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A word of explanation seems needed about the form this book has taken. Many years ago I became specially interested in the old Roman religion, chiefly, I think, through studying Plutarch’s Quaestiones Romanae, at a time when bad eyesight was compelling me to abandon a project for an elaborate study of all Plutarch’s works. The ‘scrappy’ character not only of the Quaestiones, but of all the material for the study of Roman ritual, suited weak eyes better than the continual reading of Greek text; but I soon found it necessary to discover a thread on which to hang these fragments in some regular order. This I naturally found in the Fasti as edited by Mommsen in the first volume of the Corpus Inscriptionum Latinarum; and it gradually dawned on me that the only scientific way of treating the subject was to follow the calendar throughout the year, and to deal with each festival separately. I had advanced some way in this work, when Roscher’s Lexicon of Greek and Roman Mythology began to appear in parts, and at once convinced me that I should have to do my work all over again in the increased light afforded by the indefatigable industry of the writers of the Roman articles. I therefore dropped my work for several years while the Lexicon was in progress, and should have waited still longer for its completion, had not Messrs. Macmillan invited me to contribute a volume on the Roman religion to their series of Handbooks of Archaeology and Antiquities.

Having once set out on the plan of following the Fasti, I could not well abandon it, and I still hold it to be the only sound one: especially if, as in this volume, the object is to exhibit the religious side of the native Roman character, without getting entangled to any serious extent in the colluvies religionum of the last age of the Republic and the earlier Empire. The book has thus taken the form of a commentary on the Fasti, covering in a compressed form almost all the public worship of the Roman state, and including incidentally here and there certain ceremonies which strictly speaking lay outside that public worship. Compression has been unavoidable; yet it has been impossible to avoid stating and often discussing the conflicting views of eminent scholars; and the result probably is that the book as a whole will not be found very interesting reading. But I hope that British and American students of Roman history and literature, and possibly also anthropologists and historians of religion, may find it useful as a book of reference, or may learn from it where to go for more elaborate investigations.

The task has often been an ungrateful one—one indeed of




Dipping buckets into empty wells

And growing old with drawing nothing up.







The more carefully I study any particular festival, the more (at least in many cases) I have been driven into doubt and difficulty both as to reported facts and their interpretation. Had the nature of the series permitted it, I should have wished to print the chief passages quoted from ancient authors in full, as was done by Mr. Farnell in his Cults of the Greek States, and so to present to the reader the actual material on which conclusions are rightly or wrongly based. I have only been able to do this where it was indispensable: but I have done my best to verify the correctness of the other references, and have printed in full the entries of the ancient calendars at the head of each section. Professor Gardner, the editor of the series, has helped me by contributing two valuable notes on coins, which will be found at the end of the volume: and I hope he may some day find time to turn his attention more closely to the bearing of numismatic evidence on Roman religious history.

It happens, by a curious coincidence, that I am writing this on the last day of the old Roman year; and the lines which Ovid has attached to that day may fitly express my relief on arriving at the end of a very laborious task:




Venimus in portum, libro cum mense peracto,

Naviget hinc alia iam mihi linter aqua.







W. W. F.

Oxford: Feb. 28, 1899.
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The following are the most important abbreviations which occur in the notes:

C. I. L. stands for Corpus Inscriptionum Latinarum. Where the volume is not indicated the reference is invariably to the second edition of that part of vol. i which contains the Fasti (Berlin, 1893).

Marquardt or Marq. stands for the third volume of Marquardt’s Römische Staatsverwaltung, second edition, edited by Wissowa (Berlin, 1885). It is the sixth volume of the complete Handbuch der Römischen Alterthümer of Mommsen and Marquardt.

Preller, or Preller-Jordan, stands for the third edition of Preller’s Römische Mythologie by H. Jordan (Berlin, 1881).

Myth. Lex. or Lex. stands for the Ausführliches Lexicon der Griechischen und Römischen Mythologie, edited by W. H. Roscher, which as yet has only been completed to the letter N.

Festus, or Paulus, stands for K. O. Müller’s edition of the fragments of Festus, De Significatione Verborum, and the Excerpta ex Festo of Paulus Diaconus; quoted by the page.
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I. The Roman Method of Reckoning the Year.[1]
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There are three ways in which the course of the year may be calculated. It can be reckoned—

1. By the revolution of the moon round the earth, twelve of which = 354 days, or a ring (annus), sufficiently near to the solar year to be a practicable system with modifications.

2. By the revolution of the earth round the sun i. e. 365-1/4 days; a system which needs periodical adjustments, as the odd quarter (or, more strictly, 5 hours 48 minutes 48 seconds) cannot of course be counted in each year. In this purely solar year the months are only artificial divisions of time, and not reckoned according to the revolutions of the moon. This is our modern system.

3. By combining in a single system the solar and lunar years as described above. This has been done in various ways by different peoples, by adopting a cycle of years of varying length, in which the resultants of the two bases of calculation should be brought into harmony as nearly as possible. In other words, though the difference between a single solar year and a single lunar year is more than 11 days, it is possible, by taking a number of years together and reckoning them as lunar years, one or more of them being lengthened by an additional month, to make the whole period very nearly coincide with the same number of solar years. Thus the Athenians adopted for this purpose at different times groups or cycles of 8 and 19 years. In the Octaeteris or 8-year cycle there were 99 lunar months, 3 months of 30 days being added in 3 of the 8 years—a plan which falls short of accuracy by about 36 hours. Later on a cycle of 19 years was substituted for this, in which the discrepancy was greatly reduced. The Roman year in historical times was calculated on a system of this kind, though with such inaccuracy and carelessness as to lose all real relation to the revolutions both of earth and moon.

But there was a tradition that before this historical calendar came into use there had been another system, which the Romans connected with the name of Romulus. This year was supposed to have consisted of 10 months, of which 4—March, May, July, October—had 31 days, and the rest 30; in all 304. But this was neither a solar nor a lunar year; for a lunar year of 10 months = 295 days 7 hours 20 minutes, while a solar year = 365-1/4. Nor can it possibly be explained as an attempt to combine the two systems. Mommsen has therefore conjectured that it was an artificial year of 10 months, used in business transactions, and in periods of mourning, truces[2], &c., to remedy the uncertainty of the primitive calculation of time; and that it never really was the basis of a state calendar. This view has of course been the subject of much criticism[3]. But no better solution has been found; the hypothesis that the year of 10 months was a real lunar year, to which an undivided period of time was added at each year’s end, to make it correspond with the solar year and the seasons, has not much to recommend it or any analogy among other peoples. It was not, then, the so-called year of Romulus which was the basis of the earliest state-calendar, but another system which the Romans themselves usually ascribed to Numa. This was originally perhaps a lunar year; at any rate the number of days in it is very nearly that of a true lunar year (354 days 8 hours 48 minutes)[4]. It consisted of 12 months, of which March, May, July, October had 31 days, and the rest 29, except February, which had 28. All the months therefore had an odd number of days, except the one which was specially devoted to purification and the cult of the dead; according to an old superstition, probably adopted from the Greeks of Southern Italy[5], that odd numbers were of good omen, even numbers of ill omen. This principle, as we shall see, holds good throughout the Roman calendar.

But this reckoning of the year, if it ever existed at all, could not have lasted long as it stood. As we know it in historical times, it has become modified by applying to it the principle of the solar year. The reason for this should be noted carefully. A lunar year, being about 11 days short of the solar year, would in a very short time become out of harmony with the seasons. Now if there is one thing certain about the Roman religious calendar, it is that many at least of its oldest festivals mark those operations of husbandry on which the population depended for its subsistence, and for the prosperous result of which divine agencies must be propitiated. These festivals, when fixed in the calendar, must of course occur at the right seasons, which could not be the case if the calendar were that of a purely lunar year. It was therefore necessary to work in the solar principle; and this was done[6] by a somewhat rude expedient, not unlike that of the Athenian Octaeteris, and probably derived from it[7]. A cycle of 4 years was devised, of which the first had the 355 days of the lunar year, the second 355 + 22, the third 355 again, and the fourth 355 + 23. The extra periods of 22 and 23 days were inserted in February, not at the end, but after the 23rd (Terminalia)[8]. The total number of days in the cycle was 1465, or about 1 day too much in each year; and in course of time even this system got out of harmony with the seasons and had to be rectified from time to time by the Pontifices, who had charge of the calendar. Owing to ignorance on their part, misuse or neglect of intercalation had put the whole system out of gear before the last century of the Republic. All relation to sun and moon was lost; the calendar, as Mommsen says, ‘went on its own way tolerably unconcerned about moon and sun.’ When Caesar took the reform of the calendar in hand the discrepancy between it and the seasons was very serious; the former being in advance of the latter probably by some weeks. Caesar, aided by the mathematician Sosigenes, put an end to this confusion by extending the year 46 B.C. to 445 days, and starting afresh on Jan. 1, 45 B.C.[9]—a day henceforward to be that of the new year—with a cycle of 4 years of 365 days[10]; in the last of which a single day was added, after the Terminalia. This cycle produced a true solar year with a slight adjustment at short intervals; and after a few preliminary blunders on the part of the Pontifices, lasted without change until A.D. 1582, when Pope Gregory XIII set right a slight discrepancy by a fresh regulation. This regulation was only adopted in England in 1752, and is still rejected in Russia and by the Greek Church generally.



II. Order of Months in the Year.
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That the Roman year originally began with March is certain[11], not only from the evidence of the names of the months, which after June are reckoned as 5th (Quinctilis), 6th (Sextilis), and so on, but from the nature of the March festivals, as will be shown in treating of that month. In the character of the religious festivals there is a distinct break between February and March, and the operations both of nature and of man take a fresh turn at that point. Between the festivals of December and those of January there is no such break. No doubt January 1, just after the winter solstice, was even at an early time considered in some sense as a beginning; but it is going too far to assume, as some have done, that an ancient religious or priestly year began at that point[12]. It was not on January 1, but on March 1, that the sacred fire in the Aedes Vestae was renewed and fresh laurels fixed up on the Regia, the two buildings which were the central points of the oldest Roman religion[13]. March 1, which in later times at least was considered the birthday of the special protecting deity of the Romans, continued to be the Roman New Year’s Day long after the official beginning of the year had been changed to January 1[14]. It was probably not till 153 B.C., when the consuls began to enter on office on January 1, that this official change took place; and the date was then adopted, not so much for religious reasons as because it was convenient, when the business of administration was increasing, to have the consuls in Rome for some time before they left for their provinces at the opening of the war season in March.

