater see Yiouri 1978; and
Themelis and Touratsoglou 1997.

82 Themelis 2004b: 210 nos. 162, 163 and 164.
83 Rethymno Museum (Λ[ίθινα] 2579 stele + Λ[ίθινα] 2377 head with two faces); Themelis 2002:

96–99; and 2004b: 185–186 no. 86. So far, this is one of the rarest representations in the Hellenic
world and a quite unexpected find at Eleutherna. The few rare “Herms” of Dionysos depict the god
on one side as a youth, and on the other as a bearded adult. Themelis has suggested that the original,
in all likelihood, was a fourth-century bce bronze work(s) by Praxiteles, which was used as a model for
later copies. He compares the Eleutherna copy with the scene of the couple on the bronze kalyx-krater
B1 from Derveni tomb B, and also with Dionysos on the western pedimental sculpture of Apollo’s
temple at Delphi. For “Herms” of Dionysos inMacedonia see Koukouli-Chrysanthaki 1992: 81. For a
sanctuary of Apollo (kitharoidos), in which Artemis and Dionysos were also worshipped, in Western
Macedonia see Karamitrou-Medessidi 2000.

84 For Ariadne’s poetic associations see Sarinaki in press.
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looking in different directions, they share an intimate relationship often
alluded to in the literary works.
The evidence presented so far, despite its piecemeal and sketchy nature, if

it does not prove beyond reasonable doubt, at least reveals a Cretan context
for the mystery cult behind the texts on the Cretan epistomia and the
archaeological and epigraphical record of the area around the renowned
Idaean Cave. The context that produced these texts is not only a Bacchic–
Orphic Panhellenic mystery cult, as the other texts denote from Italy, the
Peloponnese, Thessaly, and Macedonia with which they share strong
similarities. The Cretan example argues in favor of a process by which the
Bacchic–Orphic Panhellenic mystery cult which produced these texts
underwent changes and adaptations in order to cater to local (or individual)
cultic and ritual concerns about the afterlife, a process that in all probability
had also taken place in Italy, the Peloponnese, Thessaly, and Macedonia.
The Cretan context is manifest in the similar in concept mystery cult(s) and
rituals in Phaistos, in the Idaean Cave, and in Eleutherna and environs
wherefrom the epistomia. As the texts on the epistomia, so the evidence
from these areas betrays both similarities and divergences. More impor-
tantly, they also point to a renaissance of cults and rituals in these and in
other places of Crete from the third century bce until the late fourth
century ce, notably after the Roman conquest and the organization of the
island as a Roman province. In fact, the extensive necropolis, wherefrom
come the twelve gold epistomia, follows closely the west–east artery, which
near Sfakaki by the sea-shore turns north–south, and through Viran
Episkopi, Eleutherna, and Sybritos finally reaches the Roman capital
Gortyn.85

During the Roman and imperial periods, the Cretans apparently revital-
ized and emphasized the long-standing perceptions about their island and
themselves, chief among them the Idaean Cave and its rituals and mystery
cult(s). Milena Melfi has argued that during the classical and Hellenistic
period, when Crete was plagued by internal strife, the artifacts from the
excavations in the Idaean Cave are few and indicate a decline, but from the
imperial period onwards, the number of artifacts increases remarkably. This
suggests, as she argues, that in the first centuries ce the Idaean Cave, among

85 Martha Baldwin Bowsky (2006, with earlier bibliography) has argued cogently that the Romans took
a particular interest in realigning and reorganizing the regional zone between Mt. Ida and the White
Mountains, with the result that Eleutherna was privileged over Axos, despite the latter’s proximity to
the Idaean Cave, because Eleutherna’s strategic position facilitated mobility along routes of trade,
transit, and communication; for the Roman reorganization of the island and its ramifications see
further Viviers 2004; Sonnabend 2004.
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other places on the island, became a fashionable destination, mainly among
Neoplatonic circles, which, however, may have been only one of the crucial
factors.86

Moreover, the evidence from Eleutherna corroborates that this was
the city’s golden period (and, after the Minoan period, the entire island’s
for that matter), and it may very well provide the missing answers for the
renaissance of old cults and rituals from the third century bce onwards
throughout the island, but chiefly around Mount Ida. In all probability,
the priesthood in the Idaean Cave and the neighboring cities, Phaistos/
Gortyn, Knossos, Axos, and Eleutherna exploited to their advantage this
Roman interest and tried to accommodate the needs of those frequenting
cult-places.

The Cretan context sketched above, the evidence from the area around
the Idaean Cave, to the south at Phaistos, and to the north at Eleutherna,
does point to intensive and continuous ritual and cultic activity. Such a
context is fitting for, and may explain not only the presence of the deceased
buried with incised epistomia, but also the deviant choices and ideologies in
these texts, because of the various but similar in concept mystery cults and
rituals in Phaistos, the Idaean Cave, and Eleutherna. The piecemeal nature
of the evidence, however, advises caution, and the dedication by Aster, son
of Alexander may illustrate how far the argument can be pushed. It is indeed
far-fetched to argue that Aster – a rare name anyway87 – was not his true
name but the name he received after initiation into the mystery cult in the
Idaean Cave, because Aster is reminiscent of: 1) the mystes from Pharsalos
who identifies himself as:Ἀστέριος ὄνομα (B2); 2) themystai of the B-texts,
who identify themselves as: Γῆς παῖς καὶ Οὐρανοῦ ἀστερόεντος; 3) the
entry of Hesychios: Ἀστερίη. ἡ Κρήτη καὶ ἡ Δῆλος οὕτως ἐκαλοῦντο
(and of Herodianos: Χθονία. οὕτως καλεῖται ἡ Κρήτη); and 4) Asterion
or Asterios or Asteros, in myth the childless king of Crete to whom Zeus

86 Melfi 2006; andDi Branco 2004. A number of cases attest this renewed interest in certain locations of
Crete, e.g. other caves become religious destinations and attest Roman fascination in this period in
the wider area of the Idaean Cave in the Rethymno Prefecture, for which see Tzifopoulos 1999;
Niniou-Kindeli 2002; Sporn 2002: 251–252, all with previous bibliography; for two lamps from the
Melidoni and Amnissos Caves with unique depictions of taurokathapsia, dated to the Roman period,
see Sapouna 2004. For the Diktynnaion and its funding activities see Tzifopoulos 2004, Sporn 2001,
Baldwin Bowsky 2001, and Baldwin Bowsky andNiniou-Kindeli 2006. For the Asklepeion at Lebena
seeMelfi 2004, Girone 2004, andDi Branco 2004. For the sanctuary at Palaikastro, where in this very
period arose the need to reinscribe the Hymn to Megistos Kouros in a new copy, see MacGillivray,
Driessen, and Sackett 2000; Furley and Bremer 2001, vol. i: 69–76; Sporn 2002: 45–49; Prent 2005:
532–550; and Alonge 2005.

87 Bechtel 1917, s.v.; and LGPN i, ii, iiia, iiib, iv, s.v.
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gave Europa in marriage and who reared Zeus’ and Europa’s children
Minos, Rhadamanthys, and Sarpedon.88 All this is far-fetched, but the
coincidence is bewildering, as most probably is the relation between
mystery cult and prophecy expounded in the Phaistian epigram, and the
presence of the incised rock crystal die, and the phylactery(?) in the Idaean
Cave.
Even so, however, and given the Cretan context(s) sketched above, the

deviant readings in the symbolon and particularly in the topography of the
epistomia B12 and B6, before they are dismissed as rather simple palaeo-
graphical oversights or mistakes, deserve serious consideration as significant
variant readings. The expression: I am of Earth, mother, and starry Sky (Γᾶς
ἠμι, <μ>ά̣τηρ, καὶ ’Ωρανῶ ἀστερόεντος), may have undergone a small
change, perhaps because of the cult of MagnaMater or the Materes, so as to
be in concert both with local cult and with the Bacchic–Orphic mystery cult
on afterlife. The mystes addressing her/his reply to the mother, none other
than Persephone in a Bacchic–Orphic mystery cult, or the Magna Mater or
the Materes in their mystery cult, would thus have it both ways, not unlike
the mystes in D5, or the chorus in the parodos of Euripides’ Cretans. This
much at least, in spite of the problems in grammar, is an equally plausible
understanding of the symbola in B6 and B12.
The topographical variants in B12 and B6 are more intriguing. Lines 2–3

of B12 locate the cypress near the spring of Sauros/Auros (κράνας <Σ>αύρου
or Αὔρου), and line 2 of B6 near the spring of ΑIΓIΔΔΩ (κράνας
ΑIΓIΔΔΩ). Both texts deviate from all other texts in group B from
Eleutherna, Thessaly, and Italy, in which the spring is simply ever-flowing,
divine, or its water is ice-cold (ἀ(ι)είροος, ἀ(ι)έναος, θεία, or ψυχρὸν
ὕδωρ); or it is not a spring but the lake of Mnemosyne (λίμνη
Μνημοσύνης). If the reading in B12 is not a nonsensical topographical
mistake, then the spring of Sauros/Auros should be identified with the only
other attestation for such a spring on Mount Ida. Theophrastos, in his
narrative on black poplars (αἴγειροι, some of which bear fruit and some
not) records that in the Idaean Cave and environs, most of the black poplars
bear fruit. He locates one at the entrance to the Cave, another smaller one

88 In Hesiod’s Theogony 376 and 409 Astraios and Asterie are assigned minor roles, which may be due to
their importance in poetry rivaling Hesiod’s epic (Asterie was also the original name of Delos; see
West 1966: 270 and 281). According to Pausanias (2.31.1) Minos had also a son Asterion whom
Theseus defeated, if Asterion is not another name for Minotauros, for which see the discussion in
Willetts 1962: 166–167; and Lambrinoudakis 1971: 301, 343–344. For a later development of Asterios’
myth see Vian 1998 with previous bibliography.
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nearby, and, at a distance of twelve stades from the entrance (approximately
2,200m), he notes many black poplars around some spring called of Sauros.89

There is no way of determining the source of Theophrastos’ information.
In the Nida plateau at the foot of the Cave, a number of springs are
interspersed. One of them, Christ’s spring has been identified as
Theophrastos’ so-called spring of Sauros by Spyridon Marinatos and
Eleutherios Platakis.90 A second spring called Partridge-water
(Περδικόνερο) was used by Sakellarakis’ team during excavations in the
1980s (personal communication). Sauros, the lizard-man, and especially
Auros, are not very common names,91 and this accounts well for
Theophrastos’ skepticism (περί τινα κρήνην Σαύρου καλουμένην). It
is almost as if the author himself does not believe what he is writing
(the manuscript tradition is sound and presents no difficulties in this
sentence). And yet, a close parallel may be found in the name of the
Nymph Saora or Aora after whom the city of Eleutherna was originally
named Saoros or Aoros. If not a reference to some unknown local tale, then
in all probability, Sauros/Auros should be associated with Eleutherna’s
earlier name Σάτρα or Σάωρος, attested in the grammarians Stephanos
Byzantios and Herodianos:92 “Satra: a city in Crete that changed the name
to Eleutherna; the citizen is called Satraios. Eleutherai: a city in Crete,
named after Eleuther, one of the Kouretes, which used to have also the
name Saoros/Aoros after a nymph Saora/Aora.”

Nymphs gave their names to springs and cities, and in the epigraphical
record of Eleutherna, they are included in treaties and in the calendar of
sacrifices, as noted above. Moreover, the inhabitants’ name Satraios is also a

89 Theophrastos, Historia plantarum 3.3.4: ἐν Κρήτῃ δὲ καὶ αἴγειροι κάρπιμοι πλείους εἰσί· μία μὲν
ἐν τῷ στομίῳ τοῦ ἄντρου τοῦ ἐν τῇ Ἴδῃ, ἐν ᾧ τὰ ἀναθήματα ἀνάκειται, ἄλλη δὲ μικρὰ
πλησίον· ἀπωτέρω δὲ μάλιστα δώδεκα σταδίους περί τινα κρήνην Σαύρου καλουμένην
πολλαί. (I owe this reference to Angelos Chariotis.) For this passage see also Stampolidis 1996b;
1998a: 114–116; 1998b; 2003.

90 Apud Sakellarakis 1983: 419 and n. 3.
91 Bechtel 1917; LGPN i, ii, iiia, iiib, ivs. The form Sauros as a name is already attested in a Linear B

tablet from Knossos: Saurijo (Chantraine 1980: 991). Τhere is, οf course, a Roman name Σάτριος/
Satrius, relatively uncommon in Greek nomenclature (see Baldwin Bowsky 1995: 272–273; SEG
45.1239). Another intriguing coincidence is the form of the month at Lato: Sartiobiarios, “a strange-
sounding foreign word,” according to Robertson (2002: 26–27), for which see Chaniotis 1996b: 322–
323 no. 55 A22, B16 (= IC i.xvi.4 line 22); Chaniotis 1996a; and Trümpy 1997: 193–194.

92 Stephanos Byzantios, Ethnica s.v. Σάτρα. πόλις Κρήτης, ἡ μετονομασθεῖσα Ἐλεύθερνα. ὁ πολίτης
Σατραῖος; and s.v. Ἐλευθεραί. ἔστι καὶ Κρήτης ἀπὸ Ἐλευθῆρος ἑνὸς τῶν Κουρήτων, ἥτις καὶ
Σάωρος ἐκαλεῖτο ἀπὸ Σαώρης νύμφης. Herodianos s.v. Ἐλευθεραί. πληθυντικῶς λεγόμενον.
ἔστι καὶ Κρήτης ἀπὸ Ἐλευθῆρος ἑνὸς τῶν Κουρήτων, ἥτις καὶ Σάωρος ἐκαλεῖτο ἀπὸ Σαώρης
νύμφης; and s.v.Ἄωρος.πόλις ΚρήτηςἀπὸἈώρας νύμφης. ἐκαλεῖτο καὶΣάωρος; and s.v.Ἀώρα
ἢΣαώρα νύμφη,ἀφ’ ἧςἌωρος ἢΣάωρος πόλις Κρήτη μετονομασθεῖσαἘλευθεραί. Stampolidis
1993: 24–25; 1994: 143–144; 2004d; see also van Effenterre 1991: 29; and Themelis 2002: 11–14; 2004a: 48.
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local epithet of Apollo (Σασθραῖος), attested in the oath of a fragmentary
treaty dated to the third century bce.93 The form Sasthraios most probably
provides the original name of the nymph, which perhaps the grammarians
changed first to Σαστραῖος and then to Σατραῖος. If the grammarians are
to be trusted, then it appears that the two names, Sa(s)t(h)ra and
Eleutherna, may have been understood as similar in meaning;94 hence the
change into a Greek and more intelligible name.
Be that as it may, the coincidence is remarkable. Meaning either free/

sovereign, or fatherland/kingdom, Sasthra/Satra or the like,95 after it was
changed to Eleutherna, may have been retained as a name of one of
Eleutherna’s districts or neighborhoods, where Apollo’s worship was prom-
inent and ancestral links were thriving.96 Could Sasthra/Satra and Eleuther/
Eleutherna have been Eleuthernaean (re)inventions of the past, especially
promoted from the late Hellenistic period onwards, when people began
flocking to the city and the neighboring reputed Cave-sanctuary on Ida?
The stories could presumably have been about a Nymph named so and so,
who had an escapade with Apollo in such and such a place, whence the
epithet of Apollo and the name of the spring on Mount Ida. And about
Eleuther, one of the most important of the Kouretes, there could also have
been stories, about how he took such and such an action on behalf of
the baby-god, and came down from Ida to such and such a place, whence

93 van Effenterre 1991: 29; Faraklas et al. 1998: 78; and Chaniotis 1996b: 190–195 no. 6 (SEG 46.1206).
94 An intriguing coincidence in understanding Satra and Eleutherna as similar in meaning is in

Herodotus’ narrative (7.110–112) about the Thracian tribe Satrai, the only one that remained always
free (ἐλεύθεροι), because of their unparalleled military valor and their habitat high in the mountains,
covered with every kind of forest and with snow; the Satrai also possessed the oracle of Dionysos,
whose prophets were from a group of Satrai called Bessoi, and whose female promantis was divining
in exactly the same way as the priestess at Delphi (I owe the reference to Nicholas Stampolidis).
Another intriguing coincidence is the modern names of the cities Eleuthero(u)polis and Eleutherai in
the wider area of ancient Satrai (for ancient Pieria see Pikoulas 2001); and the name of the village
Satres (Σάτρες) in the Thracian Prefecture of Xanthi. And one should also keep in mind that
Dionysos entered Attica from the Boeotian Eleutherai.

95 Satra, in all probability, should be associated with the Iranian root χšαθrα, whence the Old Persian
χšαθrα-pavan and satrap, literally kingdom/fatherland protector; alternately, it may have originated
from a form Sat(a)ra or Sat(u)ra, after syncopation, from a root Sat-(Ksat-) which meant free, master,
ruler, or even fatherland; see Chantraine 1980: 989 (satrapes), 990 (saturos); and LSJ s.vv. satres, satra,
satrap-. Stampolidis (1993: 24–25; 1994: 143–144; 2004d) calls the root sat- (free, master, ruler) Thraco-
Pelasgian and entertains the possibility of Sat(a)ra being related to the Linear B toponym Katara.

96 This much has been proposed by Henri van Effenterre (1991: 29–30) for the other epithet of Apollo,
Vilkonios, derived from Vilkon, most probably the name of Eleutherna’s western hill Nesi, where
presumably Apollo’s presence was also prominent, a proposal, however, not supported at present by
the evidence, for which see Chaniotis’ arguments (1996b: 191–192 and 195; BE 1996.332, 324). Until
2002 in Greek cities the districts or neighborhoods were given in most cases the names of the parish-
churches dominating the district, according to which the voting catalogues were prepared.
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the new name of the city. Such mythistorical creations,97 or “archaeologies”
as Claude Calame (2003) would call them, would more than sanction
Eleuthernaean presence in the Idaean Cave and its lucrative administration.
The Eleuthernaeans apparently employed in certain periods for their
own political, social, economic, and religious purposes some or all of the
names for their city, names far more numerous than for any other Cretan
city:98 Satra/Sasthra, Saoros/Saora, Aoros/Aora, Eleuther, Eleutherai,
Eleuther(r)a, Eleuthernai, Eloutherna, Eleuthenna, Eleutherna, Apollonia.
These names variously reflect the inhabitants’ prejudices and ideology
regarding self-awareness of their past and self-identity.

Eleutherna’s distance from the Nida plateau and the Idaean Cave (today
approximately an hour and a half by car, but in antiquity probably a full
day’s walk up the mountain) should not present an insurmountable diffi-
culty, as a modern example aptly illustrates. The pasture of the Nida plateau
(or at least the majority of it) belongs today to the village of Anogeia, located
at a distance of 21 km to the north, and not to the village of Vorizia, located
at a much closer distance of 8.5 km to the south.Whoever wished to visit the
Idaean Cave and return could not have done so in one day, but had to spend
at least one night, and probably more if s/he also wished to be initiated. The
Nida plateau is scattered with Roman remains,99 some of which no doubt
belonged to structures for the accommodation of the visitors, perhaps
similar to the ones excavated in the Diktynnaion. As the Idaean Cave was
an interstate sanctuary (whether this was the case all along or if it only
happened gradually is unclear) whose logistics and priestly responsibilities
were administered by the citizens of Gortyn/Phaistos, Knossos, Axos,
Eleutherna (and perhaps other cities), it is only natural that these citizens
who had to spend a considerable number of days or months in the Nida
plateau would have their own lodgings somewhere near the Cave. An
analogous case is the so-called thesauroi of cities in the sanctuaries at
Delphi and Olympia, which housed and protected the city’s dedications
to the god, because the principle behind the thesauroi is the same. The
sanctuary-authorities permit cities to build within the precinct their own
oikiskoi as dedications to the god, in which the city also housed and
protected its smaller offerings. Likewise, in the Nida plateau, albeit not
within the precinct itself (but its borders can only be guessed at), the
neighboring cities would have had to come to terms and divided up the

97 Baldwin Bowsky (2000) argues that the Cretans responded to Roman influence by revitalizing local
traditions.

98 See above n. 92 and n. 95. 99 Sakellarakis 1983: 418 and passim; Melfi 2006.
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space proportionately(?), presumably to everybody’s benefit. If such an
amiable agreement, as described, ever existed, the evidence for it is wanting,
as is also information about the sanctuary’s administration. In fact, evidence
to the contrary is presented by the fate of the interstate sanctuary of
Diktaean Zeus in eastern Crete.100

With names sounding so strange (Saoros and Aoros), no wonder
Theophrastos was skeptical about the spring’s name. His reading and that
in B12 are in all likelihood related to the “older” name of Eleutherna, Satra/
Saoros/Sauros, and the name of the spring can thus denote nothing else
but the spring of Eleutherna (Sauros/Saoros/Satra) in the Nida plateau. This
would imply that the area around this spring “belonged” to Eleuthernaeans,
where presumably they would have camped when visiting the sanctuary, or
would have built more permanent lodgings.
Thus, B12 provides a strong link between Eleutherna and the mystery

cult initiations performed in the Idaean Cave sometime from the third
century bce onwards, if not earlier. More importantly, however, if the spring
of Eleutherna in the Nida plateau did exist (and at present there is no
compelling reason to doubt that it did – whether it is the Christ’s spring
which Marinatos and Platakis identified as Theophrastos’ so-called spring of
Sauros, or one of the other springs in the plateau), then the Underworld
illustrated in the texts on the Cretan gold epistomia (and perhaps also in
those of the other gold lamellae) gains a significant local dimension. It is
commonly assumed that initiation into a cult comprised the legomena,
dromena, and deiknymena. The texts on the lamellae and epistomia provide
some of the dialogue and the action, but what kind of performance and
what was shown to the initiates is anybody’s guess. The drama, re-enacted
constantly for each initiation and supposedly with minimal changes, must
have also included some kind of scenery for the Underworld journey.101

Some persons, the priest(s?), would have acted out the roles of the guards of
the spring/lake, and perhaps also those of Dionysos, Hermes(?), Demeter/
Mater Oreia/Persephone, and Hades. The whole ritual performance should
have been so impressive as to be inculcated into the initiate who thus would
have no trouble during the “actual journey” recognizing the cypress and the
spring, and remembering the symbola dialogue. What is astonishing,

100 Guizzi (2001 with previous bibliography) discusses the fierce and long-lasting disputes between the
neighboring cities Itanos, Dragmos, Praisos, and Hierapytna about their borderline and about
control of the arable land and pastures of the sanctuary, which eventually ended each time with
the annihilation of one of the parties involved, until the Romans reorganized the island as a province.

101 For the ritual(s) behind the texts on lamellae and epistomia and their eschatology see Graf and
Johnston 2007: 94–164; and in this volume Riedweg (Chapter 9), and Faraone (Chapter 13).
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provided this is a plausible scenario, is that an actual spring, the spring of
Eleutherna/Sauros/Saoros in text B12 and its surrounding scenery may have
been used as a “prop” during the deceased’s initiation. If so, this may also
account for the “wrong” topography of the spring to the left of the cypress,
as the spring of Eleutherna/Sauros on Idamay have been actually to the left of a
cypress-tree.