No rational account can in my opinion be given of the Roman religious calendar of the Republic unless it be taken as beginning with March; and in this work I have therefore restored the old order of months. With the Julian calendar I am not concerned; though it is unfortunate that all the Roman calendars we possess, including the Fasti of Ovid, date from after the Julian era, and therefore present us with a distorted view of the true course of the old Roman worship.

Next after March came Aprilis, the month of opening or unfolding vegetation; then Maius, the month of growing, and Junius, that of ripening and perfecting. After this the names cease to be descriptive of the operations of nature; the six months that follow were called, as four of them still are, only by their positions relative to March, on which the whole system of the year thus turned as on a pivot.

The last two months of the twelve were January and February. They stand alone among the later months in bearing names instead of mere numbers, and this is sufficient to suggest their religious importance. That they were not mere appendages to a year of ten months is almost certain from the antique character of the rites and festivals which occur in them—Agonia, Carmentalia, Lupercalia, &c.; and it is safer to consider them as marking an ancient period of religious importance preparatory to the beginning of the year, and itself coinciding with the opening of the natural year after the winter solstice. This latter point seems to be indicated in the name Januarius, which, whether derived from janua, ‘a gate,’ or Janus, ‘the god of entrances,’ is appropriate to the first lengthening of the days, or the entrance of the sun on a new course; while February, the month of purifying or regenerative agencies (februa), was, like the Lent of the Christian calendar, the period in which the living were made ready for the civil and religious work of the coming year, and in which also the yearly duties to the dead were paid.

It is as well here to refer to a passage of Ovid (Fasti, ii. 47 foll.), itself probably based on a statement of Varro, which has led to a controversy about the relative position of these two months:




Sed tamen antiqui ne nescius ordinis erres,

Primus, ut est, Iani mensis et ante fuit.

Qui sequitur Ianum, veteris fuit ultimus anni,

Tu quoque sacrorum, Termine, finis eras.

Primus enim Iani mensis, quia ianua prima est;

Qui sacer est imis manibus, imus erat.

Postmodo creduntur spatio distantia longo

Tempora bis quini continuasse viri.







This plainly means that from the time when March ceased to be the first month, the year always began with January and ended with February; in other words the order was January, March, April, and so on, ending with February; until the time of the Decemvirate, when February became the second month, and December the last, as at present, January still retaining its place. A little consideration of Ovid’s lines will, however, suggest the conclusion that he, and his authority, whoever that may have been, were arguing aetiologically rather than on definite knowledge. January, they thought, must always have been the first month, because janua, ‘a door,’ is the first thing, the entrance, through which you pass into a new year as into a house or a temple. How, they would argue, could a month thus named have ever been the eleventh month? This once supposed impossible, it was necessary to infer that the place of January was the first, from the time of its introduction, and that it was followed by March, April, &c., February coming last of all, immediately after December; and finally that at the time of the Decemvirs, who are known to have made some alterations in the calendar, the positions of January and February were reversed, January remaining the first month, but February becoming the second.

III. The Divisions of the Month.
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The Romans, with their usual conservatism, preserved the shell of the lunar system of reckoning long after the reality had disappeared. The month was at all times divided by the real or imaginary phases of the moon, though a week of eight days was introduced at an early period, and though the month was no longer a lunar one.

The two certain points in a lunar month are the first appearance of the crescent[15] and the full moon; between these is the point when the moon reaches the first quarter, which is a less certain one. Owing to this uncertainty of the reckoning of the first days of the month there were no festivals in the calendars on the days before the first quarter (Nones), with a single exception of the obscure Poplifugia on July 5. The day of the new moon was called Kalendae, as Varro tells us, ‘quod his diebus calantur eius mensis nonae a pontificibus, quintanae an septimanae sint futurae, in Capitolio in curia Calabra sic: Dies te quinque calo, Iuno Covella. Septem dies te calo Iuno Covella’[16]. All the Kalends were sacred to Juno, whose connexion with the moon is certain though not easy to explain.

With the Nones, which were sacred to no deity, all uncertainty ceased. The Ides, or day of the full moon, was always the eighth after the first quarter. This day was sacred to Jupiter; a fact which is now generally explained as a recognition of the continuous light of the two great heavenly bodies during the whole twenty-four hours[17]. On the Nones the Rex sacrorum (and therefore before him the king himself) announced the dates of the festivals for the month.

There was another internal division of the month, with which we are not here specially concerned, that of the Roman week or nundinal period of eight days, which is indicated in all the calendars by the letters A to H. The nundinae were market days, on which the rustic population came into Rome; whether they were also feast days (feriae) was a disputed question even in antiquity.

IV. The Days.
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Every day in the Roman calendar has a certain mark attached to it, viz. the letters F, C, N, NP, EN, Q.R.C.F., Q.St.D.F., or FP. All of these have a religious significance, positive or negative.

F, i. e. fas or fastus, means that on the day so marked civil and especially judicial business might be transacted without fear of divine displeasure[18]. Correctness in the time as well as place of all human actions was in the mind of the early Roman of the most vital importance; and the floating traditional ideas which governed his life before the formation of the State were systematized and kept secret by kings and priests, as a part, so to speak, of the science of government. Not till B.C. 304 was the calendar published, with its permissive and prohibitive regulations[19].

C (comitialis) means that the day so marked was one on which the comitia might meet[20], and on which also legal business might be transacted, as on the days marked F, if there were no other hindrance. The total number of days thus available for secular business, i.e. days marked F and C, was in the Julian calendar 239 out of 365.

N, i. e. nefastus, meant that the day so marked was religiosus, vitiosus, or ater; as Gellius has it[21], ‘tristi omine et infames impeditique, in quibus et res divinas facere et rem quampiam novam exordiri temperandum est.’ Some of these days received the mark in historical times for a special reason, e. g. a disaster to the State; among these were the postriduani or days following the Kalends, Nones and Ides, because two terrible defeats had occurred on such days[22]. But most of them (in all they are 57) were probably so marked as being devoted to lustrations, or worship of the dead or of the powers of the earth, and therefore unsuitable for worldly business. One long series of such dies nefasti occurs Feb. 1-14, the time of purification; another, April 5-22, in the month occupied by the rites of deities of growing vegetation; a third, June 5-14, when the rites of the Vestals preparatory to harvest were taking place; and a fourth, July 1-9, for reasons which are unfortunately by no means clear to us.

NP was not a mark in the pre-Julian calendars, for it was apparently unknown to Varro and Ovid. Verrius Flaccus seems to have distinguished it from N, but his explanation is mutilated, even as it survives in Festus[23]. No one has yet determined for certain the origin of the sign, and discussion of the various conjectures would be here superfluous[24]. It appears to distinguish, in the Julian calendars, those days on which fell the festivals of deities who were not of an earthly and therefore doubtful character from those marked N. Thus in the series of dies nefasti in February and April the Ides in each case have the mark NP as being sacred to Jupiter.

EN. We have a mutilated note in the calendar of Praeneste which indicates what this abbreviation meant, viz. endotercisus = intercisus, i. e. ‘cut into parts’[25]. In morning and evening, as Varro tells us, the day was nefastus, but in the middle, between the slaying of the victim and the placing of the entrails upon the altar, it was fastus. But why eight days in the calendar were thus marked we do not know, and have no data for conjecturing. All the eight were days coming before some festival, or before the Ides. Of the eight two occur in January and two in February, the others in March, August, October and December. But on such facts no conjectures can be built.

Q.R.C.F. (Quando Rex Comitiavit Fas) will be explained under March 24; the only other day on which it occurs is May 24. Q.St.D.F. (Quando stercus delatum fas) only occurs on June 15, and will there be fully dealt with.

FP occurs thrice, but only in three calendars. Feb. 21 (Feralia) is thus marked in Caer.[26], but is F in Maff. April 23 (Vinalia) is FP in Caer. but NP in Maff. and F in Praen. Aug. 19 (Vinalia rustica) is FP in Maff. and Amit, F in Antiat. and Allif., NP in Vall. Mommsen explains FP as fastus principio, i. e. the early part of the day was fastus, and suggests that in the case of the Feralia, as the rites of the dead were performed at night, there was no reason why the earlier part of the day should be nefastus. But in the case of the two Vinalia we can hardly even guess at the meaning of the mark, and it does not seem to have been known to the Romans themselves.



V. The Calendars still surviving.
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The basis of our knowledge of the old Roman religious year is to be found in the fragments of calendars which still survive. None of these indeed is older than the Julian era; and all but one are mere fragments. But from the fragments and the one almost perfect calendar we can infer the character of the earlier calendar with tolerable certainty.

The calendar, as the Romans generally believed, was first published by Cnaeus Flavius, curule aedile, in 304 B.C., who placed the fasti conspicuously in the Forum, in order that every one might know on what days legal business might be transacted[27]; in other words, a calendar was published with the marks of the days and the indications of the festivals. After this we hear nothing until 189 B.C., when a consul, M. Fulvius Nobilior, adorned his temple of Hercules and the Muses with a calendar which contained explanations or notes as well as dates[28]. These are the only indications we have of the way in which the pre-Julian calendar was made known to the people.

But the rectification of the calendar by Julius, and the changes then introduced, brought about a multiplication of copies of the original one issued under the dictator’s edict[29]. Not only in Rome, but in the municipalities round about her, where the ancient religious usage of each city had since the enfranchisement of Italy been superseded, officially at least, by that of Rome, both public and private copies were made and set up either on stone, or painted on the walls or ceiling of a building.

Of such calendars we have in all fragments of some thirty, and one which is all but complete. Fourteen of these fragments were found in or near Rome, eleven in municipalities such as Praeneste, Caere, Amiternum, and others as far away as Allifae and Venusia; four are of uncertain origin[30]; and one is a curious fragment from Cisalpine Gaul[31]. Most of them are still extant on stone, but for a few we have to depend on written copies of an original now lost[32]. No day in the Roman year is without its annotation in one or more of these; the year is almost complete, as I have said, in the Fasti Maffeiani; and several others contain three or four months nearly perfect[33]. Two, though in a fragmentary condition, are of special interest. One of these, that of the ancient brotherhood of the Fratres Arvales, discovered in 1867 and following years in the grove of the brethren near Rome, contains some valuable additional notes in the fragments which survive of the months from August to November. The other, that of Praeneste, containing January, March, April and parts of February and December, is still more valuable from the comments it contains, most of which we can believe with confidence to have come from the hand of the great Augustan scholar Verrius Flaccus. We are told by Suetonius that Verrius put up a calendar in the forum at Praeneste[34], drawn up by his own hand; and the date[35] and matter of these fragments found at Praeneste agree with what we know of the life and writings of Verrius. It is unlucky that recent attempts to find additional fragments should have been entirely without result; for the whole annotated calendar, if we possessed it, would probably throw light on many dark corners of our subject.

To these fragments of Julian calendars, all drawn up between B.C. 31 and A.D. 46, there remain to be added two in MSS.: (i) that of Philocalus, A.D. 354, (ii) that of Polemius Silvius, A.D. 448; neither of which are of much value for our present purpose, though they will be occasionally referred to. Lastly, we have two farmer’s almanacs on cubes of bronze, which omit the individual days, but are of use as showing the course of agricultural operations under the later Empire[36].

All these calendars, some of which had been printed wholly or in part long ago, while a few have only been discovered of late, have been brought together for the first time in the first volume of the Corpus Inscriptionum Latinarum, edited by Mommsen with all his incomparable skill and learning, and furnished with ample elucidations and commentaries. And we now have the benefit of a second edition of this by the same editor, to whose labours in this as in every other department of Roman history it is almost impossible to express our debt in adequate words. All references to the calendars in the following pages will be made to this second edition.

A word remains to be said about the Fasti of Ovid[37], which is a poetical and often fanciful commentary on the calendar of the first half of the Julian year, i.e. January to June inclusive; each month being contained in one book. Ovid tells us himself[38] that he completed the year in twelve books; but the last six were probably never published, for they are never quoted by later writers. The first six were written but not published before the poet’s exile, and taken in hand again after the death of Augustus, but only the first book had been revised when the work was cut short by Ovid’s death.

Ovid’s work merits all praise as a literary performance, for the neatness and felicity of its versification and diction; but as a source of knowledge it is too much of a medley to be used without careful criticism. There is, however, a great deal in it that helps us to understand the views about the gods and their worship, not only of the scholars who pleased themselves and Augustus by investigating these subjects, but also of the common people both in Rome and in the country. But the value varies greatly throughout the work. Where the poet describes some bit of ritual which he has himself seen, or tells some Italian story he has himself heard, he is invaluable; but as a substitute for the work of Varro on which he drew, he only increases our thirst for the original. No great scholar himself, he aimed at producing a popular account of the results of the work of scholars, picking and choosing here and there as suited his purpose, and not troubling himself to write with scientific accuracy. Moreover, he probably made free use of Alexandrine poets, and especially of Callimachus, whose Aetia is in some degree his model for the whole poem; and thus it is that the work contains a large proportion of Greek myth, which is often hard to distinguish from the fragments of genuine Italian legend which are here and there imbedded in it. Still, when all is said, a student of the Roman religion should be grateful to Ovid; and when after the month of June we lose him as a companion, we may well feel that the subject not only loses with him what little literary interest it can boast of, but becomes for the most part a mere investigation of fossil rites, from which all life and meaning have departed for ever.

VI. The Calendar of the Republic and its Religious Festivals.
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All the calendars still surviving belong, as we saw, to the early Empire, and represent the Fasti as revised by Julius. But what we have to do with is the calendar of the Republic. Can it be recovered from those we still possess? Fortunately this is quite an easy task, as Mommsen himself has pointed out[39]; we can reconstruct for certain the so-called calendar of Numa as it existed throughout the Republican era. The following considerations must be borne in mind:

1. It is certain that Caesar and his advisers would alter the familiar calendar as little as possible, acting in the spirit of persistent conservatism from which no true Roman was ever free. They added 10 days to the old normal year of 355 days, i. e. two at the end of January, August, and December, and one at the end of April, June, September, and November; but they retained the names of the months, and their division by Kalends, Nones, and Ides, and also the signs of the days, and the names of all festivals throughout the year. Later on further additions were made, chiefly in the way of glorification of the Emperors and their families; but the skeleton remained as it had been under the Republic.

2. It is almost certain that the Republican calendar itself had never been changed from its first publication down to the time of Caesar. There is no historical record of any alteration, either by the introduction of new festivals or in any other way. The origin of no festival is recorded in the history of the Republic, except the second Carmentalia, the Saturnalia, and the Cerealia[40]; and in these three cases we can be morally certain that the record, if such it can be called, is erroneous.

3. If Julius and his successors altered only by slight additions, and if the calendar which they had to work on was of great antiquity and unchanged during the Republic, how, in the next place, are we to distinguish the skeleton of that ancient calendar from the Julian and post-Julian additions? Nothing is easier; in Mommsen’s words, it is not a matter of calculation; a glance at the Fasti is sufficient. In all these it will be seen that the numbers, names, and signs of the days were cut or painted in large capital letters; while ludi, sacrifices, and all additional notes and comments appear in small capital letters. It cannot be demonstrated that the large capital letters represent the Republican calendar; but the circumstantial evidence, so to speak, is convincing. For inscribed in these large capitals is all the information which the Roman of the Republic would need; the dies fasti, comitiales, nefasti, &c.; the number of the days in the month; the position of the Nones and the Ides and the names of those days on which fixed festivals took place; all this in an abbreviated but no doubt familiar form. The minor sacrificial rites, which concerned the priests and magistrates rather than the people, he did not find there; they would only have confused him. The moveable festivals, too, he did not find there, as they changed their date from year to year and were fixed by the priesthood as the time for each came round. The ludi, or public games, were also absent from the old calendar, for they were, originally at least, only adjuncts to certain festivals out of which they had grown in course of time. Lastly, all rites which did not technically concern the State as a whole, but only its parts and divisions[41], i. e. of gentes and curiae, of pagi (paganalia), montes (Septimontium) and sacella (Sacra Argeorum), could not be included in the public calendar of the Roman people.

But the Roman of the Republic, even if his calendar were confined to the indications given by the large capital letters in the Julian calendar, could find in these the essential outline of the yearly round of his religious life. This outline we too can reconstruct, though the detail is often wholly beyond our reach. For this detail we have to fall back upon other sources of information, which are often most unsatisfactory and difficult to interpret. What are these other sources, of what value are they, and how can that value be tested?

Apart from the surviving Fasti, we have to depend, both for the completion of the religious calendar, and for the study and interpretation of all its details, chiefly on the fragmentary remains of the works of the two great scholars of the age of Julius and Augustus, viz. Varro and Verrius Flaccus, and on the later grammarians, commentators, and other writers who drew upon their voluminous writings. Varro’s book de Lingua Latina, though not complete, is in great part preserved, and contains much information taken from the books of the pontifices, which, did we but possess them, would doubtless constitute our one other most valuable record besides the Fasti themselves[42]. Such, too, is the value of the dictionary of Verrius Flaccus, which, though itself lost, survives in the form of two series of condensed excerpts, made by Festus probably in the second century, A.D., and by Paulus Diaconus as late as the beginning of the ninth[43]. Much of the work of Varro and Verrius is also imbedded in the grammatical writings of Servius the commentator on Virgil, in Macrobius, Nonius, Gellius, and many others, and also in Pliny’s Natural History, and in some of the Christian Fathers, especially St. Augustine and Tertullian; but all these need to be used with care and caution, except where they quote directly from one or other of their two great predecessors. The same may be said of Laurentius Lydus[44], who wrote in Greek a work de Mensibus in the sixth century, which still survives. To these materials must be added the great historical writers of the Augustine age; Livy, who, uncritical as he was, and incapable of distinguishing the genuine Italian elements in religious tradition from the accretions of Greek and Graeco-Etruscan myth, yet supplies us with much material for criticism; and Dionysius of Halicarnassus, who as a foreigner resident for some time in Rome, occasionally describes ritual of which he was himself a witness. The Roman lives of Plutarch, and his curious collection entitled Roman Questions, also contain much interesting matter, taken from several sources, e.g. Juba, the learned king of Mauritania, but as a rule ultimately referable to Varro. Beyond these there is no one author of real importance; but the ‘plant’ of the investigator will include of course the whole of Roman literature, and Greek literature so far as it touches Roman life and history. Of epigraphical evidence there is not much for the period of the Republic, beyond the fragments of the Fasti; by far the most valuable Italian religious inscription is not Roman but Umbrian; and the Acta Fratrum Arvalium only begin with the Empire. Yet from these[45], and from a few works of art, however hard of interpretation, some light has occasionally been thrown upon the difficulties of our subject; and the study of early Italian culture is fast progressing under the admirable system of excavation now being supervised by the Italian government.

All this material has been collected, sifted, and built upon by modern scholars, and chiefly by Germans. The work of collecting was done to a great extent in the sixteenth and seventeenth centuries; the rest of the process mainly in the nineteenth. The chief writers will be quoted as occasion demands; here can only be mentioned, honoris causa, the writings of Ambrosch, Preller, Schwegler, Marquardt[46], and of some of the writers in the Mythological Lexicon, edited by Roscher, especially Professor Wissowa of Berlin, whose short but pithy articles, as well as his treatises de Feriis and de Dis Indigetibus are models of scholarly investigation[47]. Of late, too, anthropologists and folk-lorists have had something to say about Roman religious antiquities; of these, the most conspicuous is the late lamented Dr. Mannhardt, who applied a new method to certain problems both of the Greek and the Roman religion, and evolved a new theory for their interpretation. Among other works of this kind, which incidentally throw light on our difficulties, the most useful to me have been those of Professor Tylor, Mr. Frazer, Mr. Andrew Lang, and the late Professor Robertson Smith. In the Religion of the Semites, by the last named scholar, I seem to see a deeper insight into the modes of religious thought of ancient peoples than in any other work with which I am acquainted.

Yet in spite of all this accumulation of learning and acumen, it must be confessed that the study of the oldest Roman religion is still one of insuperable difficulty, and apt to try the patience of the student all the more as he slowly becomes aware of the conditions of the problem before him. There are festivals in the calendar about which we really know nothing at all, and must frankly confess our ignorance; there are others about which we know just enough to be doubtful; others again, in interpreting which the Romans themselves plainly went astray, leaving us perhaps nothing but a baseless legend to aid us in guessing their original nature. It must be borne in mind that the Roman religion was in ruins when the Julian calendar was drawn up, and that the archaeological research which was brought to bear upon it by Varro and Verrius was not of a strictly scientific character. And during the last two centuries of the Republic, as the once stately building crumbled away, it became overlaid with growths of foreign and especially of Greek origin, under which it now lies hopelessly buried. The ground-plan alone remains, in the form of the calendar as it has been explained above; to this we must hold fast if we would obtain any true conception of the religion of the earliest Roman State[48]. Here and there some portion of the building of which it was the basis can however still be conjecturally restored by the aid of Varro and Verrius and a few other ancient writers, tested by the criticism of modern scholars, and sometimes by the results of the science of comparative religion. Such particular restoration is what has been attempted in this work, not without much misgiving and constant doubt.