In that respect, the reading in B6 line 2: κράνας ΑIΓIΔΔΩ, if it does
not refer to some topographical detail unknown so far, and if emendation is
imperative, may also be emended to κράνας αἰγί{δ}ρ̣ω, the black-poplar
spring, an equally, if not more, acceptable emendation, as Verbruggen had
proposed.102 For the black-poplar springmay also have been another element
conveniently appropriated from the epic by the composer of this particular
text (and perhaps of other texts), and given a new and very specific symbol-
ism within the local Cretan context on Mt. Ida. Although the cypress is
absent from Circe’s detailed instructions to Odysseus, poplars are not.
These trees and a spring are part not only of Persephone’s grove at the
entrance to the Underworld, but both also appear on the islands of Calypso,
the Cyclops, Phaeacia, and Ithaca.103 The scenery of the Nida plateau
included both black poplars, as Theophrastos attests, but also the famous
cypress-trees, exported throughout the Mediterranean, near which springs
were flowing.104

Like the black poplar, the cypress and the spring are mythic stock-
elements, which, as Radcliffe Edmonds has argued, do not illustrate a
clear-cut operative dichotomy of left and right, but they can signify different
things in particular texts.105 This accounts well for the divergent readings in
the B group texts, but B12 and B6 may add another significant explanation
of a more mundane nature. It appears that during initiation, a kind of
Underworld scenery and atmosphere was created for the re-enactment and
performance of the ritual, which may indeed sound far-fetched, but is not
unprecedented, as Merkelbach has documented the small ritual acts

102 Verbruggen (1981: 90–91) also suggested that the cypress and the spring may have originated in
Crete. Comparetti (1910: 34) understood the leuké cypress as identical to the white poplar (in Greek
leúke); but Guthrie (1993: 182 and 192 n. 16) was skeptical; on the cypress’ whiteness and brightness
see Graf and Johnston 2007: 108–109.

103 Odyssey 5.238–240 (Calypso’s island); 6.291–294 cp. 7.105–106 (Phaeacia in the grove of Athena);
9.140–142 (island of the Cyclops); 10.509–510 (entrance to the Underworld, in the grove of
Persephone); and 17.208–210 (Ithaca); for the “catabatic” associations of these passages see Martin
2007: 15–17 and passim.

104 Theophrastos’ text above n. 89; for the cypress of Ida see Chaniotis 1993; Chaniotis 1999: 208–209;
Perlman 2000: 145–146.

105 Edmonds 2004: 46–55.
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performed during the initiation ritual into the cult of Isis and Sarapis.106

This “stage” for the performance of the ritual had to be plausible enough
and had to represent as closely as possible the Underworld scenery as
imagined by the “priesthood,” for which sometimes real props, ready at
hand, would have had to be employed, and which from one place to the
other would no doubt be tinted with a local coloring.107 Thus, the
Underworld illustrated in the texts of the gold lamellae and epistomia is a
unique combination not only of stock mythic-elements, but also of “real”
ones, a combination conveniently present on the Nida plateau, the black-
poplar, a spring, and a cypress, which may account for the divergent topo-
graphical hints in these texts. The world above, more familiar and less
dangerous, lends to the world below some real objects, a cypress nearby
the spring of Eleutherna/Sauros, and the black-poplar spring, in order to
render it less threatening, and thus more attainable.
The deviant readings in texts B12 and B6 (and E1 and E4 for that matter)

from Crete may present a case of local (or individual), and therefore
“peripheral,” influences on the Bacchic–Orphic discourse of afterlife, and
not another typical case of an engraver’s mistake. To judge from the present
state of the evidence, it may not be sheer coincidence that both texts present
divergent readings in the same places, the symbolon, and the location of
cypress and spring. The Cretan context(s) of mystery cults and rituals,
especially the context sketched above from Phaistos, the Idaean Cave, and
Eleutherna, amply illustrates that especially from the third century bce
onwards mystery cult(s) and eschatological beliefs, similar in concept to the
one expressed in the texts on the lamellae and epistomia, were in vogue and
flourishing. These were not always and in all areas of the island peripheral or
central to the polis religion, but apparently co-existed side by side not only
with Olympian religious ideas but also with other cults and rituals. Nor was
there one central Bacchic–Orphic doctrine which prescribed specifically
how the Underworld journey should be accomplished, and how the prom-
ised life after death should come true.
Within the small group of the twelve incised epistomia there is evident

differentiation. Different mystai felt differently and expressed their beliefs
and attitudes in differing, more individual(?) ways, as the shapes of the

106 Merkelbach 1995: 147–181, 328–331, 343–346; the small ritual acts include impersonation of gods by
priests, theatrical devices, machines, etc.

107 Graf and Johnston (2007: 109–111) explain the topographical divergence in B12 as a probable
innovation by an orpheotelestes, claiming that his is the correct knowledge of the Underworld
topography; this need not exclude a local context for the incised epistomion, unless he was an
itinerant orpheotelestes.
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epistomia, the burial-coin practice, and the choice of the words to be incised
strongly suggest. Although the majority of themystai conform to the general
and therefore central ideology of eschatological beliefs as expressed in the
long texts from Italy and Thessaly, twomystai insist on engraving in texts B6
and B12 a local and therefore peripheral version of the Underworld top-
ography, not to mention the twomystai addressing Plouton and Persephone
(E1, E4), and the three who do not engrave anything but leave the matter
completely blank to be filled in accordingly (G2–G4). Why are the specific
details of topography so significant for the two mystai? Have these two
mystai been initiated in the Idaean Cave on the Nida plateau, whereas the
other ten elsewhere? Is this a local change of the Underworld narrative-
topography, or were similar attempts also made elsewhere but so far are
unknown?

These are legitimate questions that show the limitations imposed by the
evidence. Crete, located in the periphery of Greece, and Phaistos, the Idaean
Cave, and Eleutherna and environs, in turn peripheral centers on the island,
provide strong evidence against hasty emendation of both deviant texts so as
to make them conform to their similar Cretan examples, and in support of
further research particularly of local idiosyncrasies. Center and periphery,
employed either literally or figuratively, are useful interpretative tools but
only to a certain degree. Religious attitudes and ideologies not only within a
polis but also within a specific group ofmystai, as is the case at Sfakaki, need
not, or could not always conform to identical practices. The evidence from
Eleutherna and Sfakaki, in the “periphery” of the Greek world, and a
peripheral center of Crete, reveal an interpretative tension and dynamic
interaction between local and Panhellenic, central and peripheral rituals and
mystery cults, burial practices and ideologies, and discourses on afterlife.
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Table 7.1 GROUP G Unincised lamellae

Provenance Date Gender Shape
Position in
grave Coin Inscription Burial and grave-goods

G1 Pella,
Macedonia

200–150 bce female olive leaf inside the
larnax

gold
stater of
Philip ii

no text
(written
in ink?,
now lost)

Cremation in chamber tomb. On the dromos pottery and
amphora-handle with seal. Inside marble sarcophagus:
wooden larnax with cremated bones covered with gold-
purple cloth; two gold myrtle-wreaths (24 and 30 leaves
each); gold jewel shoe-shaped; burnt bone object. On the
floor of the chamber: bronze phiale, small clay pyxis, two
clay unguentaria, a small bone object, clay Thasian
amphora, clay lamp, iron lamp-stand, glass skyphos

G2 Sfakaki,
Crete

1–50 ce male? epistomion mouth silver coin no text Inhumation in cist-grave. Around the feet from the knees
down: clay prochous, four glass cups, glass phiale, bronze
lekythion, and bronze strigil

G3 Sfakaki,
Crete

50–100 ce female? rectangular
epistomion

mouth no no text Inhumation in cist-grave. Around the feet: a clay kylix, a clay
prochous, four clay unguentaria, glass cup, bronze mirror,
lead pyxis, and bronze nails

G4 Sfakaki,
Crete

i c. ce female? rectangular
epistomion

mouth no no text Inhumation in cist-grave. Deceased A buried later than
deceased B to the N, and B (an older burial probably of a
female) to the S. Around the feet of both: a clay prochous,
three aryballos-shaped lekythia, a clay unguentarium, a
clay cup, and a glass phiale; deceased A also a bronze coin;
deceased B also epistomion, and between the legs bronze
foils (from a wooden pyxis?)

APPENDIX



Compiled Bibliography

Note: Abbreviations of journal titles and series titles follow those of L’Année
philologique or The Oxford Classical Dictionary, 3rd edn. Oxford 1999.

In addition:

AcOr Acta Orientalia (Societates Orientales Danica, Norvegica,
Svecica. Leiden and Copenhagen.

SNG Kopenhagen Sylloge nummorum graecorum Kopenhagen: The Royal
Collection of Coins and Medals. Copenhagen.

Adam-Veleni, P. (2000) “Απολλωνία η Μυγδονική,” Το Αρχαιολογικό
Έργο στη Μακεδονία και Θράκη 14: 273–290.

Adkins, A.W.H. (1969) “Εὔχομαι, Εὐχωλή, and Εὐ̑χος in Homer,” CQ 19.1:20–33.
Aellen, Ch. (1994) À la recherche de l’ordre cosmique. Zurich.
Albinus, L. (2000) The House of Hades: Studies in Ancient Greek Eschatology. Aarhus.
Albizzatti, C. (1921) “Nota su demoni etruschi,” DPAA ser. 2, 15: 231–269.
Alderink, L. J. (1981) Creation and Salvation in Ancient Orphism. Chico.
Alexiou, E. (1998) “‘Οὐκ ἀπὸ δρυὸς οὐδ’ ἀπὸ πέτρης’: Plutarch Consolatio ad

Uxorem 608C und die Umdeutung eines Homersverses,”Mnemosyne 51: 72–75.
Allen, J. P. (1984) The Inflection of the Verb in the Pyramid Texts. Malibu.

(1988a) “Funerary texts and their meaning,” in S. D’Auria, P. Lacovara, and
C. Roehrig (eds.), Mummies & Magic: The Funerary Arts of Ancient Egypt.
Boston MA: 38–49.

(1988b) Genesis in Egypt: The Philosophy of Ancient Egyptian Creation Accounts.
New Haven CT.

(1989) “The cosmology of the Pyramid Texts,” in J. P. Allen et al., Religion and
Philosophy in Ancient Egypt. New Haven CT: 1–28.

(2000) Middle Egyptian: An Introduction to the Language and Culture of
Hieroglyphs. Cambridge, UK.

Allen, T.G. (1960) The Egyptian Book of the Dead: Documents in the Oriental
Institute Museum. Chicago.

(1974) The Book of the Dead or Going Forth by Day: Ideas of the Ancient Egyptians
Concerning the Hereafter as Expressed in their Own Terms. Chicago.

Alonge, M. (2005) “The Palaikastro Hymn and the modern myth of the Cretan
Zeus,” Princeton/Stanford Working Papers in Classics December 2005. www.
princeton.edu/~pswpc/papers/papers.html.

331



Amandry, P. (1953) Collection Hélène Stathatos, vol. i: Les bijoux antiques.
Strasbourg.

Assmann, J. (1975a) “Aretalogien,” in Lexikon der Ägyptologie, vol. i, ed. W. Helck
and E. Otto. Wiesbaden: 425–434.

(1975b) Zeit und Ewigkeit im alten Ägypten: Ein Beitrag zur Geschichte der
Ewigkeit. Heidelberg.

(1977) “Ewigkeit,” in Lexikon der Ägyptologie, vol. ii, ed. W. Helck and
W. Westendorf. Wiesbaden: 47−54.

(1989) “Death and initiation in the funerary religion of Ancient Egypt,” in
J. P. Allen et al., Religion and Philosophy in Ancient Egypt. New Haven CT:
135–159.

(1991) Ägypten: Theologie und Frömmigkeit einer frühen Hochkultur, 2nd edn.
Stuttgart.

(1999) The Mind of Egypt: History and Meaning in the Time of the Pharaohs.
Cambridge MA.

(2005) Death and Salvation in Ancient Egypt. Ithaca NY and London.
Austin, J. L. (1975) How to Do Things With Words. Cambridge MA.
Avagianou, A. A. (2002) “Ἑρμῆι χθονίωι· θρησκεία και άνθρωπος στη

Θεσσαλία,” in A. A. Avagianou (ed.), Λατρείες στην ‘Περιφέρεια᾽ του
Αρχαίου Ελληνικού Κόσμου. Athens: 11–29.

Bakker, E. J. (1997) Poetry in Speech: Orality and Homeric Discourse. Myth and
Poetics. Ithaca NY and London.

(2002) “The making of history: Herodotus’ Histories apodexis,” in Egbert
J. Bakker, Irene J. F. de Jong and Hans van Wees (eds.), Brill’s Companion
to Herodotus. Leiden: 3–32.

Baldwin Bowsky, M.W. (1995) “Roman Crete: No provincial backwater,” in
Πεπραγμένα του Ζ΄ Διεθνούς Κρητολογικού Συνεδρίου (Ρέθυμνο,
25–31 Αυγούστου 1991), τόμ. Ai. Νέα Χριστιανική Κρήτη 11–14
(1994–95). Rethymno: 33–67.

(2000) “Pasiphae’s granddaughters: Identifying local traditions for Cretan
women responding to Roman influence,” in A. Kalokairunos (ed.),
Πεπραγμένα του Η΄ Διεθνούς Κρητολογικού Συνεδρίου (Ηράκλειο,
9–14 Σεπτεμβρίου 1996), τόμ. Ai. Heraklion: 51–70.

(2001) “A Temple of Hermes at Sybritos: On the road from Gortyn to the
Diktynnaion (Crete),” Annuario della Scuola Archeologica di Atene e delle
Missioni Italiane in Oriente 79: 263–276.

(2002) “Reasons to reorganize: Antony, Augustus, and Central Crete,” in
E. Dabrowa (ed.), Tradition and Innovation in the Ancient World. Electrum,
Studies in Ancient History 6. Kraków: 25–65.

(2006) “Territorial reorganization west of Mt. Ida: From worry to worship,” in
I. Gavrilaki and Y. Tzifopoulos (eds.), Ο Μυλοπόταμος από την
Αρχαιότητα ως Σήμερα. Περιβάλλον, Αρχαιολογία, Ιστορία,
Λαογραφία, Κοινωνιολογία. Πρακτικά Διεθνούς Συνεδρίου
(Πάνορμο, 24–30 Οκτωβρίου 2003), τόμ. ii: Αρχαίοι Χρόνοι.
Rethymno: 253–275.

332 Compiled Bibliography



Baldwin Bowsky, M.W. and Niniou-Kindeli, V. (2006) “On the road again: A
Trajanic milestone and the road connections of Aptera, Crete,” Hesperia 75:
405–433.

Baltes, M. (1988) “Die Todesproblematik in der griechischen Philosophie,”
Gymnasium 95: 97–128.

Bañuls Oller, J. V. (1997) “De la pétrea memoria y el áureo olvido: los epitafios y las
lamellae aureae,” Studia Philologica Valeutiua. 2: 5–22.

Bardinet, T. (1995) Les papyrus médicaux de l’Égypte pharaonique. Paris.
Barguet, P. (1967) Le livre des morts des anciens Égyptiens. Paris.
Barrett, W. S. (1964) Euripides: Hippolytos. Oxford.
Barta, W. (1968) Aufbau und Bedeutung der altägyptischen Opferformel. Glückstadt.
Barucq, A. (1962) L’expression de la louange divine et de la prière dans la Bible et en

Égypte. Cairo.
Bataille, A. (1952) Les Memnoneia: Recherches de papyrologie et d’épigraphie grecques

sur la nécropole de la Thèbes d’Égypte aux époques hellénistique et romaine.
Cairo.

Baum, N. (1988) Arbres et arbustes de l’Égypte ancienne: La liste de la tombe thébaine
d’Ineni (No 81). Louvain.

Baumgarten, R. (1998) Heiliges Wort und heilige Schrift bei den Griechen. Script-
Oralia 110. Altertumswissenschaftliche Reihe 26. Tübingen.

Bechtel, F. (1917) Die historischen Personennamen des Griechen bis zur Kaiserzeit.
Halle.

Beinlich, H. (2000) Das Buch vom Ba. Wiesbaden.
Benveniste, E. (1959) “Les relations de temps dans le verbe français,” BSL 54:

115–128 (included in Problèmes de linguistique générale. Paris 1966: 237–250).
Bergman, J. (1968) Ich bin Isis: Studien zum memphitischen Hintergrund der

griechischen Isisaretalogien. Uppsala.
(1970) Isis-Seele und Osiris-Ei: Zwei ägyptologische Studien zu Diodorus Siculus I
27, 4–5. Uppsala.

Bernabé, A. (1991) “El poema órfico de Hiponion,” in J. A. López Férez (ed.),
Estudios actuales sobre textos griegos. II jornadas internacionales, UNED, 25–
28. octubre 1989. Madrid: 219–235.

(1995) “Una etimología Platónica: ΣΩΜΑ-ΣΗΜΑ,” Philologus 139: 204ff.
(1996a) “La fórmula órfica ‘cerrad las puertas, profanos’: Del profano religioso al
profano en la materia,” ᾿Ilu. Revista de ciencias de las religiones 1: 13–37.

(1996b) “Plutarco e l’orfismo,” in I. Gallo (ed.), Plutarco e la Religione. Atti del vi
Convegno plutarcheo (Ravello, 29–31 maggio 1995). Naples: 63–104.

(1997) “Orfeotelestas, charlatanes, intérpretes: transmisores de la palabra órfica,”
in M. del C. Bosch and M. A. Fornes, Homenatge a Miquel Dolç. Palma de
Mallorca: 37–41.

(1998a) “Nacimientos y muertes de Dioniso en los mitos órficos,” in
C. Sánchez Fernández and P. Cabrera Bonet (eds.), En los límites de Dioniso.
Murcia: 29–39.

(1998b) “Las noches en las rapsodias órficas,” in Actas del ix Congreso de la
Sociedad Española de Estudios Clásicos, v. Madrid: 71–76.

Compiled Bibliography 333



(1998c) “La palabra de Orfeo: religión y magia,” in A. Vega,
J. A. Rodríguez Tous, and R. Bouso, Estética y religión. Revista de filosofía.
Barcelona: 157–172.

(1998d) “Platone e l’orfismo,” in G. Sfameni Gasparro (ed.), Destino e salvezza:
tra culti pagani e gnosi cristiana. Itinerari storico-religiosi sulle orme di Ugo
Bianchi. Cosenza: 37–97.

(1999a) “Una cita de Píndaro en Platón Men. 81 b (Fr. 133 Sn.-M.),” in
J. A. López Férez (ed.), Desde los poemas homéricos hasta la prosa griega del
siglo iv d.C.: Veintiséis estudios filológicos. Madrid: 239–259.

(1999b) “Juegos léxicos y juegos gráficos en los textos órficos,” in Τῆς φιλίης
τάδε δῶρα. Miscelánea léxica en memoria de Conchita Serrano. Madrid:
457–464.

(1999c) “La laminetta orfica di Entella,” in Atti del Convegno Internazionale, Erice
15–18 ottobre 1998. ASNPIV 1: 53–63.

(2000a) “Nuovi frammenti orfici e una nuova edizione degli Ὀρφικά,” in
M. Tortorelli Ghidini, A. Storchi Marino and A. Visconti (eds.), Tra Orfeo
e Pitagora: Origini e incontri di culture nell’antichità. Naples: 43–80.

(2000b) “Tradiciones órficas en Diodoro,” in M.Alganza Roldán,
J.M.Camacho Rojo, P. P. Fuentes González and M.Villena Ponsoda (eds.),
ΕΠΙΕΙΚΕΙΑ. Studia Graeca in memoriam Jesús Lens Tuero. Granada: 37–53.

(2001) “La experiencia iniciática en Plutarco,” in A. Pérez Jiménez and
F. Casadesús (eds.), Misticismo y religiones mistéricas en la obra de Plutarco.
Madrid and Málaga: 5–22.

(2002a) “El fr. órfico 47 Kern: ¿Texto mágico o ‘sopa de letras’?,” in J. Peláez
(ed.), El dios que hechiza y encanta. Magia y Astrología en el mundo clásico y
helenístico. Actas del i Congreso Nacional (Córdoba 1998). Madrid: 55–71.

(2002b) “Orfeo, de personaje del mito a autor literario,” Ítaca 18: 61–78.
(2002c) “Referencias a textos órficos en Diodoro,” in L. Torraca (ed.), Scritti in

onore di Italo Gallo. Naples: 67–97.
(2002d) “La théogonie orphique du Papirus de Derveni,” Kernos 15: 1–42.
(2002e) “La toile de Pénélope: a-t-il existé unmythe orphique sur Dionysos et les

Titans?” RHR 219(4): 401–433.
(2003a) “Autour du mythe orphique sur Dionysos et les Titans: Quelque notes

critiques,” in D. A. P. Chuvin (ed.), Des Géants à Dionysos. Mélanges offerts à
F. Vian. Alexandria: 25–39.

(2003b) Hieros logos: Poesía órfica sobre los dioses, el alma y el más allá. Madrid.
(2004a) “Un fragmento de Los Cretenses de Eurípides,” in J. A. López Férez (ed.),

La tragedia griega en sus textos. Madrid: 257–286.
(2004b) Textos órficos y filosofía presocrática: Materiales para una comparación.

Madrid.
(2004–07) Poetae Epici Graeci. Testimonia et fragmenta. Pars II: Orphicorum et

Orphicis similium testimonia et fragmenta. 3 vols. Munich and Leipzig. (fasc. 1
(2004); fasc. 2 (2005); fasc. 3 (2007)).

(2009) “Imago Inferorum Orphica,” in P. A. Johnston and G. Casadio (eds.),
The Cults of Magna Graecia.

334 Compiled Bibliography



Bernabé, A. and Jiménez San Cristóbal, A. I. (2001) Instrucciones para el más allá:
Las laminillas órficas de oro. Apéndice iconográfico de R. Olmos, ilustraciones
de S. Olmos. Madrid.

(2008) Instructions for the Netherworld. The Orphic Gold Tablets. Leiden and
Boston MA and Cologne.

Bessios, M. (1992) “Ανασκαφές στη βόρεια Πιερία, 1992.” Το Αρχαιολογικό
Έργο στη Μακεδονία και Θράκη 6: 245–248.

Betegh, G. (2004) The Derveni Papyrus: Cosmology, Theology and Interpretation.
Cambridge, UK.

Betz, H.D. (1986) The Greek Magical Papyri in Translation, Including the Demotic
Spells. Chicago.

(1990a) “The Delphic maxim ΓΝΩΘΙ ΣΑΥΤΟΝ in hermetic interpretation,”
in Betz, Hellenismus und Urchristentum. Gesammelte Aufsätze 1. Tübingen:
92–111.