The fall of the Republic is in any case a convenient point from which to survey the religious ideas and practice of the conquerors of the civilized world. It is not indeed a more significant epoch in the history of the Roman religion than the era of the Punic wars, when Rome ceased to be a peninsular, and began to be a cosmopolitan state; but it is a turning-point in the history of the calendar and of religious worship as well as of the constitution. Henceforward, in spite of the strenuous efforts of Augustus to revive the old forms of worship, all religious rites have a tendency to become transformed or overshadowed, first by the cult of the Caesars[49]; secondly, by the steadily increasing influence of foreign and especially of Oriental cults; and lastly, by Christianity itself[50].

Taking our stand, then, in the year 46 B.C., the last year of the pre-Julian calendar, we are able in a small volume, by carefully working through that calendar, to lay a firm foundation of material for the study of the religious life and thought of the Roman people while it was still in some sense really Roman. The plan has indeed its disadvantages; it excludes the introduction of a systematic account of certain departments of the subject, such as the development of the priesthoods, the sacrificial ritual, the auspicia, and the domestic practice of religious rites[51]. But if it is true, as it undoubtedly is, that in dealing with the Roman religion we must begin with the cult[52], and that for the cult the one ‘sincerum documentum’ is to be found in the surviving Fasti, these drawbacks may fairly be deemed to be counterbalanced by distinct advantages. And in order to neutralize any bewilderment that may be caused by the constant variety of the rites we shall meet with, both in regard to their origin, history, and meaning, some attempt will be made, when we have completed the round of the year, to sum up our results, to sketch in outline the history of Roman religious ideas, and to estimate the influence of all this elaborate ceremonial on the life and character of the Roman people.



In order to fit the calendar of each month into a single page of this work it has been necessary to print the names of the festivals, and the indications of Kalends, Nones, &c. in small capital letters instead of the large capitals in which they appear in the originals (see above, p. 15). In the headings to the days as they occur throughout the book the method of the originals will be reproduced exactly, i. e. large capitals represent in every case the most ancient calendar of the Republic, and small capitals the additamenta ex fastis.


Calendar.
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MENSIS MARTIUS


Table of Contents













	Fasti antiquissimi.
	Additamenta ex fastis.
	Additamenta ex scriptoribus.



	
	
	
	
	



	1
	KAL. NP
	
	1. Feriae Marti. Iunoni Lucinae.
	1. Matronalia(?).



	2
	F
	
	
	



	3
	C
	
	
	



	4
	C
	
	
	



	5
	C
	
	
	



	6
	NP
	
	
	



	7
	NON. F
	
	7. Vediovi.
	



	8
	F
	
	
	



	9
	C
	
	
	9. Arma ancilia movent.



	10
	C
	
	
	



	11
	C
	
	
	



	12
	C
	
	
	



	13
	EN
	
	
	



	14
	NP
	EQUIRRIA
	14 (or 15?). Feriae Marti.
	14. Mamuralia(?).



	15
	EID. NP
	
	15. Feriae Annae Perennae.
	



	16
	F
	
	
	16 (and 17?). Sacra Argeorum.



	17
	NP
	LIBERALIA AGONIA
	
	



	18
	C
	
	
	



	19
	N
	QUINQUATRUS
	19. Feriae Marti.
	



	20
	C
	
	
	



	21
	C
	
	
	



	22
	N
	
	
	



	23
	NP
	TUBILUSTRIUM
	
	



	24
	Q.R.C. F
	
	
	



	25
	C
	
	
	



	26
	C
	
	
	



	27
	NP
	
	
	



	28
	C
	
	
	



	29
	C
	
	
	



	30
	C
	
	
	



	31
	C
	
	31. Lunae in Aventino.
	






MENSIS APRILIS


Table of Contents















	Fasti antiquissimi.
	Additamenta ex fastis.
	Additamenta ex scriptoribus.



	
	
	
	
	



	1
	KAL. F
	
	
	1. Veneralia(?). Fortunae virili in balneis (Verr. Flacc.).



	2
	F
	
	
	



	3
	C
	
	
	



	4
	C
	
	4. Matri Magnae. 4-10. Ludi Megalesiaci.
	



	5
	NON. N
	
	5. Fortunae publicae citeriori in colle.
	



	6
	NP
	
	
	



	7
	N
	
	
	



	8
	N
	
	
	



	9
	N
	
	9-10 or 10-11. Oraculum Fortunae patet (at Praeneste).
	



	10
	N
	
	
	



	11
	N
	
	
	



	12
	N
	
	12-19. Ludi Cereales
	



	13
	EID. NP
	
	
	



	14
	N
	
	
	



	15
	NP
	FORDICIDIA
	
	



	16
	N
	
	
	



	17
	N
	
	
	



	18
	N
	
	
	



	19
	N
	CEREALIA
	19. Cereri Libero Liberae.
	



	20
	N
	
	
	



	21
	NP
	PARILIA
	
	21. Natalis urbis (Philoc.).



	22
	N
	
	
	



	23
	NP
	VINALIA
	23. Veneri Erycinae. Iovi.
	



	24
	C
	
	
	24. Feriae Latinae (conceptivae) usually about this time.



	25
	NP
	ROBIGALIA
	25. Sacrificium et ludi.
	



	26
	F
	
	
	



	27
	C
	
	
	



	28
	NP
	
	28. Ludi Florae, to V. Non. Mai. (May 3).
	28. Floralia (Plin.).



	29
	C
	
	
	






MENSIS MAIUS


Table of Contents















	Fasti antiquissimi.
	Additamenta ex fastis.
	Additamenta ex scriptoribus.



	
	
	
	
	



	1
	KAL. F
	
	1. Laribus (praestitibus).
	1. Dies natalis of temple of Bona Dea (Ovid).



	2
	F
	
	
	



	3
	C
	
	
	



	4
	C
	
	
	



	5
	C
	
	
	



	6
	C
	
	
	



	7
	NON. [53]F
	
	
	



	8
	F
	
	
	



	9
	N
	LEMURIA
	
	



	10
	C
	
	
	



	11
	N
	LEMURIA
	
	



	12
	NP
	
	
	



	13
	N
	LEMURIA
	
	



	14
	C
	
	
	



	15
	EID. NP
	
	15. Feriae Iovi Mercurio Maiae.
	15. Sacra Argeorum (Ovid, &c.).



	16
	F
	
	
	



	17
	C
	
	
	



	18
	C
	
	
	



	19
	C
	
	
	



	20
	C
	
	
	



	21
	NP
	AGONIA
	21. Vediovi.
	



	22
	N
	
	
	



	23
	NP
	TUBILUSTRIUM
	23. Volcano.
	



	24
	Q.R.C. F
	
	
	



	25
	C
	
	25. Fortunae publicae Populi Romani.
	



	26
	C
	
	
	



	27
	C
	
	
	



	28
	C
	
	
	



	29
	C
	
	
	29. Ambarvalla (feriae conceptivae).



	30
	C
	
	
	



	31
	C
	
	
	






MENSIS IUNIUS


Table of Contents















	Fasti antiquissimi.
	Additamenta ex fastis.
	Additamenta ex scriptoribus.



	
	
	
	
	



	1
	KAL. N
	
	1. Iunoni Monetae.
	1. Kalendae fabariae (Plin.) Ludi.



	2
	F
	
	
	



	3
	C
	
	3. Bellonae in circo.
	



	4
	C
	
	
	



	5
	NON. N
	
	5. Dio Fidio in colle.
	



	6
	N
	
	
	



	7
	N
	
	
	



	8
	N
	
	8. Menti in Capitolio.
	



	9
	N
	VESTALIA
	
	



	10
	N
	
	
	



	11
	N
	MATRALIA
	
	



	12
	N
	
	
	



	13
	EID. NP
	
	13. Feriae Iovi.
	13. Quinquatrus minusculae.



	14
	
[54]N
	
	
	



	15
	Q.ST.D. F
	
	
	



	16
	C
	
	
	



	17
	C
	
	
	



	18
	C
	
	18. Annae sacrum.
	



	19
	C
	
	
	



	20
	C
	
	20. Summano ad circum maximum.
	



	21
	C
	
	
	



	22
	C
	
	
	



	23
	C
	
	
	



	24
	C
	
	24. Forti Fortunae.
	



	25
	C
	
	
	



	26
	C
	
	
	



	27
	C
	
	
	



	28
	C
	
	
	



	29
	F
	
	
	







MENSIS QUINTILIS


Table of Contents















	Fasti antiquissimi.
	Additamenta ex fastis.
	Additamenta ex scriptoribus.



	
	
	
	
	



	1
	KAL. N
	
	
	



	2
	N
	
	
	



	3
	N
	
	
	



	4
	NP
	
	
	



	5
	NP
	POPLIFUGIA
	
	



	6
	N
	
	6-13. Ludi Apollinares.
	



	7
	NON. N
	
	
	7. Nonae Caprotinae (Varro).



	8
	N
	
	
	



	9
	N
	
	
	9. Vitulatio (Varro).



	10
	C
	
	
	



	11
	C
	
	
	



	12
	C
	
	
	



	13
	C
	
	
	



	14
	C
	
	14-19. Mercatus.
	



	15
	EID. NP
	
	
	



	16
	F
	
	
	



	17
	C
	
	
	



	18
	C
	
	18. Dies Alliensis.
	



	19
	NP
	LUCARIA
	
	



	20
	C
	
	
	



	21
	NP
	LUCARIA
	
	



	22
	C
	
	
	



	23
	NP
	NEPTUNALIA
	
	



	24
	N
	
	
	



	25
	NP
	FURRINALIA
	
	



	26
	C
	
	
	



	27
	C
	
	
	



	28
	C
	
	
	



	29
	C
	
	
	



	30
	C
	
	30. Fortunae huiusque diei in campo.
	



	31
	C
	
	
	






MENSIS SEXTILIS


Table of Contents















	Fasti antiquissimi.
	Additamenta ex fastis.
	Additamenta ex scriptoribus.



	
	
	
	
	



	1
	KAL. F
	
	1. Spei ad forum holitorium.
	1. Laribus compitalibus? (Ovid, 5. 147).



	2
	NP
	
	
	



	3
	C
	
	
	



	4
	C
	
	
	



	5
	NON. F
	
	5. Saluti in colle Quir.
	



	6[55]

	F
	
	
	



	7
	C
	
	
	



	8
	C
	
	8 (or 9?) Soli Indigiti in colle Quir.
	