(1990b) “The Delphic maxim ‘Know yourself’ in the Greek magical papyri,” in
Betz,Hellenismus undUrchristentum. Gesammelte Aufsätze 1. Tübingen: 156–172.

(1992) “Die Makarismen der Bergpredigt (Mt. 5, 3–12). Beobachtungen zur
literarischen Form und theologischen Bedeutung,” in Betz, Synoptische
Studien. Gesammelte Aufsätze 2. Tübingen 92–110.

(1994) “Transferring a ritual: Paul’s interpretation of baptism in Romans 6,” in
Betz, Paulinische Studien. Gesammelte Aufsätze 3. Tübingen: 240–271.

(1995) The Sermon on the Mount : A commentary on the Sermon on the Mount,
including the Sermon on the Plain (Matthew 5:3–7:27 and Luke 6:20–49).
Minneapolis.

Bianchi, U. (1965) “Initiation, mystères, gnose,” in C. J. Bleeker, Initiation. Leiden:
154–171 (=1977: 159–171).

(1974) “L’orphisme a existé,” inMélanges d’histoire des religions offerts à H.- C. Puech.
Paris: 129–137 (= 1978: 187–195).

(1978) “L’orphisme a existé,” in Selected Essays on Gnosticism, Dualism and
Mysteriosophy. Leiden: 187–195.

Bile, M. (1988) Le dialecte crétois ancien. École française d’Athènes, Études crétoises
27. Paris.

(1992) “Les termes relatifs à l’initiation dans les inscriptions crétoises (viie–ier
siècles av. J. C.),” in A. Moreau (ed.), L’Initiation. Actes du colloque interna-
tional de Montpellier, 11–14 avril 1991, tome i: Les rites d’adolescence et les
mystères. Montpellier: 11–18.

Blackman, A.M. (1972) Middle-Egyptian Stories. Brussels.
Blech,M. (1982) Studien zumKranz bei denGriechen. RGVV 38. Berlin andNewYork.
Blumenthal, E. (1994) “Die Erzählung des Sinuhe,” in O. Kaiser (ed.),Mythen und

Epen iii, TUAT iii/3. Gütersloh: 884–911.
Boardman, J. (1999) The Greeks Overseas: Their Early Colonies and Trade, 4th edn.

London.
Bodel, J. (2001) “Epigraphy and the ancient historian,” in J. Bodel (ed.),

Epigraphic Evidence: Ancient History from Inscriptions. London and
New York: 1–56.

Compiled Bibliography 335



Boeser, P. (1915) Beschreibung der ägyptischen Sammlung des Niederländischen
Reichsmuseums der Altertümer in Leiden, vol. vii. The Hague.

Bonnechere, P. (2003a) Trophonios de Lébadée: Cultes et mythes d’une cité béotienne
au miroir de la mentalité antique. Religions in the Graeco-Roman World 150.
Leiden.

(2003b) “Trophonius of Lebadea. Mystery aspects of an oracular cult in
Boeotia,” in M. B. Cosmopoulos (ed.), Greek Mysteries: The Archaeology and
Ritual of Ancient Greek Secret Cults. London and New York: 169–192.

Bonnet, H. (1952) Reallexikon der ägyptischen Religionsgeschichte. Berlin.
Borghouts, J. (1982) “Divine intervention in ancient Egypt and its manifestation

(b
))w),” in R. J. Demarée and J. J. Janssen (eds.),Gleanings from Deir el-Medîna.

Leiden: 1–70.
Bottini, A. (1992) Archeologia della salvezza: L’escatologia greca nelle testimonianze

archeologiche. Biblioteca di archeologia 17. Milan.
Bowden, H. (2003) “Oracles for sale,” in P. Derow and R. Parker (eds.),Herodotus

and his World: Essays from a Conference in Memory of George Forrest. Oxford:
256–274.

Bowra, C.M. (1970) “A Cretan hymn,” in On Greek Margins. Oxford: 182–198.
Braccesi, L. (2004) “Creta nella letteratura augustea,” in Creta romana e protoby-

zantina. Atti del congresso internazionale organizzato dalla Scuola Archeologica
Italiana di Atene (Iraklion, 23–30 settembre 2000), vol. i. Padua: 3–6.

Bremmer, J. (1996) Götter, Mythen und Heiligtümer im antiken Griechenland.
Darmstadt (revised translation of: Greek Religion. Greece & Rome, New
Surveys in the Classics 24. Oxford 1994).

Breslin, J. (1977) A Greek Prayer. Pasadena CA.
Brisson, L. (1990) “Orphée et l’Orphisme à l’époque impériale: Témoignages et

interprétations philosophiques, de Plutarque à Jamblique”, in Aufstieg und
Niedergang der Römischen Welt, ii 36.4, Berlin and New York: 2867–2931
(= Orphée et l´Orphisme dans l’antiquité gréco-romaine. Aldershot: 1995).

(1992) “Le corps ‘dionysiaque’: L’anthropogonie décrite dans le Commentaire
sur le Phédon de Platon (1, par. 3–6) attribué à Olympiodore est-elle orphi-
que?” in ΣΟΦΙΗΣ ΜΑΙΗΤΟΡΕΣ = Chercheurs de Sagesse: Hommage à Jean
Pépin. Institut d’Études Augustiniennes: 483–499 (= Orphée et l’Orphisme
dans l’antiquité gréco-romaine vii. Aldershot: 1995).

Brown, C. (1982) “Dionysus and the women at Elis,” GRBS 23: 305–314.
Brown, T. S. (1983) “Halicarnassus or Thurii?” EMC 27: 5–16.
Brunner, H. (1977) “Gebet,” in Lexikon der Ägyptologie, vol. ii, ed. W. Helck and

W. Westendorf. Wiesbaden: 452–462.
Brunner-Traut, E., Brunner, H., and Zick-Nissen, J. (1984) Osiris, Kreuz und

Halbmond: Die drei Religionen Ägyptens. Mainz am Rhein.
Budge, E. A.W. (1910) The Chapters of Coming Forth by Day, or The Theban

Recension of the Book of the Dead. 3 vols. London.
Buhl, M. L. (1947) “The goddesses of the Egyptian tree-cult,” JNES 6: 80–97.
Bundy, L. (1986) Studia Pindarica. Berkeley and Los Angeles.

336 Compiled Bibliography



Burkert, W. (1968) “Orpheus und die Vorsokratiker. Bemerkungen zum Derveni-
Papyrus und zur pythagoreischen Zahlenlehre,” A&A 14: 93–114.

(1969) “Das Proömium des Parmenides und die Katabasis des Pythagoras,”
Phronesis 14: 1–30.

(1970) “La genèse des choses et des mots: Le papyrus de Dervéni entre Anaxagore
et Cratyle,” E. Ph. 4: 443–455.

(1972) Lore and Science in Ancient Pythagoreanism, trans. E. L. Minar, Jr.,
Cambridge MA.

(1974) “Review of Persephone: Three Essays on Religion and Thought in Magna
Graecia, by Gunther Zuntz,” Gnomon 46: 321–328.

(1975) “Le laminette auree: Da Orfeo a Lampone,” in Orfismo in Magna Grecia.
Atti del quattordicesimo convegno di studi sulla Magna Grecia. Naples: 81–104.

(1977a) Griechische Religion der archäischen und klassischen Epoche. Die
Religionen der Menschheit 15. Stuttgart.

(1977b) “Orphism and Bacchic mysteries: New evidence and old problems
of interpretation,” in W.H. Wuellner (ed.), Protocol for the Center of
Hermeneutical Studies in Hellenistic and Modern Culture: Colloquy 28, 13March
1977. Berkeley CA: 1–10.

(1980) “Neue Funde zur Orphik,” Informationen zum Altsprachlichen Unterricht
2(2): 27–42.

(1982) “Craft versus sect: The problem of Orphics and Pythagoreans,” in Jewish
and Christian Self-Definition, vol. iii: Self-Definition in the Greco-Roman
World, ed. B. Meyer and E. P. Sanders. Philadelphia: 1–22, 183–189.

(1983) Homo necans: The Anthropology of Ancient Greek Sacrificial Ritual and
Myth. Berkeley CA.

(1985) Greek Religion, Archaic and Classical. Cambridge MA.
(1987) Ancient Mystery Cults. Cambridge MA.
(1990) Antike Mysterien: Funktionen und Gehalt. Munich (reprint with correc-
tions: 1998).

(1992) The Orientalizing Revolution: Near Eastern Influence on Greek Culture in
the Early Archaic Age. Cambridge MA.

(1993) “Bacchic teletai in the Hellenistic Age,” in T.H. Carpenter and
C. A. Faraone (eds.): 259–275.

(1995) “Der geheime Reiz des Verborgenen. Antike Mysterienkulte,” in
H.G. Kippenberg and G.G. Stroumsa (eds.), Secrecy and Concealment:
Studies in the History of Mediterranean Religions. Leiden: 79–100.

(1996) Creation of the Sacred. Cambridge MA and London.
(1998) “Die neuen orphischen Texte: Fragmente, Varianten, ‘Sitz im Leben’,” in
W. Burkert, L. Gemelli Marciano, E. Matelli and L. Orelli (eds.),
Fragmentsammlungen philosophischer Texte der Antike = Le raccolte dei fram-
menti di filosofi antichi: Atti del seminario internazionale, Ascona, Centro
Stefano Franscini 22–27 settembre 1996. Göttingen: 387–400.

(1999) Da Omero ai Magi: La tradizione orientale nella cultura greca. Venice.
(2003) Die Griechen und der Orient: Von Homer bis zu den Magiern. Munich.

Compiled Bibliography 337



(2004a) Babylon, Memphis, Persepolis: Eastern Contexts of Greek Culture.
Cambridge MA.

(2004b) “Epiphanies and signs of power: Minoan suggestions and comparative
evidence,” in D. Shanzer (ed.), N. Marinatos (guest ed.),Divine Epiphanies in
the Ancient World. Illinois Classical Studies 29. Urbana Champaign IL: 1–23.

(2006) “Die altorphische Theogonie nach dem Papyrus von Derveni,” in Kleine
Schriften iii: Mystica, Orphica, Pythagorica, ed. F. Graf. Göttingen: 62–88.
(Orig. in Italian (2004) in G. Guidorizzi and M. Meleto (eds.), Orfeo e le sue
Metamorfosi. Rome: 46–64.)

Burnett, A. P. (1985) The Art of Bacchylides. Cambridge MA.
Burstein, S. (1992) “Hecataeus of Abdera’s History of Egypt,” in J. H. Johnson

(ed.), Life in a Multi-Cultural Society: Egypt from Cambyses to Constantine and
Beyond. Chicago: 45−49.

Burton, A. (1972) Diodorus Siculus, Book i: A Commentary. Leiden.
Busine, A. (2005) Paroles d’Apollon: Pratiques et traditions oraculaires dans

l’Antiquité tardive (iie–vie siècles). Leiden and Boston MA.
Cabrera Bonet, P. (1998) “Dioniso en un jardín: El espacio de la iniciación en la

iconografía de los vasos apulios,” in C. Sánchez Fernández and
P. Cabrera Bonet (eds.), En los límites de Dioniso. Murcia: 61–87.

Caerols, J. J. (1995) Sacra Via. Madrid.
Calame, C. (1995a) The Craft of Poetic Speech in Ancient Greece. Ithaca NY.

(1995b) “Invocations et commentaires ‘orphiques’: transpositions funéraires
de discours religieux,” inM.-M.Mactoux and E. Geny (eds.),Discours religieux
dans l’Antiquité, Centre de Recherches d’Histoire Ancienne 150. Paris: 11–30.

(1997) “L’Hymne homérique à Déméter comme offrande: regard rétrospectif sur
quelques catégories de l’anthropologie de la religion grecque,” Kernos 10:
111–133.

(2002) “Qu’est-ce qui est orphique dans les Orphica?,” RHR 219: 385–400.
(2003) Myth and History in Ancient Greece. The Symbolic Creation of a Colony,

trans. D.W. Berman. Princeton NJ.
(2005) “Figures of sexuality and initiatory transition in the Derveni theogony

and its commentary,” inMasks of Authority. Fiction and Pragmatics in Ancient
Greek Poetics. Ithaca NY and London: 157–169 (original version, in A. Laks
and G.W. Most (eds.), Studies on the Derveni Papyrus, Oxford, 1997: 65–80).

(2006) Pratiques poétiques de la mémoire. Représentations de l’espace-temps en
Grèce ancienne. Textes à l’appui/histoire classique. Paris.

(2009) Poetic and Performative Memory in Ancient Greece: Heroic Reference and
Ritual Gestures in Time and Space. Cambridge MA and London.

Caminos, R. (1993) “A passport to the beyond: Papyrus British Museum 10194,” in
E. Kormyseva (ed.), Ancient Egypt and Kush: In Memoriam Mikhail
A. Korostovtsev. Moscow: 104–123.

Campbell, D. (1988) Greek Lyric, vol. ii. Cambridge MA.
(1993) Greek Lyric, vol. v. Cambridge MA.

Cannatà Ferra, M. (1990) Pindarus: Threnorum fragmenta. Rome.
Capdeville, G. (1990) “L’oracle de l’Ida crétois,” Kernos 3: 89–101.

338 Compiled Bibliography



Carpenter, T.H. (in press) “Apulian Dionysos and the afterlife,” in F. Graf and
S. I. Johnston (eds.), Ritual Texts for the Afterlife: A Gold Tablets Conference at
the Ohio State University, April 28–30, 2006.

Carpenter, T.H. and Faraone, C. A. (eds.) (1993) Masks of Dionysus. Ithaca NY.
Casadesús, F. (1995) “Revisió de les principals fonts per a l’estudi de l’orfisme a

l’epoca classica (Plató i el Papir de Derveni).” Tesi Doctoral, Universidad
Autónoma de Barcelona. Bellaterra.

(1999) “La borrachera eterna como premio: El testimonio de Plutarco,” in
J. G. Montes, M. Sánchez and R. J. Gallé (eds.), Plutarco, Dioniso y el vino.
Madrid: 161–70.

Casadio, G. (1990a) “Aspetti della tradizione orfica all’alba del cristianesimo,” in La
tradizione: Forme e modi. Studia Ephemeridis “Augustinianum” 31. Rome:
185–204.

(1990b) “I Cretesi di Euripide e l’ascesi orfica,” Didattica del Classico 2: 278–310.
(1994) Storia del culto di Dioniso in Argolide. Rome.
(1999) Il vino dell’ anima: Storia del culto di Dioniso a Corinto, Sicione, Trezene.
Rome.

Cassio, A. C. (1994) “PIENAI e il modello ionico della laminetta di Hipponion,” in
A. C. Cassio and P. Poccetti (eds.), Forme di religiosità e tradizioni sapienziali
in Magna Grecia. AION 16. Pisa and Rome: 183–205.

Chaniotis, A. (1986) “Review of H. Verbruggen, Le Zeus crétois, Paris 1981,”
Κρητικά Χρονικά 26: 290–307.

(1987) “Ploutarchos, praeses insularum (Prosopography of the Later Roman
Empire i Plutarchus 4),” ZPE 68: 227–231.

(1990) “Μιὰ ἄγνωστη πηγὴ γιὰ τὴ λατρεία στὸ ἸδαῖοἌντρο στὴν ὕστατη
ἀρχαιότητα,” in Πεπραγμένα του ΣΤ΄ Διεθνούς Κρητολογικού
Συνεδρίου (Χανιά 24–30 Αυγούστου 1986), vol. A2. Chania: 393–401.

(1993) “Τα δάση στην αρχαία Κρήτη,” Διάλογος 11–12: 59–70.
(1995) “Kretischen Inschriften,” Tekmeria 1: 15–37.
(1996a) “Bemerkungen zum Kalender kretischer Städte in hellenistischer Zeit,”
Tekmeria 2: 16–41.

(1996b)Die Verträge zwischen kretischen Poleis in der hellenistischen Zeit. HABES
24. Stuttgart.

(1999) “Milking the mountains. Economic activities on the Cretan uplands in
the classical and Hellenistic period,” in A. Chaniotis (ed.), From Minoan
Farmers to Roman Traders: Sidelights on the Economy of Ancient Crete.
Stuttgart: 181–220.

(2001a) “Ein Alexandrinischer Dichter und Kreta. Mythische Vergangenheit
und gegenwärtige Kultpraxis bei Kallimachos,” in S. Böhm and K.-V. von
Eickstedt (eds.), ΙΘΑΚΗ. Festschrift für Jörg Schäfer zum 75. Geburtstag am 25.
April 2001. Würzburg: 213–217.

(2001b) “Heiligtum und Stadtgemeinde im klassischen und hellenistischen
Kreta,” in A. Kyriatsoulis (ed.), Kreta und Zypern: Religion und Schrift von
der Frühgeschichte bis zum Ende der archaischen Zeit. Tagung in Ohlstadt,
Oberbayern, 26.–28. 2. 1999. Altenburg: 319–332.

Compiled Bibliography 339



(2002) “Ritual dynamics: The Boiotian festival of the Daidala,” in
H. F. J. Horstmanshoff, H.W. Singor, F. T. van Straten and
J.H.M. Strubbe (eds.), KYKEON. Studies in Honour of H. S. Versnel.
Religions in the Graeco-Roman World 142. Leiden: 23–48.

(2005a) “Griechische Rituale der Statusänderung und ihre Dynamik,” in
M. Steinicke and S. Weinfurter (eds.), Investitur- und Krönungsrituale.
Herrschaftseinsetzungen im kulturellen Vergleich. Cologne: 43–61.

(2005b) “Inscribed instrumenta domestica and the economy of Hellenistic and
Roman Crete,” in Z.H. Archibald, J. K. Davies, and V. Gabrielsen (eds.),
Making, Moving and Managing. The New World of Ancient Economies 323–31
BC. Oxford: 92–116.

(2005c) “Ritual dynamics in the Eastern Mediterranean: Case studies in ancient
Greece and Asia Minor,” in W. V. Harris (ed.), Rethinking the Mediterranean.
Oxford: 141–166.

(2006) “A dodecahedron of rock crystal from the Idaean Cave and evidence for
divination in the Sacred Cave of Zeus,” in I. Gavrilaki and Y. Tzifopoulos
(eds.), Ο Μυλοπόταμος από την Αρχαιότητα ως Σήμερα.
Περιβάλλον, Αρχαιολογία, Ιστορία, Λαογραφία, Κοινωνιολογία.
Πρακτικά Διεθνούς Συνεδρίου (Πάνορμο, 24–30 Οκτωβρίου 2003),
vol. iii: Αρχαίοι Χρόνοι –Ιδαίο Άντρο. Rethymno: 205–216.

(in press) Οἱ ἐπιγραφὲς τοῦ Ἰδαίου.
Chaniotis, A. and Mylonopoulos, J. (2000) “Epigraphic bulletin for Greek religion

1997,” Kernos 13: 127–237.
Chantraine, P. (1980) Dictionnaire étymologique de la langue grecque. Histoire des

mots. Paris.
Chassinat, É. (1934) Le temple de Dendara, vol. ii. Cairo.
Chatzitaki-Kapsomenou, C. (1997) “Η λογική του παραλόγου στον

αινιγματικό λόγο,” in A.-F. Christidis and D. Jordan (eds.), Γλώσσα
και Μαγεία. Κείμενα από την αρχαιότητα. Athens: 138–146.

Chicoteau, M. (1997) “The ‘Orphic’ tablets depicted in a Roman catacomb (c. 250
ad?),” ZPE 119: 81–83.

Chryssostomou, A. and Chryssostomou, P. (2001) “Ανασκαφή στη δυτική
νεκρόπολη του Αρχοντικού της Πέλλας κατά το 2001,” Το
Αρχαιολογικό Έργο στη Μακεδονία και Θράκη 15: 477–488.

(2002) “Ανασκαφή στη δυτική νεκρόπολη του Αρχοντικού της Πέλλας κατά
το 2002,” Το Αρχαιολογικό Έργο στη Μακεδονία και Θράκη 16: 465–478.

Chryssostomou, P. (1991) “Ἡ θεσσαλικὴ θεὰ Ἐν(ν)οδία ἢ Φεραία θεά,”
Thessaloniki (thesis).

(1992) “Ο Μακεδονικός τάφος Β΄ της Πέλλας,” Το Αρχαιολογικό Έργο
στη Μακεδονία και Θράκη 6: 137–149.

(1994) “Ἡ λατρεία του Διόνυσου στη Θεσσαλία και ειδικότερα στις
Φέρες,” Hypereia 2: 113–138.

Chryssanthaki-Nagle, K. (2006) “La monnaie funéraire dans les nécropoles de
Macédoine,” in A.M. Guimier-Sorbets, M. B. Hatzopoulos and Y. Morizot
(eds.): 89–103.

340 Compiled Bibliography



Clay, J. S. (1989) The Politics of Olympus: Form and Meaning in the Major Homeric
Hymns. Princeton NJ.

Clère, J. J. (1987) Le papyrus de Nesmin: Un livre des morts hiéroglyphique de l’époque
ptolémaïque. Cairo.

Coenen, M. (2001) “On the demise of the Book of the Dead in Ptolemaic Thebes,”
REgypt 52: 69–84.

Coenen, M. and Quaegebeur, J. (1995) De Papyrus Denon in het Museum
Meermanno-Westreenianum, Den Haag, of Het Boek van het Ademen van Isis.
Louvain.

Cole, S. G. (1980) “New evidence for the mysteries of Dionysos,” GRBS. 21:
223–238.

(1993) “Voices from beyond the grave: Dionysos and the dead,” in
T.H. Carpenter and C. A. Faraone (eds.): 276–295.

(2003) “Landscapes of Dionysos and Elysian Fields,” in M. B. Cosmopoulos
(ed.),Greek Mysteries. The Archaeology and Ritual of Ancient Greek Secret Cults.
London and New York: 193–217.

Collabella, S. (1993) “Sul papiro di Derveni,” in A. Masaracchia, Orfeo e l’orfismo:
atti del seminario nazionale, Roma-Perugia, 1985–1991, Rome: 67–76.

Colli, G. (1977) La sapienza greca, vol. i. Milan.
(1981) La sapienza greca, vol. i, 3rd edn. Milan.

Comparetti, D. (1882) “The Petelia Gold Tablet,” JHS 3: 111–118.
(1910) Laminette orfiche, edite et illustrate. Florence.

Cosi, D.M. (1987) “L’orfico fulminato,” MusPat 5: 217–231.
Creuzer, Georg Friedrich (1819–28) Symbolik und Mythologie der alten Völker,

besonders der Griechen. Leipzig and Darmstadt.
Cumont, F. (1929) Les religions orientales dans le paganisme romain: Conférences

faites au Collège de France en 1905, 4th edn. Paris.
Daraki, M. (1985) Dionysos et la déesse terre. Paris.
Davaras, K. (1985) “Ρωμαϊκό νεκροταφείο Αγίου Νικολάου,” Αρχαιολογική

Εφημερίς 1985: 130–216, pls. 35–59.
Day, J.W. (2000) “Epigram and reader: Generic force as (re-)activation of ritual,”

in M. Depew and D. Obbink (eds.),Matrices of Genre. Authors, Canons, and
Society. Cambridge MA: 37–57, 248–254.

De Buck, A. (1944) “Een groep dodenboekspreuken betreffende het hart,” JVEG 9:
9–24.

(1947) Plaats en betekenis van Sjoe in de egyptische theologie, MKNAW, n.r.,
10/9.

De Meulenaere, H. (1962) “De vrouw in de laat-egyptische autobiografie,” Phoenix
8: 134–138.

De Salvia, F. (1987) “La figura del mago egizio nella tradizione letteraria greco-
romana,” in A. Siliotti and A. Roccati (eds.), La magia in Egitto ai tempi dei
faraoni. Atti di Convegna Internazionale di Studi, Milano 29–31 Ottobre, 1985.
Verona: 343–365.

(1989) “Cultura egizia e cultura greca in età pre-ellenistica: attrazione e repul-
sione,” EVO 14: 125–138.

Compiled Bibliography 341



(1991) “Stages and aspects of the Egyptian religious and magic influences on
Archaic Greece,” in Akten des Vierten Internationalen Ägyptologischen
Kongresses, München, 1985 vol. iv, ed. S. Schoske. Hamburg: 335–343.

Delia, D. (1992) “The refreshing water of Osiris,” JARCE 29: 181–190.
Demakopoulou, K. (1998) “Ο νεολιθικός θησαυρός,” in K. Demakopoulou (ed.),

Κοσμήματα της ελληνικής προϊστορίας. Ο νεολιθικός θησαυρός.
Εθνικό Αρχαιολογικό Μουσείο 15 Δεκεμβρίου 1998–28 Φεβρουαρίου
1999. Athens: 15–19.

Demarée, R. J. (1983) The h
̆
ἰkr n R-Stelae: On Ancestor Worship in Ancient Egypt.

Leiden.
Deonna, W. (1939). Croyance funéraires, la soif des morts: Le mort musicien.

Annales Musée Guimet: Revue Historique des Religions 119: 53–77.
Depew, M. (1997) “Reading Greek prayers,” Classical Antiquity 16(2): 229–258.

(2000) “Enacted and represented dedications: Genre and Greek hymn,” in
M. Depew and D. Obbink (eds.), Matrices of Genre. Authors, Canons, and
Society. Cambridge MA: 59–79, 254–263.

Depuydt, L. (1993) Conjunction, Contiguity, Contingency: On Relationships between
Events in the Egyptian and Coptic Verbal Systems. New York and Oxford.

Des Places, É. (1964) Syngeneia: La parenté de l’homme avec Dieu d’Homère à la
patristique. Paris.

Despoini, A. (1996) Ελληνική Τέχνη. Αρχαία χρυσά κοσμήματα. Athens.
(1998) “Χρυσά επιστόμια,” inM. Lilibaki-Akamati and K. Tsakalou-Tzanavari

(eds.),Μνείας Χάριν.Τόμος στη μνήμη Μαίρης Σιγανίδου. Thessaloniki:
65–80.

Detienne, M. (1975) “Les chemins de la déviance: orphisme, dionysisme et pytha-
gorisme,” in Orfismo in Magna Grecia: Atti del quattordicesimo Convegno di
Studi sulla Magna Grecia. Napoli: 49–79.

(1977) Dionysos mis à mort. Paris.
(1986) Dionysos à ciel ouvert. Paris.
(1989) L’écriture d’Orphée. Paris.

Dettori, E. (1996) “Testi ‘orfici’ dalla Magna Grecia al Mar Nero,” PP 289: 294–299.
Di Benedetto, V. (1994) Nel laboratorio di Omero. Torino.

(2004) “Fra Hipponion e Petelia,” La Parola del Passato 59: 293–308.
Di Branco, M. (2004) “Pellegrinaggi a Creta. Tradizioni e culti cretesi in epoca

tardoantica,” in Creta romana e protobyzantina. Atti del congresso internazio-
nale organizzato dalla Scuola Archeologica Italiana di Atene (Iraklion, 23–30
settembre 2000), vol. i. Padua: 7–15.

Dickie, M.W. (1995) “The Dionysiac mysteries in Pella,” ZPE 109: 81–86.
(1998) “Poets as initiates in the mysteries: Euphorion, Philicus and Posidippus,”

A&A 44: 49–77.
Diels, H. (1907). Die Fragmente der Vorsokratiker, 2nd edn. Berlin, ii: 480–482.
Dieterich, A. (1891) De hymnis orphicis capitula quinque. Marburg.

(1893)Nekyia. Beiträge zur Erklärung der neuentdeckten Petrusapokalypse. Marburg.
(1913) Nekyia: Beiträge zur Erklärung der neuentdeckten Petrusapokalypse,

2nd edn. Leipzig and Berlin.

342 Compiled Bibliography



(1923) Eine Mithrasliturgie. Berlin and Leipzig.
(19253) Mutter Erde. Stuttgart (19041).

Díez de Velasco, F. (1995) Los caminos de la muerte. Religión, rito e imágenes del paso
al más allá en la Grecia antigua. Madrid.

Díez de Velasco, F. and Molinero Polo, M. A. (1994) “Hellenoaegyptiaca i:
Influences égyptiennes dans l’imaginaire grec de la mort: quelques exemples
d’un emprunt supposé (Diodore, i, 92, 1–4; i, 96, 4–8),” Kernos 7: 75–93.

Dillery, J. (2005 ) “Chresmologues and manteis. Diviners and the problem of
authority,” in S. I. Johnston and P. T. Struck (eds.), Mantike: Studies in
Ancient Divination. Leiden: 167–231.

Dodds, E. R. (1944) Euripides, Bacchae. Oxford (19602).
(1951) The Greeks and the Irrational. Berkeley and Los Angeles.

Donadoni, S. (1985) “Religione ufficiale e magia nell’Antico Egitto,” in F.M. Fales
and C. Grottanelli (eds.), Soprannaturale potere nel mondo antico e nelle società
tradizionali. Milan: 17–29.

Donker van Heel, K. (1992) “Use and meaning of the Egyptian term w
))h. mw,” in

R. J. Demarée and A. Egberts (eds.), Village Voices: Proceedings of the
Symposium ‘Texts from Deir el-Medîna and their Interpretation’, Leiden, May
31–June 1, 1991. Leiden: 19–30.

Donner, H. (1969) “Elemente ägyptischen Totenglaubens bei den Aramäern
Ägyptens,” in Religions en Égypte hellénistique et romaine; Colloque de
Strasbourg 16–18, 1967. Paris: 35–44.

Donohue, A. A. (2005) Greek Sculpture and the Problem of Description.
Cambridge.

Doret, E. (1980) “A note on the Egyptian construction noun + sdm–f,” JNES 39:
37−44.

(1986) The Narrative Verbal System of Old and Middle Egyptian. Geneva.
Douglas, M. (1966) Purity and Danger. London.
Edel, E. (1955) Altägyptische Grammatik i. Rome.
Edmonds, R. G. (1999) “Tearing apart the Zagreus myth: a few disparaging

remarks on orphism and original sin,” Classical Antiquity 18(1): 1–24.
(2004) Myths of the Underworld Journey: Plato, Aristophanes, and the ‘Orphic’
Gold Tablets. New York.

(2008) “Extra-ordinary people: Mystai and magoi, magicians and Orphics in the
Derveni Papyrus,” Classical Philology 103: 16–39.

(2009) “A curious concoction: Tradition and innovation in Olympiodorus’
Creation of Mankind,” AJPh 130: 511–532.

(in press). Redefining Ancient Orphism: A Study in Ancient Greek Religion.
Edwards, G. P. (1971) The Language of Hesiod. Oxford.
Edwards, I. E. S. (1960) Oracular Amuletic Decrees of the Late New Kingdom.

London.
Edwards, M.W. (1987) Homer: Poet of the Iliad. Baltimore and London.
Ehrenberg, V. (1948) “The foundation of Thurii,” AJPh 69: 149–170.
Eisler, R. (1921) Orpheus the Fisher: Comparative Studies in Orphic and Early

Christian Cult Symbolism. London.

Compiled Bibliography 343



Erichsen, W. (1954) Demotisches Glossar. Copenhagen.
Erman, A. (1915) “Zwei Grabsteine griechischer Zeit,” in G. Weil (ed.), Festschrift

Eduard Sachau zum Siebzigsten Geburtstage gewidmet von Freunden und
Schülern. Berlin: 103–112.

Faraklas, N., et al. (1998) Οι επικράτειες των αρχαίων πόλεων της Κρήτης.
Σειρά Ρίθυμνα 6. Rethymno.

Faraone, C. A. (1999) Ancient Greek Love Magic. Cambridge MA.
(2001) “The undercutter, the woodcutter, and Greek demon names ending

in -tomos (Hom. Hymn to Demeter 228–29),” AJPh 122: 1–10.
(2002) “A drink from the daughters of Mnemosyne : Poetry, eschatology and

memory at the end of Pindar’s ‘Isthmian’ 6,” in J. F. Miller, C. Damon,
K. S. Myers (eds.), ‘Vertis in usum’: Studies in honor of Edward Courtney.
Munich: 259–270.

(2008) “Mystery cults and incantations: evidence for Orphic charms in
Euripides’ Cyclops 646–48?” 151, 127–142.

(2009) “A Socratic leaf-charm for headache (Charmides 155b–157c), Orphic gold
leaves and the Ancient Greek tradition of leaf amulets,” in J. Dijkstra,
J. Kroesen, and Y. Kuiper (eds.), Myths, Martyrs, and Modernity. Studies in
the History of Religions in Honour of Jan N. Bremmer. Leiden: 145–166.

Faulkner, R. and Goelet, O., Jr. (1994) The Egyptian Book of the Dead: The Book of
Going Forth by Day: Being The Papyrus of Ani (Royal Scribe of the Divine
Offerings) Written and Illustrated circa 1250 B.C.E. by Scribes and Artists
Unknown: Including The Balance of Chapters of the Books of the Dead Known
as the Theban Recension Compiled from Ancient Texts, Dating Back to the Roots
of Egyptian Civilization. San Francisco.

Fecht, G. (1965) Literarische Zeugnisse zur “Persönlichen Frömmigkeit” in Ägypten:
Analyse der Beispiele aus den ramessidischen Schulpapyri. AHAW i.

Festugière, A J. (1956) “La signification religieuse de la Parodos des Bacchantes,”
Eranos 54: 72–86 (= Études de religion grecque et hellénistique. Paris 1972: 66–80).

Feyerabend, B. (1984) “Zur Wegmetaphorik beim Goldblättchen aus Hipponion
und dem Proömium des Parmenides,” RhM 127: 1–22.

Foley, H. P. (1992) “Anodos dramas: Euripides’ Alcestis and Helen,” in R. Hexter
and D. Selden (eds.), Innovations of Antiquity. New York: 133–60.

Fontenrose, J. (1978) The Delphic Oracle: Its Responses and Operations with a
Catalogue of Responses. Berkeley CA.

Ford, A. (1992) Homer: The Poetry of the Past. Ithaca NY.
Foti, G. and Pugliese Caratelli, G. (1974) “Un sepolcro di Hipponion e un nuovo

testo orfico,” PP 29: 91–126.
Frandsen, P. J. (1999) “On fear of death and the three bwts,” in E. Teeter and

J. A. Larson (eds.),Gold of Praise: Studies on Ancient Egypt in Honor of Edward
F. Wente. Chicago: 131–148.

Frank-Kamenetzky, J. (1914) “Der Papyrus Nr. 3162 des Berl. Museums,” OLZ 14:
97–102, 146–154.

Frankfurter, D. (2004) “Sacred texts and canonicity. Introduction,” in S. I. Johnston
(ed.), Religions of the Ancient World. A Guide. Cambridge MA: 622–623.

Franz, G. (1836) “Epigrafe greca sopra lamina d’oro spettante al Sg. Millingen,”
Bullettino dell’Instituto di Correspondenza archeologica: 149–50.

344 Compiled Bibliography



Frel, J. (1994) “Una nuova laminella ‘orfica’,” Eirene 30: 183–184.
Freyburger-Galland, M.-L. (1992) “Aristophane, L’initiation dévoilée ou parodiée?

(d’après les Nuées),” in A. Moreau (ed.), L’Initiation. Actes du colloque
international de Montpellier 11–14 avril 1991: ii 185–197.

Friedman, F. (1984–85) “The root meaning of
))ḫ: Effectiveness or luminosity,”

Serapis 8: 39–46.
Froidefond, C. (1971) Le mirage égyptien dans la littérature grecque d’Homère à

Aristote. Aix-en-Provence.
Funghi, M. S. (1995) “Esegesi di testi orfici,” in Corpus dei Papiri filosofici greci e

latini (CPF). Florence: iii 565–585.
Furley, W.D. and Bremer, J.M. (2001) Greek Hymns. Selected Cult Songs from the

Archaic to the Hellenistic Period, vol. i: The Texts in Translation, vol. ii: Greek
Texts and Commentary. Studien und Texte zu Antike und Christentum 9–10.
Tübingen.

Furtwängler, A. and Spanou, N. (2004) “Χάλκινο νόμισμα 3ος αι. π.Χ., Χάλκινο
νόμισμα μέσα 2ου αι. π.Χ.,” in N.Chr. Stampolidis (ed.), Ελεύθερνα:
Πόλη – Ακρόπολη – Νεκρόπολη. Athens: 161 no. 23, 162 no. 27.

Gagné, R. (2007) “Genealogies of Ancestral Fault,” unpub. Doct. Diss. Harvard
University.

Galanaki, K. (2001) Θεοί, δαίμονες και θνητοί σε χάλκινα τορεύματα από το
Ιδαίο Άντρο. Διδακτορική διατριβή, Πανεπιστήμιο Κρήτης. Rethymno.

(2006) “Χάλκινες ανάγλυφες ομφαλωτές φιάλες της πρώιμης αρχαϊκής
περιόδου από το Ιδαίο Άντρο,” in I. Gavrilaki and Y. Z. Tzifopoulos
(eds.), Ο Μυλοπόταμος από την Αρχαιότητα ως Σήμερα.
Περιβάλλον, Αρχαιολογία, Ιστορία, Λαογραφία, Κοινωνιολογία.
Πρακτικά Διεθνούς Συνεδρίου (Πάνορμο, 24–30 Οκτωβρίου 2003),
vol. iii: Αρχαίοι Χρόνοι. Ιδαίο Άντρο. Rethymno: 85–136.

Gallavotti, C. (1978–1979) “Il documento orfico di Hipponion e altri testi affini,”
MCr 13–14: 337–359.

(1988) “Revisione di testi epigrafici: Un’aurea lamella di Creta,” BollClass 9(3): 28–31.
Gamer-Wallert, I. (1975) “Baum, heiliger,” in Lexikon der Ägyptologie, vol. i, ed.

W. Helck and E. Otto. Wiesbaden: 655–660.
Gardiner, A.H. (1915) “Magic (Egyptian),” in Encyclopedia of Religion and Ethics,

vol. viii, ed. J. Hastings. Edinburgh: 262−269.
(1937) Late-Egyptian Miscellanies. Brussels.
(1957) Egyptian Grammar: Being an Introduction to the Study of Hieroglyphs, 3rd
edn. Oxford.

Garezou, M.-X. (1994) “Orpheus,” LIMC vii 1, Zurich and Munich: 81–105.
Garland, R. (1985) The Greek Way of Death. Ithaca NY.
Gavrilaki, I. and Tzifopoulos, Y. Z. (1998) “An ‘Orphic–Dionysiac’ gold episto-

mion from Sfakaki near Rethymno,” Bulletin de Correspondance Hellénique
122: 343–355.

Geist H. and Pfohl, G. (1969) Römische Grabinschriften. Munich.
Gemelli Marciano, M. L. (1990) Le metamorfosi della tradizione: mutamenti di

significato e neologismi nel Peri physeos di Empedocle. Bari.
George, D. (2006) “These first in Crete at Ida known: The reception of

Mylopotamos in Latin literature,” in I. Gavrilaki and Y. Z. Tzifopoulos

Compiled Bibliography 345



(eds.), Ο Μυλοπόταμος από την Αρχαιότητα ως Σήμερα.
Περιβάλλον, Αρχαιολογία, Ιστορία, Λαογραφία, Κοινωνιολογία.
Πρακτικά Διεθνούς Συνεδρίου (Πάνορμο, 24–30 Οκτωβρίου 2003),
vol. iii: Αρχαίοι Χρόνοι. Ιδαίο Άντρο. Rethymno: 229–237.

Germer, R. (1979) “Untersuchung über Arzneimittelpflanzen im alten Ägypten,”
Unpublished dissertation, Universität Hamburg.

(1985) Flora des pharaonischen Ägypten. Mainz am Rhein.
(1986) “Zypresse,” in Lexikon der Ägyptologie, vol. vi, ed. W. Helck and

W. Westendorf. Wiesbaden: 425–434.
Giangiulio, M. (1994) “Le laminette auree nella cultura religiosa della Calabria

Greca: Continuità ed innovazione,” in S. Settis (ed.), Storia della Calabria
antica. Età italica e romana. Rome: 9–53.

Giangrande, G. (1991) “Zu zwei Goldlamellen aus Thessalien,” Minerva 5:
81–83.

Girone, M. (2004) “Dediche votive cretesi,” in Creta romana e protobyzantina. Atti
del congresso internazionale organizzato dalla Scuola Archeologica Italiana di
Atene (Iraklion, 23–30 settembre 2000), vol. i. Padua: 119–130.

Goettling, C. (1843) Narratio de oraculo Trophonii. Jena.
Goula, E. (2006) “Παρατηρήσεις σχετικά με την παραγωγή των

πρωτοανατολιζόντων τεχνέργων του Ιδαίου,” in I. Gavrilaki and
Y. Z. Tzifopoulos (eds.), Ο Μυλοπόταμος από την Αρχαιότητα ως
Σήμερα. Περιβάλλον, Αρχαιολογία, Ιστορία, Λαογραφία,
Κοινωνιολογία. Πρακτικά Διεθνούς Συνεδρίου (Πάνορμο, 24–30
Οκτωβρίου 2003), vol. iii: Αρχαίοι Χρόνοι. Ιδαίο Άντρο. Rethymno:
31–83.

Goyon, J.-C. (1966) Le Papyrus du Louvre N. 3279. Cairo.
Graf, F. (1974) Eleusis und die orphische Dichtung Athens in vorhellenistischer Zeit.

Berlin and New York.
(1980) “Milch, Honig und Wein. Zum Verständnis der Libation im griechi-

schen Ritual,” in Perennitas. Studi in onore di A. Brelich, Rome: 209–221.
(1987) “Orpheus: A poet among men,” in J. Bremmer (ed.), Interpretations of

Greek Mythology. London: 80–106.
(1991) “Textes orphiques et rituel bacchique. A propos des lamelles de Pélinna,”

in P. Borgeaud (ed.), Orphée et Orphisme: En l’ honneur de Jean Rudhardt,
Recherches et rencontres 3. Geneva: 87–102.

(1993) “Dionysian and Orphic eschatology: New texts and old questions,” in
T.H. Carpenter and C. A. Faraone (eds.): 239–258.

(in press) “Editing the Gold Tablets,” in F. Graf and S. I. Johnston (eds.), Ritual
Texts for the Afterlife. A Gold Tablets Conference at the Ohio State University,
April 28–30, 2006.

Graf, F. and Johnston, S. I. (2007) Ritual Texts for the Afterlife. Orpheus and the
Bacchic Gold Tablets. London and New York.

Grallert, S. (2001) “Akkulturation im ägyptischen Sepulkralwesen: Der Fall eines
Griechen in Ägypten zur Zeit der 26. Dynastie,” in U. Höckmann and
D. Kreikenbom (eds.), Naukratis: Die Beziehungen zu Ostgriechenland,

346 Compiled Bibliography



Ägypten und Zypern in archaischer Zeit. Akten der Table Ronde in Mainz, 25.–
27. November 1999. Möhnsee: 183–195.

Grapow, H. (1915–17) Religiöse Urkunden. Leipzig.
Greig, G. (1990) “The sdm–f and sdm.n–f in the Story of Sinuhe and the theory of

the nominal (emphatic) verbs,” in S. Israelit-Groll (ed.), Studies in Egyptology
Presented to Miriam Lichtheim, vol. ii, Jerusalem: 264–348.

Greimas, A. (1966) Sémantique structurale. Recherche de méthode. Paris.
Grethlein, J. (2006) “Individuelle Indentität und conditio humana. Die Bedeutung

und Funktion von γενεή im Blättergleichnis in Il. 6.146–149,” Philologus 150:
3–13.

Griffith, M. (1999) Antigone. Cambridge.
Groppengiesser, H. (1977) “Sänger und Sirenen. Versuch einer Deutung,”

Archäologischer Anzeiger: 582–610.
Gruppe, O. (1897–1902) “Orpheus,” in W.H. Roscher, Ausführliches Lexicon der

Griechischen und Römischen Mythologie. Leipzig iii, 1: 1058–1207 (repr.
Hildesheim 1965).

Guarducci, M. (1935–50) Inscriptiones Creticae i–iv, Rome.
(1939) “Le laminette auree con iscrizioni orfiche e l’‘obolo di Caronte’,” Atti della
Pontificia Accademia romana di archeologia. Rendiconti 15: 87–95.

(1972) “Il cipresso dell’oltretomba,” Rivista di Filologia Classica 100: 322–27.
(1974) “Laminette auree orfiche: alcuni problemi,” Epigraphica 36: 7–32.
(1978) “Laminette auree ‘orfiche’,” Epigrafia Greca. Rome: iv 258–270.
(1985) “Nuove riflessioni sulla laminetta ‘orfica’ diHipponion,” RFIC 113: 385–397.
(1990) “Riflessioni sulle nuove laminette ‘Orfiche’ della Tessaglia,” Epigraphica
52: 9–19.

Guépin, J.-P. (1968) The Tragic Paradox: Myth and Ritual in Greek Tragedy.
Amsterdam.

Guglielmi, W. (1991) Die Göttin Mr.t: Entstehung und Verehrung einer
Personifikation. Leiden, New York, Copenhagen, and Cologne.

Guimier-Sorbets, A.M., Hatzopoulos, M. B., and Morizot, Y. (eds.) (2006) Rois,
Cités, Nécropoles: Institutions, Rites et Monuments en Macédoine. Actes des
Colloques de Nanterre (Décembre 2002) et d’Athènes (Janvier 2004).
Meletemata 45. Athens.