	9
	F
	
	
	



	10
	C
	
	
	



	11
	C
	
	
	



	12
	C
	
	12. Herculi invicto ad circ. max.
	



	13
	EID. NP
	
	13. Feriae Iovi.
	



	14
	F
	
	Dianae in Aventino.
	



	15
	C
	
	Vortumno in Aventino, &c. (see p. 198).
	



	16
	C
	
	
	



	17
	NP
	PORTUNALIA
	17. Ianoad theatrum Marcelli.
	



	18
	C
	
	
	



	19[56]

	FP
	VINALIA
	
	



	20
	C
	
	
	



	21
	NP
	CONSUALIA
	21. Conso in Aventino.
	



	22
	EN
	
	
	



	23
	NP
	VOLCANALIA
	23. Volcano in circo Flaminio, &c.
	



	24
	C
	
	
	24. Mundus patet (Festus).



	25
	NP
	OPICONSIVIA
	
	



	26
	C
	
	
	



	27
	NP
	VOLTURNALIA
	
	



	28
	C
	
	
	



	29
	F
	
	
	







MENSIS SEPTEMBER


Table of Contents















	Fasti antiquissimi.
	Additamenta ex fastis.
	Additamenta ex scriptoribus.



	
	
	
	
	



	1
	KAL. F
	
	
	



	2
	F
	
	
	



	3
	F
	
	
	



	4
	C
	
	4-12. Ludi Romani.
	



	5
	NON. F
	
	
	



	6
	F
	
	
	



	7
	C
	
	
	



	8
	C
	
	
	



	9
	C
	
	
	



	10
	C
	
	
	



	11
	C
	
	
	



	12[57]

	N
	
	
	



	13
	EID. NP
	
	13. Iovi epulum. Feriae Iovi.
	



	14
	F
	
	14. Equorum probatio.
	



	15[58]

	N
	
	15-19. Ludi Romani in circo.
	



	16
	C
	
	
	



	17
	C
	
	
	



	18
	C
	
	
	



	19
	C
	
	
	



	20
	C
	
	20-23. Mercatus.
	



	21
	C
	
	
	



	22
	C
	
	
	



	23
	F
	
	
	



	24
	C
	
	
	



	25
	C
	
	
	



	26
	C
	
	
	



	27
	C
	
	
	



	28
	C
	
	
	



	29
	F
	
	
	






MENSIS OCTOBER


Table of Contents















	Fasti antiquissimi.
	Additamenta ex fastis.
	Additamenta ex scriptoribus.



	
	
	
	
	



	1
	KAL. N
	
	1. Tigillo sororio Acili. Fidei in Capitolio.
	



	2
	F
	
	
	



	3
	C
	
	
	



	4
	C
	
	
	



	5
	C
	
	
	5. Mundus patet.



	6[59]

	C
	
	
	



	7
	NON. F
	
	7. Iovi fulguri. Iunoni Curriti in campo.
	



	8
	F
	
	
	



	9
	C
	
	
	



	10
	C
	
	
	



	11
	NP
	MEDITRINALIA
	
	



	12
	C
	
	
	



	13
	NP
	FONTINALIA
	13. Feriae Fonti.
	



	14
	EN
	
	
	



	15
	EID. NP
	
	15. Feriae Iovi.
	15. Sacrifice of October horse (Festus).



	16
	F
	
	
	



	17
	C
	
	
	



	18
	C
	
	
	



	19
	NP
	ARMILUSTRIUM
	
	



	20
	C
	
	
	



	21
	C
	
	
	



	22
	C
	
	
	



	23
	C
	
	
	



	24
	C
	
	
	



	25
	C
	
	
	



	26
	C
	
	
	



	27
	C
	
	
	



	28
	C
	
	
	



	29
	C
	
	
	



	30
	C
	
	
	



	31
	C
	
	
	






MENSIS NOVEMBER


Table of Contents















	Fasti antiquissimi.
	Additamenta ex fastis.
	Additamenta ex scriptoribus.



	
	
	
	
	



	1
	KAL. F
	
	
	



	2
	F
	
	
	



	3
	C
	
	
	



	4
	C
	
	4-17. Ludi plebeii.
	



	5
	F
	
	
	



	6
	NON. F
	
	
	



	7
	C
	
	
	



	8
	C
	
	
	



	9
	C
	
	
	



	10
	C
	
	
	



	11
	C
	
	13. Feriae Iovi. Iovi epulum.
	



	12
	C
	
	
	



	13
	EID. NP
	
	13. (or 14?). Feroniae in campo. Fortunae Primigeniae.
	



	14
	F
	
	
	



	15
	C
	
	
	



	16
	C
	
	
	



	17
	C
	
	14. Equorum probatio.
	



	18
	C
	
	18-20. Mercatus.
	



	19
	C
	
	
	



	20
	C
	
	
	



	21
	C
	
	
	



	22
	C
	
	
	



	23
	C
	
	
	



	24
	C
	
	
	



	25
	C
	
	
	



	26
	C
	
	
	



	27
	C
	
	
	



	28
	C
	
	
	



	29
	F
	
	
	







MENSIS DECEMBER


Table of Contents















	Fasti antiquissimi.
	Additamenta ex fastis.
	Additamenta ex scriptoribus.



	
	
	
	
	



	1
	KAL. N
	
	1. Neptuno Pietati ad circ. max.
	1. Fortunae muliebri (Dionys.).



	2
	N
	
	
	



	3
	N
	
	
	3. Sacra Bonae Deae (Plutarch, &c.).



	4
	C
	
	
	



	5
	NON. F
	
	
	5. Faunalia rustica (Horace).



	6
	F
	
	
	



	7
	C
	
	
	



	8
	C
	
	8. Tiberino in insula.
	



	9
	C
	
	
	



	10
	C
	
	
	



	11
	NP
	AG[ONIA] IN.
	
	11. Septimontium (Festus; Varro).



	12
	EN
	
	12. Conso in Aventino.
	



	13
	EID. NP
	
	13. Telluri et Cereri in Carinis.
	



	14
	F
	
	
	



	15
	NP
	CONSUALIA
	
	



	16
	C
	
	
	



	17
	NP
	SATURNALIA
	
	



	18
	C
	
	
	



	19
	NP
	OPALIA
	
	



	20
	C
	
	
	



	21
	NP
	DIVALIA
	
	



	22
	C
	
	
	22. Laribus permarinis in porticu Minucia.



	23
	NP
	LARENTALIA
	
	



	24
	C
	
	
	



	25
	C
	
	
	



	26
	C
	
	
	



	27
	C
	
	
	



	28
	C
	
	
	



	29
	F
	
	
	






MENSIS IANUARIUS


Table of Contents













	Fasti antiquissimi.
	Additamenta ex fastis.
	Additamenta ex scriptoribus.



	
	
	
	
	



	1
	KAL. F
	
	1. Aesculapio Vediovi in insula
	



	2
	F
	
	
	



	3
	C
	
	
	3-5 (circa). Compitalia or ludi compitales.



	4
	C
	
	
	



	5
	NON. F
	
	
	



	6
	F
	
	
	



	7
	C
	
	
	



	8
	C
	
	
	



	9
	[NP]
	AGONIA
	
	



	10
	EN
	
	
	



	11
	NP
	CARMENTALIA
	
	11. ‘Inturnalia’ Servius.



	12
	C
	
	
	



	13
	EID. NP
	
	
	



	14
	EN
	
	
	



	15
	NP
	CARMENTALIA
	
	



	16
	C
	
	
	



	17
	C
	
	
	



	18
	C
	
	
	



	19
	C
	
	
	



	20
	C
	
	
	



	21
	C
	
	
	



	22
	C
	
	
	



	23
	C
	
	
	



	24
	C
	
	
	24-26. Sementivae or Paganalia (Ovid) (feriae conceptivae).



	25
	C
	
	
	



	26
	C
	
	
	



	27
	C
	
	27. Castori et Polluci (dedication of temple).
	



	28
	C
	
	
	



	29
	F
	
	
	






MENSIS FEBRUARIUS


Table of Contents















	Fasti antiquissimi.
	Additamenta ex fastis.
	Additamenta ex scriptoribus.



	
	
	
	
	



	1
	KAL. N
	
	
	1. Iunoni Sospitae (Ovid).



	2
	N
	
	
	



	3
	N
	
	
	



	4
	N
	
	
	



	5
	NON. NP
	
	5. Concordiae in arce (Praen.).
	



	6
	N
	
	
	



	7
	N
	
	
	



	8
	N
	
	
	



	9
	N
	
	
	



	10
	N
	
	
	



	11
	N
	
	
	



	12
	N
	
	
	



	13
	EID. NP
	
	13. Fauno in insula (Esq.).
	13-21. Parentalia.



	14
	N
	
	
	



	15
	NP
	LUPERCALIA
	
	



	16
	EN
	
	
	



	17
	NP
	QUIRINALIA
	
	17. Last day of Fornacalia (feriae conceptivae). ‘Stultorum feriae’ (Paulus, &c.).



	18
	C
	
	
	



	19
	C
	
	
	



	20
	C
	
	
	



	21[60]

	FP
	FERALIA
	
	



	22
	C
	
	
	



	23
	NP
	TERMINALIA
	
	



	24
	N
	REGIFUGIUM
	
	



	25
	C
	
	
	



	26
	EN
	
	
	



	27
	NP
	EQUIRRIA
	
	



	28
	C
	
	
	








MENSIS MARTIUS.
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The mensis Martius stands alone among the Roman months. Not only was it the first in matters both civil and religious down to the time of Julius Caesar, but it is more closely associated with a single deity than any other, and that deity the protector and ancestor of the legendary founder of the city. It bears too the name of the god, which is not the case with any other month except January; and it is less certain that January was named after Janus than that March was named after Mars. The cult of Janus is not specially obvious in January except on a single day; but the cult of Mars is paramount all through March, and gives a peculiar character to the month’s worship.

It follows on a period which we may call one of purification, or the performance of piacular duties towards dead ancestors and towards the gods; and this has itself succeeded a time of general festivity in the homestead, the group of homesteads, the market, and the cross-roads. The rites of December and January are for the most part festive and social, those of February mystic and melancholy—characteristics which have their counterpart in the Christian Christmas, New Year, and Lent. The rites of March are distinct from those of either period, as we shall see. They again are followed by those of April, the opening month, which are gay and apt to be licentious; then comes the mensis Maius or month of growth, which is a time of peril for the crops, and has a certain character of doubt and darkness in its rites; lastly comes June, the month of maturity, when harvest is close at hand, and life begins to brighten up once more. After this the Roman months cease to denote by their names those workings of nature on which the husbandman’s fortune for the year depends.