Guizzi, F. (2001) Hierapytna. Storia di una polis cretese dalla fondazione alla
conquista romana. Atti della Accademia Nazionale dei Lincei, Anno
cccxcviii, 2001. Classe di scienze morali, storiche e filologiche, Memorie
serie ix, vol. xiii, fascicolo 3. Rome.

(2006) “Eleutherna and its territory from the archaic to Hellenistic age. Some
notes,” in I. Gavrilaki and Y. Z. Tzifopoulos (eds.), Ο Μυλοπόταμος από
την Αρχαιότητα ως Σήμερα. Περιβάλλον, Αρχαιολογία, Ιστορία,
Λαογραφία, Κοινωνιολογία. Πρακτικά Διεθνούς Συνεδρίου
(Πάνορμο, 24–30 Οκτωβρίου 2003), vol. iv: Ελεύθερνα –Αξός.
Rethymno: 93–101.

Günther, W. (2003) “‘Unsterbliche Kränze.’ Zur Selbstdarstellung milesischer
Propheten in didymeischen Inschriftendenkmälern,” Chiron 33: 447–457.

Compiled Bibliography 347



Guralnick, E. (1997) “The Egyptian–Greek connection in the 8th to 6th centuries
b.c.: An overview,” in J. E. Coleman and C. A. Walz (eds.), Greeks and
Barbarians: Essays on the Interactions Between Greeks and Non-Greeks in
Antiquity and the Consequences for Eurocentrism. Bethesda MD: 127–154.

Gutbub, A. (1977) “Die vier Winde im Tempel von Kom Ombo (Oberägypten):
Bemerkungen zur Darstellung der Winde im Ägypten der griechisch-
römischen Zeit,” in Keel (1977): 328–353.

Guthrie, W. K. C. (1935) Orpheus and Greek Religion. London.
(1952) Orpheus and Greek Religion, 2nd edn. London. (= repr. New York 1967).
(1993)Orpheus and Greek Religion, new edn. with some additions by L. Alderink.

Princeton.
Haider, P.W. (2001) “Epigraphische Quellen zur Integration von Griechen in die

ägyptische Gesellschaft der Saïtenzeit,” in U. Höckmann and D. Kreikenbom
(eds.), Naukratis: Die Beziehungen zu Ostgriechenland, Ägypten und Zypern in
archaischer Zeit. Akten der Table Ronde in Mainz, 25.–27. November 1999.
Möhnsee: 197–207.

Halliday, W. R. (1929) The Greek Questions of Plutarch. Oxford.
Harrison, J. E. (1903) Prolegomena to the Study of Greek Religion. Cambridge.

(1908) Prolegomena to the Study of Greek Religion, 2nd edn. Cambridge.
(1922) Prolegomena to the Study of Greek Religion, 3rd edn. Cambridge.

Hatzopoulos,M.B. (1994)Cultes et rites de passage enMacédoine.Meletemata 19. Athens.
(2002) “Λατρειε̃ς τῆς Μακεδονίας: Τελετὲς μεταβάσεως καὶ μυήσεις,” in

A. A. Avagianou (ed.), Λατρείες στην ̔περιφέρεια᾿ του αρχαίου
ελληνικού κόσμου. Athens: 11–29.

(2006) “De la vie à trépas: rites de passage, lamelles dionysiaques et tombes
macédoniennes (pl. 57),” in A.M. Guimier-Sorbets, M. B. Hatzopoulos and
Y. Morizot (eds): 131–141.

(2008) “Οἱ ἐπιγραφὲς τῆς Ἡράκλειας τῆς Μυγδονικῆς (Ἅγιος Ἀθανάσιος -
Γέφυρα) μεταξὺ ἀρχαιολογίας καὶ ἀρχαιοκαπηλίας,” in Sverkos (ed.),
Πρακτικὰ Β΄ Πανελληνίου ΣυνεδρίουἘπιγραφικῆς. Thessaloniki: 237–253.

Hawthorne, J. (1958) “The myth of Palaemon,” TAPhA 89: 92–98.
Heerma van Voss, M. (1986) “Totenbuch,” in Lexikon der Ägyptologie, vol. vi, ed.

W. Helck and W. Westendorf. Wiesbaden: 378–380.
Helck, W. (1977) “Gartenanlage, -bau,” in Lexikon der Ägyptologie, vol. vi, ed.

W. Helck and W. Westendorf. Wiesbaden: 641–643.
(1979)Die Beziehungen Ägyptens und Vorderasiens zur Ägäis bis ins 7. Jahrhundert

v. Chr. Darmstadt.
Hennebo, D. (1955) “Betrachtungen zur altägyptischen Gartenkunst,” Archiv für

Gartenbau 3: 175–218.
Henrichs, A. (1978) “Greek Maenadism from Olympias to Messalina,” Harvard

Studies in Classical Philology 82: 121–160.
(1982) “Changing Dionysiac identities,” in B. F. Meyer and E. P. Sanders (eds.),

Jewish and Christian Self-Definition iii, London: 137–160 and 213–236.
(1983) “The sobriety of Oedipus: Sophocles OC 100 misunderstood,” Harvard

Studies in Classical Philology 87: 87–100.

348 Compiled Bibliography



(1984a) “The Eumenides and wineless libations in the Derveni Papyrus,” in Atti
del XVII Congresso Internazionale di Papirologia. Naples. ii: 255–268.

(1984b) “Male intruders among the maenads: The so-called male celebrant,” in
H.D. Evjen (ed.), Mnemai: Classical Studies in Memory of Karl. K. Hulley.
Chico: 69–91.

(1993) “‘He has a god in him’: Human and divine in the modern perceptions of
Dionysos,” in T.H. Carpenter and C. A. Faraone (1993): 13–43.

(1994–95) “‘Why should I dance ?’: Choral self-referentiality in Greek tragedy,”
Arion 3(1): 56–111.

(2003a) “Hieroi logoi andHierai biblioi: The (un)written margins of the sacred in
ancient Greece,” Harvard Studies in Classical Philology 101: 207–266.

(2003b) “Writing religion: Inscribed texts, ritual authority and the religious
discourse of the polis,” in H. Yunis (ed.),Written Texts and the Rise of Literate
Culture in Ancient Greece. Cambridge MA: 38–58.

(2004) “Sacred texts and canonicity: Greece,” in S. I. Johnston (ed.), Religions of
the Ancient World: A Guide. Cambridge MA: 633–635.

Henry, M. (1986) “The Derveni commentator as literary critic,” TAPhA 116:
149–164.

Hermsen, E. (1981) Lebensbaumsymbolik im alten Ägypten. Cologne.
Herrero, M. (in press) “The poetics of supplication in the katabasis of the soul,” in

F. Graf and S. I. Johnston (eds.), Ritual Texts for the Afterlife. A Gold Tablets
Conference at the Ohio State University, April 28–30, 2006. Leiden.

Higgins, R. A. (1961) Greek and Roman Jewellery. London.
Höckman, U. (2001) “Zusammenfassung,” in U. Höckmann and D. Kreikenbom

(eds.), Naukratis: Die Beziehungen zu Ostgriechenland, Ägypten und Zypern in
archaischer Zeit. Akten der Table Ronde in Mainz, 25.–27. November 1999.
Möhnsee: v–xii.

Hölbl, G. (1979) Beziehungen der ägyptischen Kultur zu Altitalien, 2 vols. Leiden.
(1981) “Die Ausbreitung ägyptischen Kulturgutes in den ägäischen Raum vom 8.
bis zum 6. Jh. v. Chr.,” Orientalia, n. s. 50: 186–192.

(1986) Ägyptisches Kulturgut im phönikischen und punischen Sardinien, 2 vols.
Leiden.

(2000) “Die Problematik der spätzeitlichen Aegyptiaca im östlichen
Mittelmeerraum,” in M. Görg and G. Hölbl (eds.), Ägypten und der östliche
Mittelmeerraum im 1. Jahrtausend v. Chr.: Akten des Interdisciplinären
Symposions am Institut für Ägyptologie der Universität München. 25.–
27.10.1996. Wiesbaden: 119–161.

Hordern, J. (2000) “Notes on the Orphic Papyrus from Gurôb (P. Gurôb 1; Pack2

2464),” ZPE 129: 131–40.
Hornung, E. (1963) Das Amduat: Die Schrift der verborgenen Raumes, 2 vols.

Wiesbaden.
(1979) Das Totenbuch der Ägypter. Zürich and Stuttgart.
(1989) Die Unterweltsbücher de Ägypter. Zurich and Munich.
(1992) “Zur Struktur des ägyptischen Jenseitsglaubens,” ZAS 119: 62–71.
(2002) The Ancient Egyptian Books of the Afterlife. Ithaca NY and London.

Compiled Bibliography 349



Hugonot, J.-C. (1989) Le jardin dans l’Égypte ancienne. Frankfurt am Main, Bern,
New York, and Paris.

Iacobacci G. (1993a) “Orfeo argonauta. Apollonio Rodio 1, 494–511,” in
A. Masaracchia (ed.), Orfeo e l’orfismo : atti del seminario nazionale, Roma–
Perugia, 1985–1991. Rome: 77–92.

(1993b) “La laminetta aurea di Hipponion: Osservazioni dialettologiche,” in Atti
Roma–Perugia: 249–264.

Jacoby, F. (1913) “Herodotos,” in Paulys Real-Encyclopädie des Classischen
Altertumswissenschaft, Neue Bearbeitung, Suppl. ii, ed. G.Wissowa: 205–520.

Janák, J. (2003) “Ibis na Obzoru!,” PES 2: 59–63.
Janik, D. (1985) Literatursemiotik als Methode. Die Kommunikationsstruktur des

Erzählwerks und der Zeichenwert literarischer Strukturen, 2nd edn. Tübingen.
Janko, R. (1984) “Forgetfulness in the golden tablets of memory,” CQ 34: 89–100.

(1997) “The physicist as hierophant. Aristophanes, Socrates, and the authorship
of the Derveni papyrus,” ZPE 118: 61–94.

(2001) “The Derveni Papyrus (Diagoras of Melos, apopyrgizontes logoi?): A new
translation,” CPh 96: 1–32.

(2002) “The Derveni papyrus: An interim text,” ZPE 141: 1–62.
Jansen-Winkeln, K. (1993) “Zwei Jenseitsklagen,” BSEG 17: 41–47.

(1996) “‘Horizont’ und ‘Verklärtheit’: Zur Bedeutung der Wurzel
))h

̆
,” SAK 23:

201–215.
Jasnow, R. (1999) “Remarks on continuity in Egyptian literary tradition,” in

E. Teeter and J. A. Larson (eds.), Gold of Praise: Studies on Ancient Egypt in
Honor of Edward F. Wente. Chicago: 193–205.

Jiménez San Cristóbal, A. I. (2002a) “Consideraciones sobre las τελεταί órficas,”
in Actas del x Congreso Español de Estudios Clásicos, vol. iii. Madrid: 127–133.

(2002b) “Los libros del ritual órfico,” EClás 121: 109–123.
(2005) “El concepto de justicia en el orfismo,” in A. Alvar Ezquerra and

J. F. González Castro (eds.), Actas del xi Congreso Español de Estudios
Clásicos, vol. i. Madrid: 351–361.

(2007) “Dos nuevas laminillas órficas halladas enMacedonia,” in A. Bernabé and
I. Rodríguez Alfageme (eds.), Homenaje a la Prof. R. Aguilar. Madrid.

(2009) “βακχος and βακχεύειν in Orphic texts,” in P. A. Johnston and
G. Casadio (eds.), The Cults of Magna Graecia.

Johnston, S. I. (1999). Restless Dead : Encounters between the Living and the Dead in
Ancient Greece. Berkeley CA.

(2003) “‘Initiation’ in myth; ‘Initiation’ in practice: TheHomeric Hymn toHermes
and its performative context,” in D. Dodd and C.A. Faraone (eds.), Initiation in
Ancient Greek Rituals and Narratives: New Critical Perspectives. London: 155–180.

Johnston, S. I. and McNiven, T. J. (1996) “Dionysos and the Underworld in
Toledo,” Museum Helveticum 53: 25–36.

Joly,R. (1955)“L’exhortationaucourage(ΘΑΡΡΕΙ)dans lesmystères,”REG68: 164–170.
Jordan, D. R. (1985) “The inscribed gold tablet from the Vigna Codini,” American

Journal of Archaeology 89: 162–167.
(1989) “A note on a gold tablet from Thessaly,” Horos 7: 129–130.

350 Compiled Bibliography



Jourdan, F. (2003) Le papyrus de Derveni, traduit et présenté. Paris.
Kaibel, G. (1878) Epigrammata Graeca ex lapidibus collecta. Berlin.
Kallintzi, K. (2006) “Les nécropoles d’Abdère: organisation de l’espace et rites

funéraires (pl. 17–21),” in A.M. Guimier-Sorbets, M. B. Hatzopoulos and
Y. Morizot (eds.): 143–153.

Kalpaxis, Th. (2004) “Οι ‘Ακροπόλεις’ της Ελεύθερνας. Κεντρικός
ανασκαφικός τομέας ii,” in N.Chr. Stampolidis (ed.), Ελεύθερνα:
Πόλη – Ακρόπολη – Νεκρόπολη. Athens: 104–115.

Kamal, A. (1906–09) Tables d’offrandes, CGC 23001–23246. Cairo.
Kaninia, E. (1994–95) “Χρυσά στεφάνια από τη νεκρόπολη της αρχαίας

Ρόδου,” Αρχαιολογικό Δελτίο 49–50: 97–132, πίν. 17–30.
Kaplony, P. (1992) “Wasser,” in Lexikon der Ägyptologie, vol. vii, eds. W. Helck and

W. Westendorf. Wiesbaden: 16−43.
Kapsomenos, S. G. (1964) “‘Ο ὀρφικὀς πάπυρος τῆς Θεσσαλονίκης,”

Αρχαιολογικό Δελτίο 19 (A): 7–25.
Karamitrou-Medessidi, G. (2000) “Νομός Κοζάνης 2000. Ανασκαφές εν οδοίς

και παροδίως,”Το ΑρχαιολογικόΈργο στη Μακεδονία και Θράκη 14:
607–640.

Keel, O. (1977) Jahwe-Visionen und Siegelkunst: Eine neue Deutung der
Majestätsschilderungen in Jes 6, Ez 1 und 10 und Sach 3. Mit einem Beitrag
von A. Gutbub über die vier Winde in Ägypten. Stuttgart.

(1992) Das Recht der Bilder gesehen zu Werden: Drei Fallstudien zur Methode der
Interpretation altorientalischer Bilder. Freiburg and Göttingen.

Kees, H. (1956/80) Totenglauben und Jenseitsvorstellungen der alten Ägypter:
Grundlagen und Entwicklung bis zum Ende des Mittleren Reiches, 4th edn.
Berlin. (Reprint of 1956 Leipzig edn.).

Kefalidou, E. (1996) ΝΙΚΗΤΗΣ. Εικονογραφική μελέτη του αρχαίου
ελληνικού αθλητισμού. Διδακτορική διατριβή Αριστοτελείου
Πανεπιστημίου Θεσσαλονίκης, Ενυάλειο Κληροδότημα στη μνήμη
Λάμπρου Ενυάλη. Thessaloniki.

(2005–6) “Καταβάσεις και άνοδοι του Διονύσου. Παρατηρήσεις στην
αττική και κατωιταλιωτική αγγειογραφία,” Eulimene 6–7: 13–44.

Keimer, L. (1929) “Sur un bas-relief en calcaire représentant la déesse dans le
sycamore et la déesse dans le dattier,” ASAE 29: 81–88.

(1931) “Quelques remarques sur la huppe (Upupa epops) dans l’Égypte anci-
enne,” BIAO 30: 305–331.

(1947) Interprétation de quelques passages d’Horapollon. Cairo.
Keramaris, A., Protopsalti, S., and Tsolakis, S. (2002) “Η ανασκαφική έρευνα

στη ΒΙ.ΠΕ.Θ. Σίνδου 2002,” Το Αρχαιολογικό Έργο στη Μακεδονία
και Θράκη 16: 233–240.

Kerényi, K. (1928) “ΑΣΤΕΡΟΒΛΗΤΑ ΚΕΡΑΥΝΟΣ,” ARW 26: 322–330.
Kern, O. (1916) “Orphiker auf Kreta,” Hermes 51: 554–567.

(1922) Orphicorum Fragmenta. Berlin.
Kingsley, P. (1994) “From Pythagoras to the Turba Philosophorum: Egypt and

Pythagorean tradition,” JWI 57: 1–13.

Compiled Bibliography 351



(1995) Ancient Philosophy, Mystery, and Magic: Empedocles and Pythagorean
Tradition. Oxford and New York.

Kirk, G. S., Raven, J. E., and Schofield M. (1983) The Presocratic Philosophers: A
Critical History with a Selection of Texts, 2nd edn. Cambridge, UK.

Kitov, G. (2005) “Thracian tumular burial with a gold mask near the city of Shipka,
Central Bulgaria,” Archaeologia Bulgarica 9: 23–37.

Klasens, A. (1952) A Magical Statue Base (Socle Behague) in the Museum of
Antiquities at Leiden. OMRL, N.R. 33.

Koch, R. (1990) Die Erzählung des Sinuhe. Brussels.
Koefoed-Petersen, O. (1951)Catalogue des sarcophages et cercueils égyptiens. Copenhagen.
Koenig, Y. (1994) Magie et magiciens dans l’Égypte ancienne. Paris.
Koester, H. (1990) “Melikertes at Isthmia: A Roman mystery cult,” in D. L. Balch

et al. (eds.), Greeks, Romans, and Christians: Essays in Honor of A. J. Malherbe.
Minneapolis: 355–366.

Kokkinia, C. (1999) “Rosen für die Toten im griechischen Raum und eine neue
ῥοδισμός-Inschrift aus Bithynien,” Museum Helveticum 56: 202–221.

Kokolakis,M. (1995a) “Zeus’ tomb. An object of pride and reproach,”Kernos 8: 123–138.
(1995b) “Ὁ τάφος τοῦ κρηταγενοῦς Διός: Ἀγλάϊσμα καὶ ὄνειδος,” in

Πεπραγμένα του Ζ΄ Διεθνούς Κρητολογικού Συνεδρίου (Ρέθυμνο, 25–31
Αυγούστου 1991), vol. Ai. Νέα Χριστιανική Κρήτη 11–14 (1994–1995).
Rethymno: 483–500.

Kotansky, R. (1991) “Incantations and prayers for salvation on inscribed Greek
amulets,” in C. Faraone and D. Obbink (eds.), Magika Hiera: Ancient Greek
Magic and Religion. Oxford: 107–137.

Koukouli-Chrysanthaki, C. (1992) “Ο αρχαίος οικισμός της Δράμας και το
ιερό του Διονύσου,” in Η Δράμα και η περιοχή της ιστορία και
πολιτισμός. Επιστημονική Συνάντηση 24–25 1989. Δράμα: 67–107.

Kouremenos, Th., Parássoglou, G.M., and Tsantsanoglou, K. (2006) The Derveni
Papyrus. Edited with Introduction and Commentary. Studi e testi per il Corpus
dei Papiri Filosofici Greci e Latini 13. Firenze.

Kritzas, Ch. (2006) “Ενδείξεις αρχαίας λατρείας στην κορυφή της Ίδης,” in
I. Gavrilaki and Y. Z. Tzifopoulos (eds.), Ο Μυλοπόταμος από την
Αρχαιότητα ως Σήμερα. Περιβάλλον, Αρχαιολογία, Ιστορία,
Λαογραφία, Κοινωνιολογία. Πρακτικά Διεθνούς Συνεδρίου
(Πάνορμο, 24–30 Οκτωβρίου 2003), vol. iii: Αρχαίοι Χρόνοι. Ιδαίο
Άντρο. Rethymno: 183–202.

Kühner, R. (1890–1904) Ausführliche Grammatik der griechischen Sprache. Teil 2 ed.
by B. Gerth. Hanover.

Kurth, D. (1986) “Wind,” in Lexikon der Ägyptologie, vol. vi, ed. W. Helck and
W. Westendorf. Wiesbaden: 1265–1272.

Kurtz, D. C., and Boardman, J. (1994) Έθιμα ταφής στον αρχαίο ελληνικό
κόσμο, μετάφραση Ουρανία Βιζυηνού και Θ. Ξένος, ed. Θ. Ξένος.
Athens (Greek Burial Customs, London: 1971).

Kvist, K. (2003) “Cretan grants of Asylia: violence and protection as interstate
relations,” Classica et Mediaevalia 54: 185–222.

352 Compiled Bibliography



Kyparissi-Apostolika, N. (1998) “Τα προϊστορικά κοσμήματα,” in
K. Demakopoulou (ed.), Κοσμήματα της ελληνικής προϊστορίας. Ο
νεολιθικός θησαυρός. Εθνικό Αρχαιολογικό Μουσείο 15 Δεκεμβρίου
1998 – 28 Φεβρουαρίου 1999. Athens: 29–34.

(2001) Τα προϊστορικά κοσμήματα της Θεσσαλίας. Δημοσιεύματα του
Αρχαιολογικού Δελτίου 76. Athens.

Laffineur, R. (1980) “Collection Paul Canellopoulos (XV): Bijoux en or grecs et
romains,” Bulletin de Correspondance Hellénique 104: 345–457.

Lakoff, G. and Johnson, M. (1980) Metaphors We Live By. Berkeley CA.
Laks, A. and Most, G.W. (eds.) (1997) Studies on the Derveni Papyrus. Oxford.
Lambrinoudakis, V.D. (1971) Μηροτραφής. Μελέται περὶ τῆς γονιμοποιοῦ

τρώσεως ἢ δεσμεύσεως τοῦ ποδὸς ἐν τῇ ἀρχαίᾳ ἑλληνικῇ μυθολογίᾳ.
Ἐθνικὸν καὶ Καποδιστριακὸν Πανεπιστήμιον Ἀθηνῶν, Βιβλιοθήκη
Σοφίας Ν. Σαριπόλου 12. Athens.

Lapp, G. (2004) The Papyrus of Nebseni (BM EA 9900). London.
Lateiner, D. (1989) The Historical Method of Herodotus. Phoenix Supplement 23.

Toronto.
Latte, K. (1913) De saltationibus Graecorum capita quinque. Giessen.
Lazaridis, A. (1981) ΑΔ 36: 151.
Lazzarini, M. L. (1987) “Sulla laminetta di Hipponion,” ASNP Ser. iii, vol. 17 (2):

329–332 (addendum A. C. Cassio: 333–334).
Le Rider, G. (1966) Monnaies crétoises du Ve au Ier siècle av. J.-C. École française

d’Athènes, Études crétoises 15. Paris.
Lebessi, A. (1976) Οἱ στῆλες του Πρινιᾶ. Δημοσιεύματα τοῦ Ἀρχαιολογικοῦ

Δελτίου 22. Athens.
Lefebvre, G. (1923–4) Le Tombeau de Petosiris, 3 vols. Cairo.

(1955) Grammaire de l’Égyptien classique, 2nd edn. Cairo.
Lefkowitz, M. (1985) “Pindar’s Pythian v,” Pindare. Entretiens sur l’Antiquité

Classique xxxi. Geneva: 33–69.
Lekatsas, P. (1985) Διόνυσος. Καταγωγὴ καὶ ἐξέλιξη τῆς Διονυσιακῆς

Θρησκείας, 2η ἔκδοση. Athens.
Lepsius, R. (1842)Das Todtenbuch der Ägypter nach dem hieroglyphischen Papyrus in

Turin. Leipzig.
Létoublon, F. (1995) “Said over the Dead or Tant de marbre parlant sur tant

d’ombres,” Arethusa 28: 1–19.
Levêque, P. (1982) “Olbios et la félicité des initiés,” in L. Hadermann-Misguich and

G. Raepset (eds.), Rayonnement grec: Hommages à Charles Delvoye. Brussels:
113–126.

Lewis, N. (1990) “The “Ivy of Liberation” inscription,” GRBS 31: 197–202.
Lexa, F. (1910)Das demotische Totenbuch der Pariser Nationalbibliothek (Papyrus des

Pamonthes) unter Mitarbeit von W. Spiegelberg. Leipzig.
(1966/96) Staroegyptské čarodějnictví. Prague. (Originally published in Prague, 1923)

Lhote, A. and Hassia (1954) Chefs-d’oeuvre de la peinture égyptienne. Paris.
Lichtheim, M. (1975) Ancient Egyptian Literature, vol. i: The Old and Middle

Kingdoms. Berkeley CA.

Compiled Bibliography 353



(1976) Ancient Egyptian Literature, vol. ii: The New Kingdom. Berkeley CA.
(1980) Ancient Egyptian Literature, vol. iii: The Late Period. Berkeley CA.

Liddell, H.G., Scott, R., and Jones, H. S. (1925) A Greek–English Lexicon, 9th edn.
Oxford.

Lincoln, B. (1991) Death, War and Sacrifice. Chicago.
Linforth, I.M. (1941) The Arts of Orpheus. Berkeley and Los Angeles (repr.

New York 1973).
Lise, G. (1979) Museo Archeologico: Raccolta egizia. Milan.
Lissarrague, F. (1987) Un flot d’images. Une esthétique du banquet grec. Paris.
Lloyd, A. B. (1988) Herodotus, Book ii: Commentary 99–182. Leiden.

(1989) “Psychology and society in the ancient Egyptian cult of the dead,” in
J. P. Allen et al., Religion and Philosophy in Ancient Egypt. New Haven CT:
117–133.

Lloyd, G. E. R. (1991) Methods and Problems in Greek Science: Selected Papers.
Cambridge, UK.

Lloyd-Jones, H. (1985) “Pindar and the after-life,” in Pindare, Entretiens sur
l’Antiquité classique xxxi. Geneva: 245–279.

(1990) “Pindar and the afterlife,” inGreek Epic, Lyric, and Tragedy. The Academic
Papers of Sir H. Lloyd-Jones. Oxford: 80–109 (= Entretiens sur l’Antiquité
classique xxxi (1985): 245–283, with addendum of 1989).

Lobeck, Chr. A. (1829) Aglaophamus sive de theologiae mysticae Graecorum causis
libri tres. Regiomontii Prussorum(= Königsberg).

Lochin, C. (1994) “Poine,” LIMC vii, 1, Zurich and Munich: 422–423.
Lonsdale, S. (1993) Dance and Ritual Play in Greek Religion. Baltimore.
Loprieno, A. (1995) Ancient Egyptian: A Linguistic Introduction. Cambridge, UK.
Lowry, E.R. (1995) “Glaucus, the leaves, and the heroic boast of Iliad 6.146–211,” in

J.B. Carter, S. Morris (eds), The Ages of Homer. A Tribute to E. T. Vermeule.
Texas: 193–203.

Luhmann, N. (1993) Gesellschaftsstruktur und Semantik, Studien zur
Wissenssoziologie der modernen Gesellschaft 3. Frankfurt a. M.

Luiselli R. (1993) “Contributo all’ interpretazione dell ’Argonautiche orfiche: studio
sul proemio,” in A. Masaracchia,Orfeo e l’orfismo : atti del seminario nazionale,
Roma–Perugia, 1985–1991. Rome: 265–307.

Luppe, W. (1978) “Abermals das goldblättchen von Hipponion,” ZPE 30: 23–26.
(1989) “Zu den neuen Goldblättchen als Thessalien,” ZPE 76: 13–14.

Macchioro, V. (1930) From Orpheus to Paul: A History of Orphism. New York.
MacGillivray, A., Driessen, J.M., and Sackett, H. (2000) The Palaikastro Kouros: A

Minoan Chryselephantine Statuette and its Aegean Bronze Age Context. British
School at Athens Studies 6. London.

Mainoldi, C. (1987) “Sonno e morte in Grecia antica,” in R. Raffaeli (ed.),
Rappresentazioni della morte. Urbino: 7–46.

Malama, P. (2000) “Νεότερα στοιχεία από το ανατολικό νεκροταφείο της
Αμφίπολης στα πλαίσια του έργου ‘Διαπλάτυνση του δρόμου
Αμφίπολης-Μεσολακκιάς’,” Το Αρχαιολογικό Έργο στη Μακεδονία
και Θράκη 14: 55–70.

354 Compiled Bibliography



(2001) “Νεότερα στοιχεία από το ανατολικό νεκροταφείο της Αμφίπολης,”
Το Αρχαιολογικό Έργο στη Μακεδονία και Θράκη 15: 111–126.

Mandeli, K. (2006) “Τελετουργική χρήση του Ιδαίου Άντρου ήδη από τη
νεολιθική εποχή;” in I. Gavrilaki and Y. Z. Tzifopoulos (eds.), Ο
Μυλοπόταμος από την Αρχαιότητα ως Σήμερα. Περιβάλλον,
Αρχαιολογία, Ιστορία, Λαογραφία, Κοινωνιολογία. Πρακτικά
Διεθνούς Συνεδρίου (Πάνορμο, 24–30 Οκτωβρίου 2003), vol. iii:
Αρχαίοι Χρόνοι. Ιδαίο Άντρο. Rethymno: 11–19.

Marangou-Lerat, A. (1995) Le vin et les amphores de Crète de l’époque classique à
l’époque impérial. École française d’Athènes, Études crétoises 30. Paris.

Marcovich, M. (1976) “The gold leaf from Hipponion,” ZPE 23: 221–24.
Marinatos, N. (2004) “The character of Minoan Epiphanies,” in D. Shanzer (ed.),

N. Marinatos (guest ed.), Divine Epiphanies in the Ancient World. Illinois
Classical Studies 29. Urbana Champaign IL: 25–42.

Martin, R. P. (1983) Healing, Sacrifice, and Battle. Amechania and Related Concepts
in Early Greek Poetry. Innsbrucker Beiträge zur Sprachwissenschaft 41.
Innsbruck.

(2007) “Golden verses: Voice and authority in the tablets,” Princeton/Stanford
Working Papers in Classics 2007. www.princeton.edu/~pswpc/papers/papers.
html (= in F. Graf and S. I. Johnston (eds.), Ritual Texts for the Afterlife. A
Gold Tablets Conference at the Ohio State University, April 28–30, 2006, in press)

Maspero, G. (1908) Sarcophages des époques persane et ptolemaïque, vol. i(1). Cairo.
Masaracchia A. (1993) “Orfeo e gli ‘orfici’ in Platone,” in A. Masaracchia (ed.),Orfeo e

l’orfismo : Atti del seminario nazionale, Roma–Perugia, 1985–1991. Rome: 173–197.
Maurizio, L. (1999) “Narrative, biographical and ritual conventions at Delphi,” in

I. Chirassi Colombo and T. Seppilli (eds.), Sibille e linguaggi oracolari: Mito,
storia, tradizione. Atti del Convegno Macerata-Norcia, Settembre 1994. Ichnia 3.
Pisa and Rome: 133–158.

Maystre, C. (1992) Les grands prêtres de Ptah de Memphis. Freiburg and Göttingen.
Méautis, G. (1938) “La scène de l’initiation dans les Nuées d’Aristophane,” RHR

118: 92–97.
Meiggs, R. (1982) Trees and Timber in the Ancient Mediterranean World. Oxford.
Melfi, M. (2004) “Il santuario di Lebena e la rinascita del culto di Asclepio nel II

sec. d.C.,” in Creta romana e protobyzantina. Atti del congresso internazionale
organizzato dalla Scuola Archeologica Italiana di Atene (Iraklion, 23–30 settem-
bre 2000), vol. ii. Padua: 515–529.

(2006) “The Idaean cave in Roman times: Cult, politics and propaganda,” in
I. Gavrilaki and Y. Z. Tzifopoulos (eds.), Ο Μυλοπόταμος από την
Αρχαιότητα ως Σήμερα. Περιβάλλον, Αρχαιολογία, Ιστορία,
Λαογραφία, Κοινωνιολογία. Πρακτικά Διεθνούς Συνεδρίου
(Πάνορμο, 24–30 Οκτωβρίου 2003), vol. iii: Αρχαίοι Χρόνοι. Ιδαίο
Άντρο. Rethymno: 217–227.

Merkelbach, R. (1975) “Bakchisches goldtäfelchen aus Hipponion,” ZPE 17: 8–9.
(1977) “Ein neues ‘orphisches’ Goldblättchen,” ZPE 25: 276.
(1989) “Zwei neue orphisch-dionysische Totenpässe,” ZPE 76: 15–16.

Compiled Bibliography 355



(1993) “Diodor über das Totengericht der Ägypter,” ZAS 120: 71–84.
(1995) Isis regina Zeus Sarapis: Die griechisch-aegyptische Religion nach den Quellen

dargestellt. Stuttgart and Leipzig.
(1999) “Die goldenen Totenpässe: ägyptisch, orphisch, bakchisch,” ZPE 128:

1–13.
Moens, M.-F. (1984) “The ancient Egyptian garden in the New Kingdom: A study

of representations,” OLP 15: 13–54.
Möller, A. (2001) “Naukratis – griechisches emporion und ägyptischer ‘port of

trade’,” in U. Höckmann and D. Kreikenbom (eds.), Naukratis: Die
Beziehungen zu Ostgriechenland, Ägypten und Zypern in archaischer Zeit.
Akten der Table Ronde in Mainz, 25.–27. November 1999, Möhnsee: 1–23.

Montiglio, S. (2005) Wandering in Ancient Greek Culture. Chicago–London.
Moore, S. F. andMeyerhoff, B. G. (1977) “Introduction – secular ritual: Forms and

meanings,” in S. F. Moore and B. G. Myerhoff (eds.), Secular Ritual.
Cambridge: 3–24.

Morand, A. F. (2001) Études sur les Hymnes orphiques. Leiden, Boston, and Cologne.
Morenz, L. D. (2002) “Ein tiefgriefender interkultureller Kontakt: Die ägyptische

Unschuldserklärung im aramäischen Text der Stele von Carpentras (KAI
269),” WZLEIPZIG 92: 81–90.

Morenz, S. (1950) “Ägypten und die altorphische Kosmogonie,” in S. Morenz
(ed.), Aus Antike und Orient: Festschrift Wilhelm Schubart zum 75. Geburtstag.
Leipzig: 64–111. (Reprinted in Morenz (1975): 452–493).

(1957) “Rechts und Links im Totengericht,” ZAS 82: 62–71. (Reprinted in
Morenz (1975): 281–294.)

(1960) Ägyptische Religion. Stuttgart.
(1965) “Ägyptischer Totenglaube im Rahmen der Struktur Ägyptischer

Religion,” in Eranos-Jahrbuch 34: 399–446. (Reprinted in Morenz (1975):
173–213).

(1969) Die Begegnung Europas mit Ägypten mit einem Beitrag von Martin Kaiser
über Herodots Begegnung mit Ägypten, 2nd edn. Zurich.

(1970) “Die ägyptische Literatur und die Umwelt,” in Handbuch der
Orientalistik, 1. Abt., 1. Band, Ägypten. 2. Abschn.: Literatur, 2nd edn.
Leiden and Cologne: 226–239. (Reprinted in Morenz (1975): 369–382).

(1975) Religion und Geschichte des alten Ägyptens: Gesammelte Aufsätze, ed.
E. Blumenthal, S. Herrmann, and A. Onasch. Vienna and Cologne.

Moret, A. (1931) “La légende d’Osiris à l’époque thébaine d’après l’hymne à Osiris
du Louvre,” BIAO 30: 725–750.

Moret, J.-M. (1993) “Les départs des enfers dans l’imagerie apulienne,” RA 2:
293–351.

Morpurgo Davies, A. (1964) “Doric features in the language of Hesiod,” Glotta 42:
138–165.

Morris, I. (1987) Burial and Ancient Society: The Rise of the Greek City-State.
Cambridge, UK.

Mosher, M., Jr. (1992) “Theban and Memphite Book of the Dead traditions in the
Late Period,” JARCE 29: 143–172.

356 Compiled Bibliography



Mosher, M., Jr. (2002) “The Book of the Dead tradition at Akhmim during the
Late Period,” in A. Egberts, B. P.Muhs, and J. van der Vliet (eds.), Perspectives
on Panopolis: An Egyptian Town from Alexander the Great to the Arab Conquest.
Acts from an International Colloquium Held in Leiden on 16, 17 and 18
December 1998. Leiden, Boston, and Cologne: 201–209.

Mosley, D. J. (1971) “Greeks, barbarians, language and contact,” AncSoc 2: 1–6.
Most, G.W. (1997) “The fire next time: Cosmology, allegoresis, and salvation in

the Derveni Papyrus,” JHS 117: 117–135.
Motte, A. and Pirenne-Delforge, V. (1994) “Du ‘bon usage’ de la notion de

syncrétisme,” Kernos 7: 11–27.
Moustaka, A. (2004) “Δακτυλιόλιθοι από το Ιδαίο Άντρο,” in Creta romana e

protobyzantina. Atti del congresso internazionale organizzato dalla Scuola
Archeologica Italiana di Atene (Iraklion, 23–30 settembre 2000), vol. i. Padua:
225–242.

Muellner, L. (1976) The Meaning of Homeric εὔχομαι through its Formulas.
Innsbruck.

Munro, P. (1973) Die spätägyptischen Totenstelen. Glückstadt.
Murray, G. (1908) “Critical appendix on the Orphic tablets,” in Harrison (1908):

659–673.
Murray, O. (1970) “Hecataeus of Abdera and pharaonic kingship,” JEA 56: 141–171.
Musti, D. (1984) “Le lamine orfiche e la religiosità d’area locrese,”QUCC 45: 61–83.
Musti D. and Torelli, M. (1986) Pausania: Guida della Grecia II. La Corinzia e

l’Argolide. Milan.
Nagy, G. (1979) The Best of the Achaeans. Baltimore MD.

(1990) Pindar’s Homer. The Lyric Possession of an Epic Past. Baltimore MD and
London.

Naville, E. (1886)Das aegyptische Todtenbuch der XVIII. bis XX.Dynastie, 3 vols. Berlin.
Nilsson, M. P. (1950) The Minoan-Mycenaean Religion and its Survival in Greek

Religion. Lund.
(1957) The Dionysiac Mysteries of the Hellenistic and Roman Age. Skrifter Utgivna
av Svenska Institutet i Athen 8.5. Lund (repr. New York 1975, 1985).

Niniou-Kindelí, V. (2002) “Αρχαιολογικές ειδήσεις. Νομός Ρεθύμνης,
Επαρχία Αμαρίου, Πατσός,” Κρητική Εστία 9: 301–304.

Niwiński, A. (1989) Studies on the Illustrated Theban Funerary Papyri of the 11th and
10th Centuries b.c. Freiburg and Göttingen.

(1999) The Second Find of Deir el-Bahari (Coffins) vol. ii(1). Cairo.
Norden, E. (1926) P. Vergilius Maro: Aeneis Buch vi. Leipzig and Berlin (repr.

Darmstadt 1957, Stuttgart 1995).
O’Bryhim, S. (1996) “A New Interpretation of Hesiod, Theogony 35,” Hermes 124:

131–139.
Ockinga, B. (1988) “Die Stele der Taiemhotep,” in O. Kaiser (ed.), Religiöse

Texte: Grab-, Sarg-, Votiv- und Bauinschriften, TUAT ii/4. Gütersloh:
540–544.

Oikonomou, S. (2002) Χρυσά και αργυρά επιστόμια, MA thesis, University of
Crete. Σειρά Ρίθυμνα 17. Rethymno 2002.

Compiled Bibliography 357



(2004) “Νεκρικά κοσμήματα: τα ελάσματα κάλυψης του στόματος,”
Eulimene 5: 91–133.

Olck, F. (1901) “Cypresse,” in Paulys Real-Encyclopädie des Classischen
Altertumswissenschaft, Neue Bearbeitung, vol. iv(8), ed. G. Wissowa.
Stuttgart: 1909–38.

Oldfather, C.H. (ed. and trans.) (1933)Diodorus Siculus i: Books i–ii.34. Cambridge
MA and London.

Olivieri, A. (1915) Lamellae aureae orphicae, edidit, commentario instruxit
A. Olivieri. Kleine Texte für Vorlesungen und Übungen 133. Bonn.

Olmos, R. (2001) “Anotaciones iconográficas a las laminillas órficas,” in A. Bernabé
and A. I. Jiménez San Cristóbal (2001): 285–341.

Onians, R. B. (1954) The Origins of European Thought, about the Body, the Mind, the
Soul, the World, Time and Fate, 2nd edn., Cambridge, UK (repr. 1988).

Orfismo in Magna Grecia (1975) Orfismo in Magna Grecia. Atti del quattordicesimo
convegno di studi sulla Magna Grecia (Taranto, 6–10 ottobre 1974). Naples.

Orlin, E. (1997) Temples, Religion and Politics in the Roman Republic. Leiden.
Padel, R. (1999) In and Out of theMind: Greek Images of the Tragic Self. PrincetonNJ.
Pairault-Massa, F.H. (1975) intervention in “dibattito” in Orfismo in Magna

Grecia. Atti del quattordicesimo convegno di studi sulla Magna Grecia. Naples:
196–202.

Pantermalis, D. (1999) Δίον, η Ανακάλυψη. Athens.
Pappalardo, E. (2001) “I bronzi dell’antro Ideo nel contesto della produzione

cretese coeva,” Creta antica 2: 169–198.
(2004) “Avori orientali da Creta. Il ruolo di Creta nella distribuzione degli avori

nel mediterraneo orientale,” Creta antica 5: 205–247.
Parker, R. (1983)Miasma: Pollution and Purification in Early Greek Religion. Oxford.

(1995) “Early Orphism,” in A. Powell (ed.), The Greek World. London and New
York: 483–510.

Parker, R. and Stamatopoulou, M. (2004) “A new funerary gold leaf from Pherai,”
Αρχαιολογικη Εφημερις 143: 1–32.

Parkinson, R. (1998) The Tale of Sinuhe and Other Ancient Egyptian Poems, 1940–
1640 B.C. Oxford and New York.

(2002) Poetry and Culture in Middle Kingdom Egypt: A Dark Side to Perfection.
London and New York.

Parrot, A. (1937) Le “Refrigerium” dans l’au-delà. Paris.
Peek, W. (1960) Griechische Grabgedichte, griechisch und deutsch. Berlin.
Perlman, P. (1995) “Invocatio and imprecatio: The hymn to the greatest kouros

from Palaikastro and the oath in ancient Crete,” JHS 115: 161–167.
(2000) “Kretes aei leistai? The marginalization of Crete in Greek thought and the

role of piracy in the outbreak of the First Cretan War,” in P. Bilde,
T. Engberg-Pedersen, V. Gabrielsen, L. Hannestad and J. Zahle (eds.),
Hellenistic Rhodes: Politics, Culture, and Society. Studies in Hellenistic
Civilization 9. Aarhus: 132–161.

(2004) “Tinker, tailor, soldier, sailor: The economies of archaic Eleutherna,
Crete,” Classical Antiquity 23: 95–137.

358 Compiled Bibliography



Perpillou, J.-L. (1972) “La signification du verbe εὔχομαι dans l’épopée,”Mélanges
de linguistique et philologie grecques offerts à P. Chantraine. Paris: 169–182.

Perret, M. (1994) L’énonciation en grammaire de texte. Paris.
Pestman, P.W. (1989) “Egizi sotto dominazioni straniere,” in L. Criscuolo and

G. Geraci (eds.), Egitto e storia antica dall’ellenismo all’ età araba: bilancio di un
confronto: Atti del Colloquio Internazionale, Bologna, 31 Agosto–2 Settembre,
1987. Bologna: 137–158.

(1993) Archive of the Theban Choachytes (Second Century B.C.): A Survey of the
Demotic and Greek Papyri Contained in the Archive. Louvain.

(1994) Papyrus démotiques de Tsenhor (P. Tsenhor): Les archives privées d’une
femme égyptienne du temps de Darius i. Louvain.

Pfohl, G. (1980) Griechische Inschriften als Zeugnisse des privaten und öffentlichen
Lebens. Munich.

Piankoff, A. (1930) Le “Coeur” dans les textes égyptiens depuis l’arcier jusqu’à la fin du
Nouvel Empire. Paris.

Piankoff, A. and Rambova, N. (1957) Mythological Papyri. New York.
Pikoulas, Y. A. (2001) Ἡ χώρα τῶν Πιέρων. Συμβολὴ στὴν τοπογραφία

της. Athens.
Pingiatoglou, S. (2004) “Αφροδίτης άνοδοι,” in D. Jacob and E. Papazoglou

(eds.), Θυμέλη. Μελέτες χαρισμένες στον καθηγητή Ν. Χ.
Χουρμουζιάδη. Ηράκλειο: 369–388.

Pirenne-Delforge, V. (1994) L’Aphrodite grecque: Contribution à l’étude de ses cultes
et de sa personnalité dans le panthéon archaïque et classique. Kernos Supplément
4. Liège.

Posener, G. (1965) “Sur l’orientation et l’ordre des points cardinaux chez les
égyptiens,” in S. Schott (ed.), Göttinger Vorträge vom Ägyptologischen
Kolloquium der Akademie aus 25. und 26. August 1964. Göttingen: 69–78.

Prent, M. (2005) Cretan Sanctuaries and Cults. Continuity and Change from Late
Minoan iiic to the Archaic Period. Religions in the Graeco-Roman World 154.
Leiden.

Psaroudakis, K. (1999–2000) “Διόνυσος και μέταλλα. Η σχέση θρησκείας,
μαγείας και τεχνολογίας στην αρχαιότητα,” Αρχαιογνωσία 10:
179–207, πίν. 30–33.