By a process of elimination we can make a guess at the kind of ideas which must have been associated with the month which the Romans called Martius, even before examining its rites in detail. It is the time when the spring, whose first breath has been felt in February, begins to show its power upon the land[61]. Some great numen is at work, quickening vegetation, and calling into life the powers of reproduction in man and the animals. The way in which this quickening Power or Spirit was regarded by primitive man has been very carefully investigated of recent years, and though the variation is endless both in myth and in ritual, we may now safely say that he was looked on as coming to new life after a period of death, or as returning after an absence in the winter, or as conquering the hostile powers that would hinder his activity. Among civilized peoples these ideas only survive in legend or poetry, or in some quaint bit of rural custom, often semi-dramatic, which may or may not have found its way into the organized cults of a city state of Greece or Italy, or even into the calendar of a Christian Church. But when these survivals have been collected in vast numbers both from modern Europe and from classical antiquity, and compared with the existing ideas and practices of savage peoples, they can leave no doubt in our minds as to the general character of the primitive husbandman’s conception of the mysterious power at work in spring-time.

It was this Power, we can hardly doubt, that the Latins knew by the name of Mars, the god whose cult is so prominent throughout the critical period of the quickening processes. We know him in Roman literature as a full-grown deity, with characteristics partly taken from the Greeks, partly extended and developed by a state priesthood and the usage of a growing and cosmopolitan city. We cannot trace him back, step by step, to his earliest vague form as an undefined Spirit, Power, or numen; it is very doubtful whether we can identify him, as mythologists have often done, with anything so obvious and definite as the sun, which by itself does not seem to have been held responsible by primitive peoples for the workings of nature at this time of year. We do not even know for certain the meaning of his name, and can get no sure help from comparative philology. Nevertheless there is a good deal of cumulative evidence which suggests a comparatively humble origin for this great god, some points of which we shall meet with in studying his cult during the month. The whole subject has been worked up by Roscher in the article on Mars in his Mythological Lexicon, which has the great advantage of being based on an entire re-examination of the Mars-cult, which he had handled in an earlier essay on Apollo and Mars.


Kal. Mart. (March 1). NP.
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FERIAE MARTI. (PRAEN.)

N̄ MARTIS. (PHILOC.)

IUN[O]NI LUCINAE E[S]QUILIIS QUOD EO DIE AEDES EI [DEDICA]TA EST PER MATRONAS QUAM VOVERAT ALBI[NIA] ... VEL UXOR ... SI PUERUM ... [AT]QUE IPSA[M].... (PRAEN.)

This was the New Year’s day of the Roman religious calendar. From Macrobius[62] we learn that in his day the sacred fire of Vesta was now renewed, and fresh laurels fixed on the Regia, the Curiae, and the houses of the flamens; the custom therefore was kept up long after the first of March had ceased to be the civil New Year. Ovid alludes to the same rites, and adds the Aedes Vestae as also freshly decorated[63]:




Neu dubites, primae fuerint quin ante Kalendae

Martis, ad haec animum signa referre potes.

Laurea flaminibus quae toto perstitit anno

Tollitur, et frondes sunt in honore novae.

Ianua tunc regis posita viret arbore Phoebi;

Ante tuas fit idem, curia prisca, fores.

Vesta quoque ut folio niteat velata recenti,

Cedit ab Iliacis laurea cana focis.







The mention of these buildings carries us back to the very earliest Rome, when the rex and his sons and daughters[64] (Flamines and Vestales, in their later form) performed between them the whole religious duty of the community; to these we may perhaps add the warrior-priests of Mars (Salii). The connexion of the decoration with the Mars-cult is probable, if not certain; the laurel was sacred to Mars, for in front of his sacrarium in the regia there grew two laurels[65], and it has been conjectured that they supplied the boughs used on this day[66].

March 1 is also marked in the calendar of Philocalus as the birthday of Mars (N̄ = natalis Martis). This appears in no other calendar as yet discovered, and is conspicuously absent in the Fasti Praenestini; it is therefore very doubtful whether any weight should be given to a fourth-century writer whose calendar had certainly an urban and not a rustic basis[67]. There is no trace of allusion to a birth of Mars on this day in Latin literature, though the day is often mentioned. There was indeed a pretty legend of such a birth, told by Ovid under May 2[68], which has its parallels in other mythologies; Juno became pregnant of Mars by touching a certain flower of which the secret was told her by Flora:




Protinus haerentem decerpsi pollice florem;

Tangitur et tacto concipit illa sinu.

Iamque gravis Thracen et Iaeva Propontidis intrat

Fitque potens voti, Marsque creatus erat.







Of this tale Preller remarked long ago that it has a Greek setting: it is in fact in its Ovidian form a reflex from stories such as those of the birth of Athena and of Kora. Yet it has been stoutly maintained[69] that it sprang from a real Italian germ, and is a fragment of the lost Italian mythology. Now, though it is certainly untrue that the Italians had no native mythology, and though there are faint traces, as we shall see, of tales about Mars himself, yet the Latins at least so rarely took these liberties with their deities[70], that every apparent case of a divine myth needs to be carefully examined and well supported. In this case we must conclude that there is hardly any evidence for a general belief that March 1 was the birthday of Mars; and that Ovid’s story of Juno and Mars must be looked on with suspicion so far as these deities are concerned.

The idea that Mars was born on March 1 might arise simply from the fact that the day was the first of his month and also the first of the year. It is possible however to account for it in another way. It was the dies natalis of the temple of Juno Lucina on the Esquiline, as we learn from the note in the Fasti Praenestini; and this Juno had a special power in childbirth. The temple itself was not of very ancient date[71], but Juno had no doubt always been especially the matrons’ deity, and in a sense represented the female principle of life[72]. To her all kalends were sacred, and more especially the first kalends of the year, on which we find that wives received presents from their husbands[73], and entertained their slaves. In fact the day was sometimes called the Matronalia[74], though the name has no technical or religious sense. Surely, if a mother was to be found for Mars, no one could be more suitable that Juno Lucina; and if a day were to be fixed for his birth, no day could be better than the first kalends of the year, which was also the dedication-day of the temple of the goddess. At what date the mother and the birthday were found for him it is impossible to discover. The latter may be as late as the Empire; the former may have been an older invention, since Mars seems to have been apt to lend himself, under Greek or Etruscan influence, somewhat more easily to legendary treatment than some other deities[75] But we may at any rate feel pretty sure that it was the Matronalia on March 1 that suggested the motherhood of Juno and the birth of Mars; and we cannot, as Roscher does, use the Matronalia to show that these myths were old and native[76].

Yet another legend was attached to this day. It was said that the original ancile, or sacred shield of Mars, fell down from heaven[77], or was found in the house of Numa[78], on March 1. This was the type from which were copied the other eleven belonging to the collegium of Salii Palatini; in the legend the smith who did this work was named Mamurius, and was commemorated in the Salian hymn[79]. These are simply fragments of a tangle of myth which grew up out of the mystery attaching to the Salii, or dancing priests of Mars, and to the curious shields which they carried, and the hymns which they sang[80]; in the latter we know that the word Mamuri often occurred, which is now generally recognized as being only a variant of the name Mars[81]. We shall meet with the word again later in the month. This also was the first day on which the shields were ‘moved,’ as it was called; i. e. taken by the Salii from the sacrarium Martis in the Regia[82], and carried through the city in procession. Dionysius (ii. 70) has left us a valuable description of these processions, which continued till the 24th of the month; the Salii leaped and danced, reminding the writer of the Greek Curetes, and continually struck the shields with a short spear or staff[83] as they sang their ancient hymns and performed their rhythmical dances.

The original object and meaning of all these strange performances is now fairly well made out, thanks to the researches of Müllenhoff, Mannhardt, Roscher, Frazer and others. Roscher, in his comparison of Apollo and Mars[84], pointed out the likeness in the spring festivals of the two gods. At Delphi, at the Theophania (7th of Bysios = March), there were decorations, sacrifices, dances, and songs; and of these last, some were ὔμνοι κλητικοί, or invocations to the god to appear, some παιᾶνες, or shouts of encouragement in his great fight with the dragon, or perhaps intended to scare the dragon away. For Apollo was believed to return in the spring, to be born anew, and to struggle in his infancy with the demon of evil. At other places in Greece similar performances are found; at Delos[85], at Ortygia[86] near Ephesus, at Tegyra, and elsewhere. At Ortygia the Κουρῆτες stood and clashed their arms to frighten away Hera the enemy of Apollo’s mother Leto, in the annual dramatic representation of the perilous labour of the mother and the birth of her son. These practices (and similar ones among northern peoples) seem to be the result of the poetical mythology of an imaginative race acting on still more primitive ideas. From all parts of the world Mr. Frazer has collected examples of rites of this kind occurring at some period of real or supposed peril, and often at the opening of a new year, in which dances, howling, the beating of pots and pans, brandishing of arms, and even firing of guns are thought efficacious in driving out evil spirits which bring hurt of some kind to mankind or to the crops which are the fruits of his labour[87]. This notion of evil spirits and the possibility of expelling them is at the root of the whole series of practices, which in the hands of the Greeks became adorned with a beautiful mythical colouring, while the Romans after their fashion embodied them in the cult of their city with a special priesthood to perform them, and connected them with the name of their great priest king.

In an elaborate note[88] Mr. Frazer has attempted to explain the rites of the Salii in the light of the material he has collected. He is inclined to see two objects in their performances: (1) the routing out of demons of all kinds in order to collect them for transference to the human scapegoat, Mamurius Veturius (see below on March 14), who was driven out a fortnight later; and (2) to make the corn grow, by a charm consisting in leaping and dancing, which is known in many parts of the world. It will perhaps be safer to keep to generalities in matters of which we have but slender knowledge; and to conclude that the old Latins believed that the Spirit which was beginning to make the crops grow must at this time be protected from hostile demons, in order that he might be free to perform his own friendly functions for the community. Though the few words preserved of the Salian hymns are too obscure to be of much use[89], we seem to see in them a trace of a deity of vegetation; and the prayer to Mars, which is given in Cato’s agricultural treatise, is most instructive on this point[90].