Psilakis, N. (2002) “Σκύλλις, Κληματίς, Σκυλλίτας Διόνυσος: επιβιώσεις σε
αμπελουργικό οικισμό της Κρήτης,” in A. K. Mylopotamitake (ed.),
Οίνος παλαιός ηδύποτος. Το Κρητικό κρασί από τα προϊστορικά
ως τα νεότερα χρόνια. Πρακτικά του Διεθνούς Επιστημονικού
Συμποσίου, Κουνάβοι, Δήμος “Ν. Καζαντζάκης,” 24–26 Απριλίου
1998. Heraklion: 123–129.

Pucci, P. (1979) “The song of the sirens,” Arethusa 12: 121–132.
Pugliese Carratelli, G. (1975) “Sulla lamina orfica di Hipponion,” PP 30:

226–231.
(1983) “Mnemosyne e l’immortalità,” AF 51: 71–79 (= 1990: 379–389).
(1988) “L’orfismo in Magna Grecia,” inMagna Grecia iii: Vita religiosa e cultura
letteraria, filosofica e scientifica. Milan: 159–170.

Compiled Bibliography 359



(1990) Tra Cadmo e Orfeo: Contributi alla storia civile e religiosa dei Greci
d’Occidente. Bologna.

(1993) Le lamine d’oro ‘orfiche’. Edizione e commento. Milan.
(2001) Le lamine d’oro orfiche. Istruzioni per il viaggio oltremondano degli iniziati

greci, Biblioteca Adelphi 419. Milan (= revised and updated version of Pugliese
Carratelli, Le lamine d’oro ‘orfiche’. Edizione e commento. Milan 1993).

(2003) Les lamelles d’or orphiques, Paris.
Pulleyn, S. (1997) Prayer in Greek Religion. Oxford.
Quack, J. F. (1994) Die Lehren des Ani: Ein neuägyptischer Weisheitstext in seinem

kulturellen Umfeld. Freiburg and Göttingen.
(1999) “Balsamierung und Totengericht im Papyrus Insinger,” Enchoria 25: 27–38.
(2003) “‘Ich bin Isis, die Herrin der beiden Länder’: Versuch zum demotischen

Hintergrund der memphitischen Isisaretalogie,” in S. Mayer (ed.), Egypt –
Temple of the World = Ägypten – Tempel der Gesamten Welt: Studies in Honour
of Jan Assmann. Leiden and Boston MA: 319–365.

(2004) “Fragmente memphitischer Religion und Astronomie in semidemo-
tischer Schrift (pBerlin 14402 + pCarlsberg 651 + PSI Inv. D 23),” in
F. Hoffmann and H. J. Thissen (eds.), Res severa, verum gaudium: Festschrift
für Karl-Theodor Zauzich zum 65. Geburtstag am 8. Juni 2004, Louvain, Paris,
and Dudley MA: 467–496.

Quaegebeur, J. (1978) “Mummy labels: An orientation,” in E. Boswinkel and
P.W. Pestman (eds.), Textes grecs, démotiques et bilingues Leiden: 232–259.

Race, W.H. (1972) “The ‘Vaunt’ in Pindar.” Stanford University Diss. Doct.
(1973; microfilm 1974).

Rappaport, R. A. (1971) “Ritual sanctity and cybernetics,” American Anthropologist
73: 59–76.

(1979) “Obvious aspects of ritual,” in Ecology, Meaning and Religion. Richmond
CA: 173–221.

Ratié, S. (1968) Le papyrus de Neferoubenef (Louvre iii 93). Cairo.
Rauch, Marion (1999) Bacchische Themen und Nilbilder auf Campanareliefs.

Rahden/Westf.
Redfield, J. (1991) “The politics of immortality,” in P. Borgeaud. (ed.),Orphisme et

Orphée: En l’honneur de Jean Rudhardt, Recherches et rencontres 3. Geneva
103–117.

Reymond, E. A. E. (1981) From the Records of a Priestly Family from Memphis, vol. i.
Wiesbaden.

Ricciardelli Apicella, G. (1992) “Le lamelle di Pelinna,” SMSR 58: 27–39.
(2000a) Inni Orfici. Milan.
(2000b) “Mito e performance nelle associazioni dionisiache,” in M. Tortorelli

Ghidini, A. Storchi Marino and A. Visconti (eds.), Tra Orfeo e Pitagora:
Origini e incontri di culture nell’antichità. Naples: 265–283.

Richardson, N. J. (1974) The Homeric Hymn to Demeter. Oxford.
Richter, Gisela M. A. (1946) “A fourth-century bronze hydria in New York,”

American Journal of Archaeology 50: 361–367.

360 Compiled Bibliography



Riedweg, C. (1987) Mysterienterminologie bei Platon, Philon und Klemens von
Alexandrien. Untersuchungen zur antiken Literatur und Geschichte 26.
Berlin and New York.

(1993) Jüdisch-hellenistische Imitation eines orphischen Hieros Logos.
Beobachtungen zu OF 245 und 47 (sog. Testament des Orpheus). Classica
Monacensia 7. Tübingen.

(1995) “Orphisches bei Empedokles,” A&A 41: 34–59.
(1996) “Poesis Orphica et Bacchicus ritus: observationes quaedam ad lamellas
aureas spectantes,” Vox Latina 32: 475–489.

(1998) “Initiation –Tod –Unterwelt: Beobachtungen zur Kommunikationssituation
und narrativen Technik der orphisch-bakchischen Goldblättchen,” in F. Graf
(ed.), Ansichten griechischer Rituale: Geburtstags-Symposium für Walter
Burkert. Stuttgart and Leipzig: 359–398.

(2002) “Poésie orphique et rituel initiatique: Eléments d’un ‘Discours sacré’
dans les lamelles d’or,” RHR 219: 459–481.

(2004) “Orpheus oder die Magie der musiké. Antike Variationen eines einfluss-
reichen Mythos,” in Th. Fuhrer, P. Michel, and P. Stotz (eds.), Geschichten
und ihre Geschichte. Basel: 37–66.

Ritner, R. K. (1993) The Mechanics of Ancient Egyptian Magical Practice. Chicago.
Roberts, H. S. (2002) “Pots for the living, pots for the dead: Were pots purpose-

made for the funeral or reused? Can inscriptions throw light on the problem?”
in A. Rathje, M. Nielsen, and B. B. Rasmussen (eds.), Pots for the Living, Pots
for the Dead. Acta Hyperborea 9. Copenhagen: 9–31.

Robertson, N.D. (2002) “The religious criterion in Greek ethnicity: The
Dorians and the festival Carneia,” American Journal of Ancient History NS
1(2): 5–74.

(2003) “Orphic mysteries and Dionysiac ritual,” in M. B. Cosmopoulos (ed.),
Greek Mysteries. The Archaeology and Ritual of Ancient Greek Secret Cults.
London and New York: 218–240.

Roccati, A. (1988) Ricerche sulla scrittura egizia iii: La notazione vocalica nella
scrittura geroglifica. OA 27: 115–126.

Rohde, E. (1898) Psyche. Seelencult und Unsterblichkeitsglaube der Griechen, 2 vols.
2nd edn. Freiburg i. Br., Leipzig, and Tübingen. (Repr. Darmstadt 1991).

(1925) Psyche: The Cult of Souls and Belief in Immortality among the Greeks, trans.
W. B. Hillis. London.

Rose, G. P. (1969) “The unfriendly Phaeacians,” TAPhA 100: 387–406.
Rose, H. J. (1936) “The ancient grief. A study of Pindar, fragment 133 (Bergk),

127 (Bowra),” in: C. Bailey et al. (eds.), Greek Poetry and Life: Essays Presented
to Gilbert Murray on his Seventieth Birthday, January 2, 1936. Oxford:
78–96.

Rosenberg (1920) “Sacra via,” RE i A.2, Stuttgart: 1674–1677.
Rossi, L. (1996) “Il testamento di Posidippo e le laminette auree di Pella,” ZPE 112:

59–65.
Rössler-Köhler, U. (1980) “Jenseitsvorstellungen,” in Lexikon der Ägyptologie,

vol. iii, ed. W. Helck and W. Westendorf. Wiesbaden: 252–267.

Compiled Bibliography 361



Rudhardt, J. (2002) “Les deux mères de Dionysos, Perséphone et Sémelé, dans les
Hymnes orphiques,” RHR 219: 483–501.

Rusajeva, A. S. (1978) “Orfizm i kult Dionisa v Olvii,” Vest. Drev. 1st. 143: 87–104.
Rusten, J. (1985) “Interim notes on the papyrus of Derveni,” Harvard Studies in

Classical Philology 89: 121–140.
Sacco, G. (2001) “ΓΗΣ ΠΑΙΣ ΕΙΜΙ. Sul v. 10 della laminetta di Hipponion,” ZPE

137: 27–33.
Sakellarakis, J. A. (1983) “Ἀνασκαφὴ Ἰδαίου Ἄντρου (Παρένθ. πίν. ΙΖ΄ καὶ πίν.

252–282),” Πρακτικὰ τῆς ἐν Ἀθήναις Ἀρχαιολογικῆς Ἑταιρείας 1983 Β:
415–500.

(1988–89) “Ἰδαῖο Ἄντρο: ἡ Μινωικὴ καὶ ἡ Ἑλληνικὴ λατρεία,” Κρητικὰ
Χρονικά 28–29: 22–27.

(1988) “The Idaean Cave. Minoan and Greek worship,” Kernos 1: 207–214.
(2006) “Με αφορμή κάποια λείψανα επίπλων στο Ιδαίο Άντρο,” in

I. Gavrilaki and Y. Z. Tzifopoulos (eds.), Ο Μυλοπόταμος από την
Αρχαιότητα ως Σήμερα. Περιβάλλον, Αρχαιολογία, Ιστορία,
Λαογραφία, Κοινωνιολογία. Πρακτικά Διεθνούς Συνεδρίου
(Πάνορμο, 24–30 Οκτωβρίου 2003), vol. iii: Αρχαίοι Χρόνοι. Ιδαίο
Άντρο. Rethymno: 137–181.

Sakellarakis, J. A. and Panagiotopoulos, D. (2006) “Minoan Zominthos,” in
I. Gavrilaki and Y. Z. Tzifopoulos (eds.), Ο Μυλοπόταμος από την
Αρχαιότητα ως Σήμερα. Περιβάλλον, Αρχαιολογία, Ιστορία,
Λαογραφία, Κοινωνιολογία. Πρακτικά Διεθνούς Συνεδρίου
(Πάνορμο, 24–30 Οκτωβρίου 2003), vol. ii: Αρχαίοι Χρόνοι. Rethymno:
47–75.

Santamaría Álvarez, M. A. (2000) La escatología de la Olímpica Segunda de Píndaro:
tradición e innovación. Trabajo de grado. Salamanca.

(2005) “Ποινὰς τίνειν. Culpa y expiación en el orfismo,” in A. Alvar Ezquerra
and J. F. González Castro (eds.), Actas del xi Congreso Español de Estudios
Clásicos, i: Madrid: 397–405.

Sapouna, P. (1998) Die Bildlampen römischen Zeit aus der Idäischen Zeusgrotte auf
Kreta. BAR International Series 696. Oxford.

(2004) “Ταυροκαθάψια σε ρωμαϊκούς λύχνους. Μινωική παράδοση ή
τυχαία αντιγραφή,” in Creta romana e protobyzantina. Atti del congresso
internazionale organizzato dalla Scuola Archeologica Italiana di Atene (Iraklion,
23–30 settembre 2000), vol. iii.1. Padua: 945–958.

Sarinaki, M. (in press) “The Literary Cretan Goddess: Female deities associated
with Crete in literary sources of the archaic and classical period.” PhD
Dissertation, University of Texas at Austin.

Sauron, G. (1998) La grande fresque de la ville des Mystères à Pompéi: Mémoires d’une
dévote de Dyonisos. Paris.

Savvopoulou, T. (1992) “Ο Β΄ ταφικός τύμβος της Τούμπας Παιονίας,” Το
Αρχαιολογικό Έργο στη Μακεδονία και Θράκη 6: 425–431.

(1995) “Εὐρωπός 1995,” Το Αρχαιολογικό Έργο στη Μακεδονία και
Θράκη 9: 395–404.

362 Compiled Bibliography



Savvopoulou, T., Giannakis, G., and Niaouris, G. (2000) “Προστασία και
διαμόρφωση του αρχαιολογικού χώρου της Ευρωπού,” Το
Αρχαιολογικό Έργο στη Μακεδονία και Θράκη 14: 291–298.

Scafuro, A. (2005) “The crowning of gods and citizens in fourth century
Athens,” Paper delivered at the University of Crete, Rethymno, May 23,
2005.

Scalera McClintock, G. (1991) “Non fermarsi alla prima fonte: Simboli della
salvezza nelle lamine auree,” Filosofia e Teologia 5: 396–408.

Scarpi, P. (1987) “Diventare dio: La deificazione del defunto nelle lamine auree
dell’antica Thurii,” MusPat 5: 197–217.

(2002) Le religioni dei misteri i: Eleusi, Dionisismo, Orfismo. Milan: 347–393;
627–678.

Schachter, A. (1981) The Cults of Boeotia, vol. i. BICS Supplement 38. London.
Schäfer, Heinrich (1902) “Einer Phönizier auf einem ägyptischen Grabstein der

Ptolemäerzeit,” ZAS 40: 31–35.
Schauenburg, K. (1995) “Diesseits und Jenseits in der italischen Grabkunst,”

Jahreshefte des Österreichischen Archäologischen Instituts 64: 21–76.
Scheinberg, S. (1979) “The bee maidens of theHomericHymn to Hermes,”Harvard

Studies in Classical Philology 83: 1–28.
Schilling, R. (1982) “Romanité et ésotérisme dans le chant vi de l’Énéide,” RHR

199: 363–80.
Schlesier, R. (1994) “Das Löwenjunge in der Milch. Zu Alkman, Frg. 56 P. [= 125

Calame],” in A. Bierl and P. von Möllendorff (eds.), Orchestra: Drama,
Mythos, Bühne. Festschrift für H. Flashar. Stuttgart and Leipzig: 19–29.

(2001a) “Dionysos in der Unterwelt. Zu den Jenseitskonstruktionen der bakchi-
schen Mysterien,” in R. von den Hoff and St. Schmidt (eds.), Konstruktionen
von Wirklichkeit. Bilder im Griechenland des 5. und 4. Jahrhunderts v. Chr.,
Stuttgart: 157–172.

(2001b) “Der Füss des Dionysos: zu PMG 871,” in Kykeon: Studies in Honor of
H. S. Versnel. Leiden.

Schmidt, H. R.W. (1972) Funerary Symbolism in Apulian Vase-Painting. Berkeley,
Los Angeles, and London.

Schmidt, M. (1975) “Orfeo e orfismo nella pittura vascolare italiota,” in Orfismo in
Magna Grecia. Atti del quattordicesimo Convegno di Studi sulla Magna Grecia,
Naples: 105–137.

(1991) “Bemerkung zu Orpheus in Unterwelts- und Thrakerdarstellungen,” in
P. Borgeaud (ed.), Orphisme et Orphée: En l’honneur de Jean Rudhardt.
Recherches et recontres 3. Geneva: 31–50.

(1996) “South Italian and Sicilian vases,” in G. Pugliese Carratelli (ed.), The
Western Greeks: Classical Civilization in the Western Mediterranean. London:
443–456.

(2000) “Aufbruch oder Verharren in der Unterwelt? Nochmals zu den apuli-
schen Vasenbildern mit Darstellungen des Hades,” Antike Kunst 43: 86–101.

Schmidt, M., Trendall, A.D. and Cambitoglou, A. (1976) Eine Gruppe Apulischen
Grabvasen in Basel. Mainz.

Compiled Bibliography 363



Seaford, R. (1986) “Immortality, salvation, and the elements,” Harvard Studies in
Classical Philology 90: 1–26.

(1993) “Dionysus as destroyer of the household: Homer, tragedy and the polis,”
in T.H. Carpenter and C. A. Faraone (1993): 115–146.

(1996) Bacchai: Translation and Commentary.
Segal, C. (1985) “Messages to the Underworld: An aspect of poetic immortalization

in Pindar,” American Journal of Philology 106: 199–212.
(1990) “Dionysus and the Gold Tablets from Pelinna,” GRBS 31: 411–419.
(1992) “Bard and audience in Homer,” in R. Lamberton and J. J. Keaney (eds.),

Homer’s Ancient Readers. Princeton NJ: 3–29.
Sethe, K. (1910) Die altägyptischen Pyramidentexte nach den Papierabdrücken und

Photographien des Berliner Museums, vol. ii. Leipzig.
Sidiropoulos, K. (2004) “Χάλκινο νόμισμα μέσα 3ου αι. π.Χ., Χάλκινο

νόμισμα 235–200 π.Χ.,” in N. Chr. Stampolidis (ed.), Ελεύθερνα:
Πόλη – Ακρόπολη – Νεκρόπολη. Athens: 161 nos 21–22.

Simon, E. (1961) “Zum Fries der Mysterienvilla bei Pompeji,” JDAI 76, 111–72
(= Ausgewählte Schriften, Mainz 1998: 96–131).

Simondon, M. (1982) La mémoire et l’ oubli dans la pensée grecque jusqu’ à la fin du
V e siècle avant J.-C., Paris.

Simpson, W. K. (1984) “Sinuhe,” in Lexikon der Ägyptologie vol. v, ed. W. Helck
and W. Westendorf. Wiesbaden: 950−955.

Skouteri-Didaskalou, E. (1997) “Το στίγμα της ‘μαγείας.’ Περιδινήσεις ενός
σημείου αναφοράς στην ανθρωπολογική θεωρία,” in A.-F. Christidis
and D. Jordan (eds.), Γλώσσα και Μαγεία: Κείμενα από την
αρχαιότητα. Athens: 11–51.

Slater, W. J. (1969) “Futures in Pindar,” CQ 19: 86–94.
Small, D. B. (ed.) (1994)Methods in the Mediterranean: Historical and Archaeological

Views on Texts and Archaeology. Mnemosyne Supplement. Leiden.
Smith, J. Z. (1982) Imagining Religion. Chicago.

(1990) Drudgery Divine: On the Comparison of Early Christianities and the
Religions of Late Antiquity. Chicago.

Smith, M. (1987) The Mortuary Texts of Papyrus BM 10507. London.
Smith, N. (1989) “Diviners and divination in Aristophanic comedy,” Classical

Antiquity 8: 140–58.
Smyly, J. G. (1921) Greek Papyri from Gurob. Dublin.
Sonnabend, H. (2004) “Roman rule and Cretan identity: the impact on society and

culture,” in Creta romana e protobyzantina. Atti del congresso internazionale
organizzato dalla Scuola Archeologica Italiana di Atene (Iraklion, 23–30 settem-
bre 2000), vol. i. Padua: 25–28.

Sorel, R. (1995) Orphée et l’Orphisme. Que sais-je? 3018. Paris.
Sørensen, J. P. (1984) “The argument in ancient Egyptian magical formulae,” AcOr

45: 5–19.
Soueref, K. (2002) “Τούμπα Θεσσαλονίκης 2002: το αρχαίο νεκροταφείο

στην ‘Αλάνα’,”Το Αρχαιολογικό Έργο στη Μακεδονία και Θράκη 16:
277–289.

364 Compiled Bibliography



Sourvinou-Inwood, C. (1995) Reading Greek Death to the End of the Classical Period.
Oxford.

(2005) Hylas, the Nymphs, Dionysus and Others: Myth, Ritual, Identity.
Stockholm.

Spiegelberg, W. (1904) Die demotischen Inschriften. CGC 30601–31166: Die demo-
tischen Denkmäler, vol. i. Leipzig.

Sporn, K. (2001) “Auf den Spuren der kretischen Diktynna,” in S. Böhm and
K.-V. von Eickstedt (eds.), ΙΘΑΚΗ: Festschrift für Jörg Schäfer zum 75.
Geburtstag am 25. April 2001. Würzburg: 225–233.

(2002)Heiligtümer und Kulte Kretas in klassischer und hellenistischer Zeit. Studien
zur Antiken Heiligtümern 3. Heidelberg.

(2004) “Pan- und Nymphenreliefs auf Kreta,” in Creta romana e protobyzantina.
Atti del congresso internazionale organizzato dalla Scuola Archeologica Italiana
di Atene (Iraklion, 23–30 settembre 2000), vol. iii.2. Padua: 1103–1119.

Stadler, M. A. (2001) “War eine dramatische Aufführung eines Totengerichts Teil
der ägyptischen Totenriten?,” SAK 29: 331–348.

Stampolidis, N. Chr. (1993) Ελεύθερνα, Τομέας ΙΙΙ, 1. Γεωμετρικά - αρχαϊκά
χρόνια και Οδηγός στην Έκθεση “Το γεωμετρικό-αρχαϊκό
νεκροταφείο της Ορθής Πέτρας.” Rethymno.

(1994) Ελεύθερνα Από τη γεωμετρική και αρχαϊκή νεκρόπολη. Ταφικές
πυρές και ομηρικά έπη. Rethymno.

(1996a) Ἀντίποινα, “Reprisals.” Contribution to the Study of Customs of the
Geometric-Archaic Period. Rethymno.

(1996b) “Μια υπόθεση εργασίας,” Ariadne 8: 65–69.
(1998a) “Εισαγωγή 11ος–6ος αι. π.Χ.,” in N.Chr. Stampolidis and A. Karetsou
(eds.), ΑνατολικήΜεσόγειος· Κύπρος - Δωδεκάνησα - Κρήτη, 16ος–6ος
αι. π.Χ. Αρχαιολογικό Μουσείο Ηρακλείου, Μάρτιος-Ιούνιος 1998.
Heraklion: 102–134.

(1998b) “Imports and amalgamata: the Eleutherna experience,” in V. Karageorghis
and N.Chr. Stampolidis (eds.), Eastern Mediterranean: Cyprus - Dodecanese -
Crete, 16th–6th cent. b.c. Proceedings of the International Symposium held at
Rethymnon-Crete in May 1997. Athens: 175–185.

(2001) “Οι ταφικές πυρές στην αρχαία Ελεύθερνα. Αφορμή για
επανεξέταση,” in N. Chr. Stampolidis (ed.), Οι καύσεις στην Εποχή
του Χαλκού και την Πρώιμη Εποχή του Σιδήρου, Πρακτικά του
Συμποσίου, Ρόδος, 29 Απριλίου - 2 Μαΐου 1999. Athens: 187–199.

(2003) “On the Phoenician presence in the Aegean,” in N. Chr. Stampolidis
and V. Karageorghis (eds.), Ploes . . . Sea Routes from Sidon to Huelva.
Interconnections in the Mediterranean, 16th–6th c. B.C. Proceedings of the
International Symposium held at Rethymnon, Crete in September 29th–October
2nd 2002. Athens: 217–232.

(2004a) “Ελεύθερνα. Η θέση. Η νεότερη έρευνα,” “Η πόλη: δυτικός
ανασκαφικός τομέας iii,” “Οι νεκροπόλεις,” in N. Chr. Stampolidis
(ed.), Ελεύθερνα: Πόλη – Ακρόπολη – Νεκρόπολη. Athens: 18–25,
82–103, 116–143.