The Salii in these processions were clothed in a trabea and tunica picta[91], the ‘full dress’ of the warrior inspired by some special religious zeal, wearing helmet, breastplate, and sword. They carried the ancile on the left arm, and a staff or club of some kind to strike it with[92]. At certain sacred places they stopped and danced, their praesul giving them the step and rhythm; and here we may suppose that they also sang the song of which a few fragments have come down to us, where the recurring word Mamurius seems beyond doubt to be a variant of Mars[93]. Each evening they rested at a different place—mansiones Saliorum, as they were called—and here the sacred arms were hung up till the next day, and the Salii feasted. They were twenty-four in number, twelve Palatini and twelve Collini (originally Agonales or Agonenses), the former specially devoted to the worship of Mars Gradivus, the latter to that of Quirinus[94]. The antiquity of the priesthood is proved by the fact that the Salii must be of patrician birth, and patrimi and matrimi (i. e. with both parents living) according to the ancient rule which descended from the worship of the household[95].

It has been suggested that the shields (ancilia) which the Salii carried, being twelve in number for each of the two guilds, represented the twelve months of the year, either as twelve suns[96] (the sun being renewed each month), or as twelve moons, which is a little more reasonable. This idea implies that the number of the Salii (which was the same as that of the Fratres Arvales) was based on the number of months in the year, which is very far from likely; it would seem also to assume that the shape of the shields was round, like sun or moon, which was almost certainly not the case. According to the legend, the original shield fell on the first new moon of the year; but it is quite unnecessary to jump to the conclusion that the others represent eleven other new moons. It would rather seem probable to a cautious inquirer that though an incrustation of late myth may have grown upon the Salii and their carmen and their curious arms, no amount of ingenious combination has as yet succeeded in proving that such myths had their origin in any really ancient belief of the Romans. What we know for certain is that there were twelve warrior-priests of the old Palatine city, and that they carried twelve shields of an antique type, which Varro compares to the Thracian peltae (L. L. 7. 43); shaped not unlike the body of a violin, with a curved indentation on each side[97], which, when the shield was slung on the back, would leave space for the arms to move freely. In this respect, as in the rest of his equipment, the Salius simply represented the old Italian warrior in his ‘war-paint.’ In the examples of expulsion of evils referred to above as collected by Mr. Frazer, it is interesting to notice how often the expellers use military arms, or are dressed in military fashion. This may perhaps help us to understand how attributes apparently so distinct as the military and the agricultural should be found united in Mars and his cult.

Non. Mart. (March 7). F.
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... [VEDI]OVI. ARTIS VEDIOVIS INTER DUOS LUCOS. (PRAEN.)

Various conjectures have been made for correcting this note. We may take it that the first word is rightly completed: some letters seem to have preceded it, and feriae has been suggested[98], but not generally accepted. The next word, Artis, must be a slip of the stone-cutter. That it was not Martis we are sure, as Ovid says that there was no note in the Fasti for this day except on the cult of Vediovis[99]. Even Mommsen is in despair, but suggests Aedis as a possibility, and that dedicata was accidentally omitted after it.

We do not know when the temple was dedicated[100]. The cult of Vediovis seems to have no special connexion with other March rites: and it seems as well to postpone consideration of it till May 21, the dedication-day of the temple in arce. See also on Jan. 1.

vii Id. Mart. (March 9). C.
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ARMA ANCILIA MOVENT. (PHILOC.)

As we have seen, the first ‘moving’ of the ancilia was on the 1st. This is the second mentioned in the calendars; the third, according to Lydus (4. 42), was on the 23rd (Tubilustrium, q.v.). As the Salii seem to have danced with the shields all through the month up to the 24th[101], it has been supposed that these were the three principal days of ‘moving’; and Mr. Marindin suggests that they correspond to the three most important mansiones Saliorum, of which two were probably the Curia Saliorum on the Palatine and the Sacrarium Martis in the Regia[102].

PRID. ID. MART. (MARCH 14). NP.
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EQUIRR[IA]. (MAFF. VAT. ESQ.)

FERIAE MARTI. (VAT.)

SACRUM MAMURIO. (RUSTIC CALENDARS[103].)

MAMURALIA. (PHILOC.)

These notes involve several difficulties. To begin with, this day is an even number, and there is no other instance in the calendar of a festival occurring on such a day. Wissowa[104], usually a very cautious inquirer, here boldly cuts the knot by conjecturing that the Mars festival of this day had originally been on the next, i.e. the Ides, but was put back one day to enable the people to frequent both the horse-races (Equirria) and the festival of Anna Perenna[105]. The latter, he might have added, was obviously extremely popular with the lower classes, as we shall see from Ovid’s description; and though the scene of it was close to that of the Equirria, or certainly not far away, it is not impossible that it may have diverted attention from the nobler and more manly amusement. Wissowa strengthens his argument by pointing out an apparent parallel between the festival dates of March and October. Here, as elsewhere, in the calendar, we find an interval of three days between two festivals, viz. between March 19 (Quinquatrus) and March 23 (Tubilustrium), and between Oct. 15 (‘October horse’) and Oct. 19 (Armilustrium). Now, as we shall see, the rites of March 19 and Oct. 19 seem to correspond to each other[106]; and if there were a chariot-race on March 15, it would also answer to the race on the day of the ‘October horse,’ Oct. 15, with a three days’ interval as in October. The argument is not a very strong one, but there is a good deal to be said for it.

A much more serious difficulty lies in the discrepancy between the three older calendars in which we have notes for this day and the almanacs of the later Empire, viz. that of Philocalus (A.D. 354) and the rustic calendars. The former tell us of a Mars-festival, with a horse-race; the latter know nothing of these, but note a festival of Mamurius, a name which, as we saw, occurred in the Saliare Carmen apparently as a variant of Mars, and came to be affixed to the legendary smith who made the eleven copies of the ancile. How are we to account for the change of Mars into Mamurius, and of feriae Marti into Mamuralia? And are we to suppose that the later calendars here indicate a late growth of legend, based on the name Mamurius as occurring in the Carmen Saliare, or that they have preserved the shadow of an earlier and popular side of the March rites, which the State-calendars left out of account?

Apparently Mommsen holds the former opinion[107]. In his note on this day he says that it is easy to understand how the second Equirria came to be known to the vulgus as Mamuralia (i.e. so distinguished from the first Equirria on Feb. 27), seeing that Mamurius who made the ancilia belongs wholly to the cult of Mars, and that this day was one of those on which the Salii and the ancilia were familiar sights in the streets of Rome. In other words, the Salian songs gave rise to the legend of Mamurius, and this in its turn gave a new name to the second Equirria or feriae Marti. And this I believe to be the most rational explanation of our difficulty, seeing that we have no mention of a feast of Mamurius earlier than the calendar of Philocalus in the fourth century A.D., which cannot be regarded as in any sense representing learning or research[108].

But of recent years much has been written in favour of the other view, that the late calendars have here preserved for us a trace of very ancient Roman belief and ritual[109]. This view rests almost entirely on a statement of a still later writer, Laurentius Lydus of Apamea, who wrote a work, de Mensibus, in the first half of the sixth century A.D., preserved in part in the form of two summaries or collections of extracts. Lydus was no doubt a man of learning, as is shown by his other work, de Magistratibus; but he does not give us his authority for particular statements, and his second- or third-hand knowledge must always be cautiously used.

Lydus tells us that on the Ides of March (a mistake, it is supposed[110], for the 14th—which, however, he should not have made), a man clothed in skins was led out and driven with long peeled wands (out of the city, as we may guess from what follows) and shouted at as ‘Mamurius.’ Hence the saying, when any one is beaten, that they are ‘playing Mamurius with him.’ For the legend runs that Mamurius the smith was beaten out of the city because misfortune fell on the Romans when they substituted the new shields (made by Mamurius) for those that had fallen from heaven[111].

This is clearly a late form of the Mamurius-myth: in all the earlier accounts[112] only one ancile is said to have fallen from heaven. Lydus seems rather to be thinking of twelve original ones[113], and twelve copies—perhaps of the Palatine and Colline ancilia respectively. If the form of the myth, then, is of late growth, suspicion may well be aroused as to the antiquity of the rite it was meant to explain, for with the older type of myth the rite does not seem to suit. And this suspicion is strengthened by the fact that in the whole of Latin literature there is no certain allusion to a rite so striking and peculiar, and only one that can possibly, even by forcible treatment, be taken as such. In Propertius v (iv.) 2. 61, we have the following lines, put into the mouth of the god Vertumnus:




At tibi, Mamuri, formae caelator aenae,

Tellus artifices ne premat Osca manus,

Qui me tam docilis potuisti fundere in usus.

Unum opus est: operi non datur unus honos.







Usener took this to mean, or to imply, that Mamurius was driven out of the city to its enemies the Oscans; but how we are to get this out of the words, which will bear very different interpretations, obscure as they are, it is not easy to see. And can we easily believe that, with this exception, no allusion should be found to the rite in either Latin or Greek writers—not in Ovid, Dionysius, Servius, Plutarch[114], or in the fragments of Varro, Varrius, and others—if that curious rite had really been enacted year by year before the eyes of the Roman people? It certainly is not impossible that it may have slipped their notice, or have been mentioned in works that are lost to us; but it is so improbable as to justify us in hesitating to base conclusions as to the antiquity of the rite on the statement of Lydus alone.

There are indeed one or two passages which seem to prove that skins were used by the Salii, and that these skins were beaten. Servius[115] says of Mamurius that they consecrated a day to him, on which ‘pellem virgis caedunt ad artis similitudinem,’ i. e. on which they imitate the smith’s art by beating a skin. So also Minucius Felix[116]: ‘alii (we should probably read Salii) incedunt pileati, scuta vetera[117] circumferunt, pelles caedunt.’ If we may judge by these passages of writers of the second century, there was something done by the Salii which involved the beating of skins; but if it was a skin-clad Mamurius who was beaten, why is he not mentioned, and why did they, as Servius says (and the context shows that he is speaking of him with all respect), set apart a day in his honour?

Yet Lydus’ account is so interesting from the point of view of folk-lore, that Usener was led by it into very far-reaching conclusions. These have been so well condensed in English by Mr. Frazer that my labour will be lightened if I may borrow his account[118]:

‘Every year on March 14 a man clad in skins was led in procession through the streets of Rome, beaten with long white rods, and driven out of the city. He was called Mamurius Veturius[119], that is, “the old Mars,” and as the ceremony took place on the day preceding the first full moon of the old Roman year[120] (which began on March 1), the skin-clad man must have represented the Mars of the past year, who was driven out at the beginning of a new one. Now Mars was originally not a god of war, but of vegetation. For it was to Mars that the Roman husbandman prayed for the prosperity of his corn and vines, his fruit-trees and his copses; it was to Mars that the Arval Brothers, whose business it was to sacrifice for the growth of the crops, addressed their petitions almost exclusively.... Once more, the fact that the vernal month of March was dedicated to Mars seems to point him out as the deity of the sprouting vegetation. Thus the Roman custom of expelling the old Mars at the beginning of the New Year in spring is identical with the Slavonic custom of “carrying out Death[121],” if the view here taken of the latter custom is correct. The similarity of the Roman and Slavonic customs has been already remarked by scholars, who appear, however, to have taken Mamurius Veturius and the corresponding figures in the Slavonic ceremonies to be representatives of the old year rather than of the old god of vegetation. It is possible that ceremonies of this kind may have come to be thus interpreted in later times even by the people who practised them. But the personification of a period of time is too abstract an idea to be primitive. However, in the Roman, as in the Slavonic ceremony, the representative of the god appears to have been treated not only as a deity of vegetation, but also as a scape-goat[122]. His expulsion implies this; for there is no reason why the god of vegetation, as such, should be expelled the city. But it is otherwise if he is also a scape-goat; it then becomes necessary to drive him beyond the boundaries, that he may carry his sorrowful burden away to other lands. And, in fact, Mamurius Veturius appears to have been driven away to the lands of the Oscans, the enemies of Rome[123].’

My examination of the evidence will, I hope, have made it clear why I hesitate to endorse these conclusions in their entirety (as I did for many years), interesting as they are. I rather incline to believe that the whole Mamurius-legend grew out of the Carmen Saliare, and that we may either have here one of those comparatively rare examples of later ritual growing itself out of myth, or a point of ancient ritual, such as the use of skins—perhaps those of victims—misinterpreted and possibly altered under the influence of the myth. As to Lydus’ statement, it is better to suspend our judgement; he may, for all we know, have confused some foreign custom, or that of some other Italian town where there were Salii, with the ritual of a Roman priesthood[124]. In any case, his account is too much open to question to bear the weight of conjecture that has been piled upon it.


Id. Mart. (March 15). NP.
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FERIAE[125] ANNAE PERENNAE VIA FLAM[INIA] AD LAPIDEM PRIM[UM]. (VAT.)

ANNAE PER. (FARN.)

This is a survival of an old popular festival, as is clearly seen from Ovid’s account of it; but the absence of any mention of it in the rustic calendars or in those of Philocalus and Silvius leads us to suppose that it had died out in the early Empire. This may be accounted for by the fact that the people came to be more and more attracted by spectacles and games; and also by the ever-increasing cosmopolitanism of the city populace, which would be continually losing interest in old Roman customs which it could not understand.

On this day, Ovid tells us[126], the ‘plebs’ streamed out to the ‘festum geniale’ of Anna Perenna, and taking up a position in the Campus Martius, not far from the Tiber[127], and lying about on the grass in pairs of men and women, passed the day in revelry and drinking[128]. Some lay in the open; some pitched tents and some constructed rude huts of stakes and branches, stretching their togas over them for shelter. As they drank they prayed for as many years of life as they can swallow cups of wine; meanwhile singing snatches of song with much gesticulation and dancing. The result of these performances was naturally that they returned to the city in a state of intoxication. Ovid tells us that he had seen this spectacle himself[129].

Whether there was any sacrificial rite in immediate connexion with these revels we do not know. Macrobius indeed tells us[130] that sacrifice was offered in the month of March to Anna Perenna ‘ut annare perannareque commode liceat’[131]; and Lydus, that on the Ides there were εὐχαὶ δημόσιαι ὑπὲρ τοῦ ὑγιεινὸν γενέσθαι τὸν ἐνιαυτόν; but we do not know what was the relation between these and the scene described by Ovid.

Who was the Anna Perenna in whose honour these revels, sacrifices, and prayers took place, whatever their relation to each other? Ovid and Silius Italicus[132] tell legends about her which are hardly genuine Italian, and in which Anna Perenna is confused with the other Anna whom they knew, the sister of Dido. Hidden under such stories may sometimes be found traces of a belief or a cult of which we have no other knowledge; but in this poetical medley there seems to be only one feature that calls on us to pause. After her wanderings Anna disappears in the waters of the river Numicius:




Corniger hanc cupidis rapuisse Numicius undis

Creditur, et stagnis occuluisse suis.







Her companions traced her footsteps to the bank: she seemed to tell them




Placidi sum nympha Numici,

Amne perenne latens Anna Perenna vocor.





This tale led Klausen[133] into some very strange fancies about the goddess, whom he regarded as a water-nymph, thinking that all her other characteristics (e.g. the year) might be explained symbolically; the running water representing the flow of time, &c. But it is probable that she only came into connexion with the river Numicius because Aeneas was there already. If Aeneas, as Jupiter Indiges, was buried on its banks[134], what could be more natural than that another figure of the Dido legend should be brought there too? There does not indeed seem to be any reason for connecting the real Anna Perenna with water[135]. All genuine Roman tradition seems to represent her, as we shall see directly, as an old woman; and when she appears in another shape, she must have become mixed up with other ideas and stories. It may perhaps be just possible that on this day some kind of an image of her may have been thrown into the Tiber, as was the case with the straw puppets (Argei) on May 15, and that the ceremony dropped out of practice, but just survived in the Numicius legend[136]. But this is simply hypothesis.

The fact is that, whatever else Anna Perenna may have been, all that we can confidently say of her is that she represented in some way the circle or ring of the year. This is indicated not only by the name, which can hardly be anything but a feminine form of annus, but by the time at which her festival took place, the first full moon of the new year. The one legend preserved about her which is of undoubted Italian origin is thought to point in the same direction. Ovid, wishing to explain ‘cur cantent obscena puellae’ in that revel of the ‘plebs’ on the Tiber-bank, tells us[137] how Mars, once in love with Minerva[138], came to Anna and asked her aid. It was at length granted, and Mars had the nuptial couch prepared: thither a bride was led, but not the desired one; it was old Anna with her face veiled like a bride who was playing the passionate god such a trick as we may suppose not uncommon in the rude country life of old Latium.

There is no need to be startled at the rude handling of the gods in this story, which seems so unlike the stately and orderly ideas of Roman theology. It must be borne in mind that folk-tales like this need not originally have been applied to the gods at all. They are probably only ancient country stories of human beings, based on some rude marriage custom—stories such as delighted the lower farm folk and slaves on holiday evenings; and they have survived simply because they became in course of time attached to the persons of the gods, as the conception of divinities grew to be more anthropomorphic. Granted that Anna or Perenna[139] was the old woman of the past year, that Mars was the god of the first month, and that the story as applied to human beings was a favourite one, we can easily understand how it came to attach itself to the persons of the gods[140].

Yet another story is told by Ovid of an Anna[141], in writing of whom he does not add the name Perenna. The Plebs had seceded to the Mons Sacer, and were beginning to suffer from starvation, when an old woman from Bovillae, named Anna, came to the rescue with a daily supply of rustica liba. This myth seems to me to have grown out of the custom, to be described directly, of old women[142] selling liba on the 17th (Liberalia), the custom having been transferred to that day through an etymological confusion between liba and Liberalia. Usener, however, saw here a connexion between Anna and Annona[143]; and recently it has been suggested that a certain Egyptian Anna, who is said by Plutarch to have invented a mould for bread-baking, may have found her way to Rome through Greek channels[144].

XVI Kal. Apr. (March 17). NP.
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LIB[ERALIA]. (MAFF. FARN. RUST.)

LIB. AG[ONIA]. LIBERO LIB. (CAER.)

AG[ONIA]. (VAT.)

LIBERO IN CA[PITOLIO]. (FARN.)

This is one of the four days marked AG. or AGON. in the Fasti (Jan. 9, May 21, Dec. 11)[145]. It is curious that on this day two of the old calendars should mark the Liberalia only, and one the Agonia only, and one both. The day was generally known as Liberalia[146]; the other name seems to have been known to the priests only, and more especially to the Salii Collini or Agonenses[147], who must have had charge of the sacrifice. Wissowa seems to be right in thinking (de Feriis xii) that the conjunction of Liberalia and Agonia is purely accidental, and that the day took its common name from the former simply because, as the latter occurred four times in the year, confusion would be likely to arise.

Liber is beyond doubt an old Italian deity, whose true nature, like that of so many others, came to be overgrown with Greek ideas and rites. There is no sign of any connexion between this festival and the cult of Dionysus; hence we infer that there was an old Latin Liber before the arrival of the Greek god in Italy. What this god was, however, can hardly be inferred from his cult, of which we only know a single feature, recorded by Ovid[148]. He tells us that old women, sacerdotes Liberi, sat crowned with ivy all about the streets on this day with cakes of oil and honey (liba), and a small portable altar (foculus), on which to sacrifice for the benefit of the buyer of these cakes. This tells us nothing substantial, and we have to fall back on the name—always an uncertain method. The best authorities seem now agreed in regarding the word Liber (whatever be its etymology) as having something of the same meaning as genius, forming an adjective liberalis as genius forms genialis, and meaning a creative, productive spirit, full of blessing, and so generous, free, &c.[149] If this were so it would not be unnatural that the characteristics and rites of Dionysus should find here a stem on which to engraft themselves, or that Liber should become the object of obscene ceremonies which need not be detailed here, and also the god of the Italian vine-growers.

It is possible that Liber may have been an ancient cult-title of Jupiter; we do in fact find a Jupiter Liber in inscriptions, though the combination is uncommon[150]. In that case Liber may have been an emanation or off-shoot from Jupiter, as Silvanus probably was from Mars[151]. But I am disposed to think that the characteristics of Liber, so far as we know them, are not in keeping with those of Jupiter; and that the process was rather of the opposite kind, that is, the cult of Liber in its later form became attached to that of Jupiter, who was always the presiding deity of vineyards and wine-making[152].

This was also the usual day on which boys assumed the toga virilis (toga recta, pura, libera):




Restat ut inveniam quare toga libera detur

Lucifero pueris, candide Bacche, tuo.




Sive quod es Liber, vestis quoque libera per te

Sumitur et vitae liberioris iter[153].







We know indeed that in the late Republic and Empire other days were used for this ceremony: Virgil took his toga on Oct. 15, Octavian on Oct. 18, Tiberius on April 24, Nero on July 7[154]
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