Compiled Bibliography 365



(2004b) “Κατάλογος αντικειμένων αριθμοί: 24, 25, 26, 250, 251, 252,
253, 257,” in N. Chr. Stampolidis (ed.), Ελεύθερνα: Πόλη – Ακρόπολη –
Νεκρόπολη. Athens: 161–162, 234–236, 238.

(2004c) “Ελεύθερνα. Πρώιμη Εποχή του Σιδήρου,” in N. Chr. Stampolidis
and A. Giannikouri (eds.), Το Αιγαίο στην Πρώιμη Εποχή του Σιδήρου,
Πρακτικά του Διεθνούς Συμποσίου. Ρόδος, 1–4 Νοεμβρίου 2002.
Athens: 51–75.

(2004d) “Ελεύθερνα. Ιστορικές και ετυμολογικές επισημάνσεις,” in
Eleftherna (Scientific Yearbook of the Department of Psychology, University of
Crete) 1: 29–31.

Stavrianopoulou, E. (1991) “Ἡμερολόγιο θυσιῶν τῆς Ἐλεύθερνας,” in H. van
Effenterre, Th. Kalpaxis, A. B. Petropoulou, E. Stavrianopoulou (eds.),
Ελεύθερνα: Τομέας ii: 1. Επιγραφές από το Πυργί και το Νησί.
Rethymno: 31–50.

(1993) “Der ΜΑΤΕΡΕΣ-Kult in Eleutherna und der ΜΗΤΕΡΕΣ-Cult in
Engyon,” PP 48: 161–175.

Stricker, B.H. (1956) De overstroming van de Nijl, Mededelingenen
Verhandelingen ex Oriente Lux 11. Leiden.

Svoronos, J. N. (1890)Numismatique de la Crète ancienne, accompagnée de l’histoire,
la géographie et la mythologie de l’ile I: Description de monnaies. Histoire et
géographie. Macon.

Susanetti, D. (1999) “Foglie caduche e fragili genealogie,” Prometheus 25: 97–116.
Tambiah, S. J. (1979) “A performative approach to ritual,” Proceedings of the British

Academy 65: 113–169.
Tegou, E. (2004) “Κατάλογος αντικειμένων αριθμοί: 1, 2, 8,” in

N.Chr. Stampolidis (ed.), Ελεύθερνα: Πόλη – Ακρόπολη – Νεκρόπολη.
Athens: 147, 151.

Tessier, A. (1987) “La struttura metrica della laminetta di Hipponion. Rassegna di
interpretazioni,” MusPat 5: 232–241.

Thausing, G. and Kereszt-Kratschmann, T. (1969) Das grösse ägyptische Totenbuch
(Papyrus Reinisch) der Papyrus-Sammlung der Österreichischen Nationalbibliothek.
Cairo.

Themelis, P. G. (1989–90) “Αρχαιολογικές ειδήσεις 1988, Νομός Ρεθύμνης,
Επαρχία Μυλοποτάμου, Ελεύθερνα,” Κρητική Εστία 3: 266–270.

(1994) “Ὁ τάφος τῆςἨλείας Φιλημήνας,” in Γ΄ Επιστημονικὴ Συνάντηση
γιὰ τὴν Ἑλληνιστικὴ Κεραμική. Χρονολογημένα Σύνολα –
Εργαστήρια, 24–27 Σεπτεμβρίου 1991 Θεσσαλονίκη. Κείμενα,
Πίνακες. Βιβλιοθήκη τῆς ἐν Ἀθήναις Ἀρχαιολογικῆς Ἑταιρείας 137.
Athens: 146–158, πίν. 75–88.

(2002) Αρχαία Ελεύθερνα, Ανατολικός Τομέας. Athens.
(2004a) “Η πόλη. Ανατολικός ανασκαφικός τομέας i,” in

N. Chr. Stampolidis (ed.), Ελεύθερνα: Πόλη – Ακρόπολη –
Νεκρόπολη. Athens: 46–80.

(2004b) “Κατάλογος αντικειμένων αριθμοί: 71, 72, 77, 78, 81, 86, 87, 88, 162,
163, 164, 191, 219, 224, 246, 248, 411,” in N. Chr. Stampolidis (ed.),

366 Compiled Bibliography



Ελεύθερνα: Πόλη – Ακρόπολη – Νεκρόπολη. Athens: 178–180, 182–187,
210, 218, 224–225, 230–232, 300.

Themelis, P. G. andMatthaiou, A. P. (2004) “Ενεπίγραφη αετωματική στήλη,
3ος αι. π.Χ.,” in N. Chr. Stampolidis (ed.), Ελεύθερνα: Πόλη –
Ακρόπολη – Νεκρόπολη. Athens: 156 no. 12.

Themelis, P. G. and Touratsoglou, Y. P. (1997) Οι τάφοι του Δερβενίου.
Δημοσιεύματα του Αρχαιολογικού Δελτίου 59. Athens.

Theochari, Maria D. (2003) “Κατάλογος αντικειμένων αριθμοί: 146 (χρυσά
φύλλα), 196 (χρυσά τρίλοβα φύλλα),” in L. Parlama and
N. Chr. Stampolidis (eds.), Η πόλη κάτω από την πόλη. Ευρήματα
από τις ανασκαφές του Μητροπολιτικού Σιδηροδρόμου των
Αθηνών, Φεβρουάριος 2000 –Δεκέμβριος 2001, 2nd ed. Athens: 170,
220–221.

Thiers, C. (1999) “Les jardins de temple aux époques tardives,” in S.H. Aufrère
(ed.), Encyclopédie religieuse de l’Univers végétal: Croyances phytoreligieuses de
l’Égypte ancienne, vol. i Montpellier: 107–120.

Thissen, H. J. (1993) “‘ . . . αἰγυπτιάζων τῆι φωνῆι . . . ’ Zum Umgang mit der
ägyptischen Sprache in der griechisch-römischen Antike,” ZPE 97: 239–252.

Thomson, G. (1945) “The wheel and the crown,” CR 59: 9–10.
Tierney, M. (1922) “A new ritual of the Orphic Mysteries,” CQ 16: 77–87.
Tiverios, M. (1985) Μία “Κρίσις τῶν ὅπλων” τοῦ ζωγράφου τοῦ Συλέα.

Athens.
Torjussen, S. (2008) “An inscribed gold leaf from Daphniotissa, near Elis,” ZPE

166: 151–2.
Tortorelli Ghidini, M. (1995a) “Dioniso e Persefone nelle lamine d’oro di Pelinna,”

in Mathesis e Philia. Studi in onore di Marcello Gigante. Naples: 79–85.
(1995b) “Lettere d’oro per l’Ade,” PP 50: 468–82.
(2000) “Da Orfeo agli orfici,” in M. Tortorelli Ghidini, A. Storchi Marino and
A. Visconti (eds.), Tra Orfeo e Pitagora. Origini e incontri di culture
nell’antichità. Naples: 11–41.

(2006) Figli della Terra e del Cielo stellato. Testi orfici con traduzione e commento.
Naples.

Trendall, A. D. and Cambitoglou, A. (1992) Second Supplement to the Red-Figured
Vases of Apulia, Part III: Post-Script. BICS 60. London.

Troxler, H. (1964). Sprache und Wortschatz Hesiods. Zurich.
Trümpy, C. (1997) Untersuchungen zu den altgriechischen Monatsnamen und

Monatsfolgen. Bibliothek der klassischen Altertumswissenschaften 98.
Heidelberg.

Tsantsanoglou, K. (1997) “The first columns of the Derveni Papyrus and their
religious significance,” in A. Laks and G.W. Most (eds.), Studies on the
Derveni Papyrus, Oxford: 93–128.

Tsantsanoglou K. and Parássoglou, G.M. (1987) “Two gold lamellae from
Thessaly,” ΕΛΛΗΝΙΚΑ 38: 3–16.

Tsigarida, B. (1999) “Παρατηρήσεις πάνω στα μετάλλινα στεφάνια της
Μακεδονίας,” in Πρακτικά Ε΄ Διεθνούς Συμποσίου για την Αρχαία

Compiled Bibliography 367



Μακεδονία, Θεσσαλονίκη, 10–15 Οκτωβρίου 1989, vol. iii, Θεσσαλονίκη
1993: 1631–1643.

Tsimbidou-Avloniti, M. (1992) “Ταφικός τύμβος στον Αγ. Αθανάσιο
Θεσσαλονίκης: νέα ανασκαφικά στοιχεία,” Το Αρχαιολογικό Έργο
στη Μακεδονία και Θράκη 6: 369–382.

(2006) “La tombe macédonienne d’Hagios Athanasios près de Thessalonique
(pl. 63–65).” in A.M. Guimier-Sorbets, M. B. Hatzopoulos and Y. Morizot
(eds.): 321–331.

Turcan, R. (1956) “La catabase orphique du papyrus de Bologne,” RHR 150: 136–172.
(1986) “Bacchoi ou bacchants? De la dissidence des vivants à la ségrégation des

morts,” in L’association dionysiaque dans les sociétés anciennes. Rome: 227–247.
Turner, V. (1969) The Ritual Process. Ithaca NY.
Tzifopoulos, Y. Z. (1999) “Παρατηρήσεις σὲ τέσσερις ἐπιγραφές σπηλαίων

τοῦ Νομοῦ Ρεθύμνης (IC ii.v.37, 38, xxviii.1, SEG xxxvi 808),” Horos 13:
213–224.

(2002) “Λατρείες στην Κρήτη: η περίπτωση των ορφικο-διονυσιακών
ελασμάτων,” in A. A. Avagianou (ed.), Λατρείες στην ᾽Περιφέρεια᾽ του
Αρχαίου Ελληνικού Κόσμου. Athens: 147–171.

(2004) “pecunia sacra deaeDictynnae: τα μιλιάρια από τη Βιράν Επισκοπή και
το Ροδοπού και άλλες επιγραφικές μαρτυρίες,” in Creta romana e proto-
byzantina. Atti del congresso internazionale organizzato dalla Scuola Archeologica
Italiana di Atene (Iraklion, 23–30 settembre 2000), vol. i. Padua: 94–108.

(2004–2009) “Ἐπιγραφές Συβρίτου Νομοῦ Ρεθύμνης,”Horos 17–21: 567–578.
(2009) “The inscriptions,” in P. G. Themelis (ed.), Ancient Eleutherna Sector I,

vol. 1. Athens: 101–152.
(2010) Paradise Earned: The Bacchic–Orphic Gold Lamellae of Crete. Center for

Hellenic Studies, Hellenic Series 23. Washington DC and Cambridge MA.
Ustinova, Y. (2002) “‘Either a daimon, or a hero, or perhaps a god’: Mythical

residents of subterranean chambers,” Kernos 15: 267–288.
(2004) “Truth lies at the bottom of a cave: Apollo Pholeuterios, the pholarchs of

the Eleats, and subterranean oracles,” PP 59: 25–44.
Van Effenterre, H. (1991) “Loi archaïque sur l’excès de boisson. Les deux inscrip-

tions de Nési,” in H. van Effenterre, Th. Kalpaxis, A. B. Petropoulou,
E. Stavrianopoulou, Ελεύθερνα, Τομέας ii, 1. Επιγραφές από το Πυργί
και το Νησί. Rethymno: 17–21, 24–30.

Van Effenterre, H. and Ruzé, F. (eds.) (1994, 1995) Nomima. Recueil d’inscriptions
politiques et juridiques de l’archaïsme grec, vols. i–ii. Collection de l’École
Française de Rome 188. Paris.

van Gennep, A. (1960) The Rites of Passage, trans. M. B. Vizedom and G. L. Caffee,
London.

Vassilakis, A. (2006) “Το Ιδαίο Άντρο στη μινωική εποχή,” in I. Gavrilaki and
Y. Z. Tzifopoulos (eds.), Ο Μυλοπόταμος από την Αρχαιότητα ως
Σήμερα. Περιβάλλον, Αρχαιολογία, Ιστορία, Λαογραφία,
Κοινωνιολογία. Πρακτικά Διεθνούς Συνεδρίου (Πάνορμο, 24–30
Οκτωβρίου 2003), vol. iii:Αρχαίοι Χρόνοι. ΙδαίοΆντρο. Rethymno: 21–30.

368 Compiled Bibliography



Velasco López, M.H. (1992) “Le vin, la mort et les bienheureux (à propos des
lamelles orphiques),” Kernos 5: 209–220.

(1994) “La fórmula de petición del agua en las láminas de oro órficas,” in Actas del
viii Congreso español de Estudios Clásicos. Madrid: ii 455–460.

Verbruggen, H. (1981) Le Zeus Crétois. Collection d’Études Mythologiques.
Paris.

Verdelis, N.M. (1950–51) “Χαλκῆ τεφροδόχος κάλπις ἐκ Φαρσάλων,”
Ἀρχαιολογικὴ Ἐφημερίς : 80–105.

Verhoeven, U. (1993) Das saitische Totenbuch der Iahtesnacht: P. Colon. Aeg. 10207.
Bonn.

Vermeule, E. (1979) Aspects of Death in Early Greek Art and Poetry. Sather Classical
Lectures 46. Berkeley, Los Angeles, London.

Vernant, J-P. (1969) Mythe et pensée chez les Grecs, Paris.
(1990) Mythe et religion en Grèce ancienne. Paris: 104–113.

Vernus, P. (1982) “Name,” in Lexikon der Ägyptologie, vol. iv, ed. W. Helck and
W. Westendorf. Wiesbaden: 320–326.

(1990) Future at Issue. Tense, Mood and Aspect in Middle Egyptian: Studies in
Syntax and Semantics. New Haven CT.

Versnel, H. S. (1985) “‘May he not be able to sacrifice . . . ’: Concerning a curious
formula in Greek and Latin curses,” ZPE 58: 247–269.

(1990) Ter Unus: Isis, Dionysos, Hermes. Three Studies in Henotheism:
Inconsistencies in Greek Religion, vol. i. Leiden.

(1993) Transition and Reversal in Myth and Ritual: Inconsistencies in Greek
Religion, vol. ii. Leiden.

Vian, F. (1987) Les Argonautiques Orphiques. Paris.
(1998) “L’histoire d’Astérios le Crétois: Nonnos tributaire des Bassariques des
Dionysios?” ZPE 122: 71–78.

Vikela, E. (2003) “Continuity in Greek religion: the case of Zeus Cretagenes,”
Cretan Studies 8: 199–216.

Vinogradov, J. G. (1991) “Zur sachlichen und geschichtlichen Deutung der
Orphiker-Plättchen von Olbia,” in P. Borgeaud (ed.), Orphisme et Orphée.
En l’honneur de Jean Rudhardt. Geneva: 77–86.

Vittmann, G. (2003) Ägypten und die Fremden im ersten vorchristlichen Jahrtausend.
Mainz am Rhein.

Viviers, D. (2004) “Rome face aux cités crétoises: trafics insulaires et organisation
de la province,” in Creta romana e protobyzantina. Atti del congresso interna-
zionale organizzato dalla Scuola Archeologica Italiana di Atene (Iraklion, 23–30
settembre 2000), vol. i. Padua: 17–24.

Vleeming, S. P. (1995) “The office of a choachyte in the Theban area,” in
S. P. Vleeming (ed.), Hundred-Gated Thebes: Acts of a Colloquium on Thebes
and the Theban Area in the Graeco-Roman Period (P. L. Bat. 27). Leiden,
New York, and Cologne: 241–255.

Von Bissing, Fr.W., Freiherr (1924) “Über eine Grabwand aus Memphis in
der Glyptothek König Ludwigs,” Münchener Jahrbuch der bildenden Kunst,
N.F., 1: 207−224.

Compiled Bibliography 369



Von Deines, H. and Westendorf, W. (1962) Wörterbuch der medizinischen Texte,
vol. ii, Gr. Md. vii/2. Berlin.

Von Salis, A. (1957) “Antiker Bestattungsbrauch,” Museum Helveticum 14: 89–99.
Walker, S. andHiggs, P. (2001)Cleopatra of Egypt: FromHistory toMyth. PrincetonNJ.
Wallert, I. (1962) Die Palmen im Alten Ägypten: Eine Untersuchung ihrer prakti-

schen, symbolischen und religiösen Bedeutung. Berlin.
Ward, W. A. (1978) The Four Egyptian Homographic Roots B-

)): Etymological and
Egypto-Semitic Studies. Rome.

Warland, D. (1999) “Que représente la fresque de la paroi Ouest de la Tombe ‘du
plongeur’ de Poseidonia?,” Kernos 12: 195–206.

Watkins, C. (1976) “Observations on the ‘Nestor’s Cup’ inscription,” Harvard
Studies in Classical Philology 80: 25–40.

(1995) “Orphic gold leaves and the great way of the soul: Strophic style, funerary
ritual formula, and eschatology,” in C.Watkins,How to Kill a Dragon: Aspects
of Indo-European Poetics. Oxford: 277–291.

Watmough, J. R. (1934) Orphism. Cambridge.
Wegner, M. (1988) “Orpheus - Ursprung und Nachfolge,” Boreas 11: 177–225.
Werner, J. (1992) “Zur Fremdsprachenproblematik in der griechisch-römischen

Antike,” in C.-W. Müller, K. Sier, and J. Werner (eds.), Zum Umgang mit
fremden sprachen in der griechisch-römischen Antike: Kolloquium der
Fachrichtungen Klassische Philologie der Universitäten Leipzig und
Saarbrücken am 21. und 22. November 1989 in Saarbrücken. Stuttgart: 1–20.

West, M. L. (1965) “The Dictaean hymn to the kouros,” JHS 85: 149–159.
(1966) Hesiod Theogony. Edited with Prolegomena and Commentary. Oxford.
(1971) Early Greek Philosophy and the Orient. Oxford.
(1975) “Zum neuen goldblättchen aus Hipponion,” ZPE 18: 229–236.
(1982a) “The Dictaean hymn (Powell, Coll. Alex. 160),” ZPE 45: 9–12.
(1982b) “The Orphics of Olbia,” ZPE 45: 17–29.
(1983) The Orphic Poems. Oxford.
(1997) The East Face of Helicon: West Asiatic Elements in Greek Poetry and Myth.

Oxford.
Westendorf, W. (1962) Grammatik der medizinischen Texte, Gr. Md. viii. Berlin.

(1999) Handbuch der altägyptischen Medizin, 2 vols. Leiden, Boston MA, and
Cologne.

Wiesner, J. (1965) “Zypresse,” in Lexikon der alten Welt. Zurich and Stuttgart:
3348.

Wieten, J. H. (1915)De tribus laminis aureis quae in sepulcris Thurinis sunt inventae.
Diss.phil. Leiden. Amsterdam.

Wilamowitz-Moellendorff, U. v. (1931–32) Der Glaube der Hellenen. 2 vols. Berlin,
Weidmannsche buchhandlung (Darmstadt 19593).

Wildung, D. (1977) “Garten,” in Lexikon der Ägyptologie vol. ii, ed. W. Helck and
W. Westendorf. Wiesbaden: 376–378.

Willems, H.O. (1989) “Geleerde doden,” Phoenix 35/2: 21–38.
(1996a) The Coffin of Heqata (Cairo JdE 36418): A Case Study of Egyptian

Funerary Culture of the Early Middle Kingdom. Louvain.

370 Compiled Bibliography



(1996b) “Veerlieden en andere onaangename personen in het egyptische hier-
namaals,” Phoenix 42/2: 60–77.

(2003) “Gärten in thebanischen Grabanlagen,” in S. Mayer (ed.), Egypt – Temple
of the World/Ägypten – Tempel der Gesamten Welt: Studies in Honour of Jan
Assmann. Leiden and Boston: 421–439.

Willetts, R. F. (1962) Cretan Cults and Festivals. New York.
Williams, A. R. (2006) “Bulgaria’s gold rush,” National Geographic December

2006: 2–21.
Wreszinski, W. (1923) Atlas zur altaegyptischen Kulturgeschichte. Leipzig.
Yangaki, A. (2004) “Τα χρυσά φυλακτά,” in P. G. Themelis (ed.),

Πρωτοβυζαντινὴ Ἐλεύθερνα Τομέας i, vol. A. Rethymno: 187–204.
Yiouri, E. (1978) Ὁ κρατήρας του Δερβενίου. Βιβλιοθήκη τῆς ἐν Ἀθήναις

Ἀρχαιολογικῆς Ἑταιρείας 89. Athens.
Yoyotte, J. (1961) “Le jugement des morts dans l’Égypte ancienne,” in J. Yoyotte

et al., Le jugement des morts. Paris: 15–80.
(1977) “Une notice biographique du roi Osiris,” BIAO 77: 145–149.

Žabkar, L. V. (1968) A Study of the Ba Concept in Ancient Egyptian Texts. Chicago.
Zandee, J. (1959–62) “Prayers to the sun-god from Theban tombs,” JVEG 16:

48–71.
(1960) Death as an Enemy According to Ancient Egyptian Conceptions. Leiden.
(1966) An Ancient Egyptian Crossword Puzzle: An Inscription of Neb-wenenef from
Thebes. Leiden.

(1975–76) “Sargtexte um über Wasser zu verfügen (Coffin Texts V 8–22;
Sprüche 356–362),” JVEG 24: 1–47.

Zhmud’, L. (1992) “Orphism and grafitti from Olbia,” Hermes 120: 159–168.
Ziegler, K. (1942) “Orphische Dichtung, xix Die orphische–pythagorischen

Goldplättchen,” RE 18 (2). Stuttgart: 1386–1391.
Zoumbaki, S. B. (2005) Prosopographie der Eleer bis zum 1. Jh. V. Chr. Meletemata

40. Athens.
Zuntz, G. (1971) Persephone: Three Essays on Religion and Thought in Magna

Graecia. Oxford.
(1976) “Die goldlamelle von Hipponion,” Wiener Studien 10: 129–151.

Compiled Bibliography 371


	Cover
	Frontmatter
	Contents
	List of contributors
	Acknowledgements
	Note on abberivations
	PART I - THE TABLET TEXTS
	1 - Who are you?
	2 - The "Orphic" gold tablets

	PART II - TEXTS AND CONTEXTS
	3 - Text and ritual
	4 - Are the "Orphic" gold leaves Orphic?
	5 - "A child of Earth am I and of starry Heaven"
	6 - Common motifs in the "Orphic" B tablets and Egyptian funerary texts
	7 - Center, periphery, or peripheral center

	PART III - SEMIOTIC AND NARRATIVE ANALYSES
	8 - Funerary gold lamellae and Orphic papyrus commentaries
	9 - Initiation -- death -- underworld
	10 - Sacred scripture or oracles for the dead?
	11 - Dialogues of immortality from the Iliad to the gold leaves
	12 - Poetry and performance in the Orphic gold leaves
	13 - Rushing into milk

	Compiled Bibliography
	Index
	Index locorum

