ANTON BIERL

The Deeper Structure of Religious Discourse
in Aristophanes’” Wealth:
Plutos, the Eiresione, Metaphor,
and the Reevaluation of the Vegetation Paradigm®

1. Introduction

Despite its extraordinary success from the Middle Ages,
through the Renaissance, and until 1800, the enthusiasm about
Plutos has drastically diminished since Romanticism®. It has be-
come customary to label Wealth as a play of decline. Thus, we are
used to being confronted with critical judgements, such as that
the aged poet has lost his genius and inventiveness or that the
play lacks the vitality that we enjoy so much in Aristophanes’
early plays. The old rustic humor of Old Comedy seems to
have evaporated, and, except for the parodos, choral songs are
dropped and only indicated by the xopov-remark in the man-
uscripts. Scholars usually associate the new features of Plutos,
performed in 388 BCE, with the genre’s development towards
Middle Comedy in the wake of Athens” declining political role.
The historical and cultural revolutions after Athens’ defeat in
404 BCE lead to the end of the classical period and the beginning
of the period called the Hellenistic epoch. Plutos is part of this
process, as it is linked with the end of a predominantly oral cul-
ture in reception and the transition to a culture of literacy>.

*  This article originated from intensive studies, executed in Leipzig and Harvard

in the early 1990s, which resulted in lectures at Harvard and Boston University in 1994/95.
Other aspects were added for a presentation on the occasion of the Myth-Conference at
the Fondation Hardt in 2008. I cordially thank Guido Paduano and Alessandro Grilli for
their kind invitation to the INDA-conference «La rappresentazione del divino nel teatro
antico», Siracusa, 2019, where I read a totally revised paper that forms the basis for this
contribution. I am grateful for the questions, suggestions, and criticism of the audiences.

1 See ToRCHIO 2001, 43-5.

2 Onexemplary voices about the decline, see TOrRCHIO 2001, 45 . 232; MOLLENDORFF
2002, 127. On the transformation of Old to Middle comedy, see Dosrov 1995; Csaro
2000, on Plutos, 122-5.
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Despite all cultural and socio-political changes at the turn of
the 5th century3, we should not forget that this last extant play
was created by the same author who still applied the same techni-
cal skills and techniques as he did in the period of his early youth.
The polis and its life still provide the central pool of material for
Aristophanes to build a comic narrative. In contrast to tragedy,
where the plot can be entirely based on well-known myths, an au-
thor of comedy has to invent his story by making use of the daily
reality of the Athenian citizens as source of inspiration*. In Aris-
tophanic scholarship, much emphasis has been placed on politics,
as if it stood in opposition to religious and other cultural discours-
es of daily life. However, it is well-known that religion, custom,
cult, and ritual are an integral part of politics in the broader sense
of the Athenian citizen living in the 5th and 4th centuries.

After all, it is still a somewhat neglected fact that the comic
plot is often based on mythical and ritual patterns which consti-
tute its narrative core®. Comedy as a highly parodic genre seems
to draw from several mytho-ritual sources in most cases and in-
tegrates these elements into its narrative. It is a fascinating new
field to ascertain the ritual components of the pastiche-mixture
and to analyze its narrative function in the context of the com-
ic plays. The study is interdisciplinary in the sense that it must
combine methods of Religionswissenschaft with philological and
literary considerations. Plutos is less political than Aristophanes’
earlier pieces, as it lacks many of the direct political allusions?.

3 See TorcHIO 2001, 28-32; SOMMERSTEIN 2001, 1-5; DILLON 1987, esp. 157-63 (with a
modification and relativization of the extent of the socio-economic crisis after 404 BCE).

4 See BIERL 2001b; BIERL 2002.

5 SourviNou-INwooD 1990, calling it «polis religion». To counterbalance this view,
see now KINDT 2012.

6 See, among others, BowIk 1993; R1u 1999; BIERL 20014; eng. trans. and revised
BIERL 2009. See also BierL 20074; BIERL 20124. See now CHEPEL 2020.

7 On Plutos, see the commentaries by vaN LEEUWEN 1904; HOLZINGER 1940; Som-
MERSTEIN 2001; TORCHIO 2001; see also FLAsHAR 1967; DOVER 1972, 202-9; HEBERLEIN 1981;
WoLrLE 1981; KonstaN, Ditron 1981; SOMMERSTEIN 1984; DiLLoN 1987; PArRADISO 1987;
Ovrson 1989; OrsoN 1990; BowIE 1993, 268-91; BIERL 1994; AUFFARTH 1995, esp. 358-63;
MacDowELL 1995, 324-49; SFYROERAS 1995, MCGLEW 1997, MOLLENDORFF 2002, 125-31;
WILLI 2003b; ZUMBRUNNEN 2006; TORDOFF 20124; TORDOFF 2012b; PAGNI 20134; PAGNI 20130;
LupwiG 2014; OREANOS 2014; BARRENECHEA 2018.



THe DEEPER STRUCTURE OF RELIGIOUS D1SCOURSE IN WEALTH 257

However, it is political in a wider sense, as it deals with the social
and economic consequences of any form of wealth distribution.
Not only due to a social turn in the studies of ancient drama, the
play has attracted new interest since 19808. As the study of Greek
religion has been reevaluated with fresh perspectives from an-
thropology and sociology — the Vernant school and Walter Burk-
ert come to mind immediately? — since the 1970s, the obviously
religious aspects of Wealth can be readdressed in a new light.
Moreover, due to the fact that it is allegedly a dull and insip-
id play, Plutos seems to lay bare its ritual structure and mythic
patterns of traditional storytelling. Therefore, it can serve as a
test case and good example to explore how Aristophanes shapes
his plot in symbolic and metaphorical terms and to detect, aside
from its centers of popular religious belief, its deep structure on
the ritual-mythic level, based on people’s sociological existence
and Attic heortology.

2. Comedy and Religion

It goes without saying that Wealth draws its character of pop-
ular and traditional religiosity mainly from the fact that Plutos,
aside from all other semantic layers, is a god, an old, neglected,
and at the same time a new god*°. As soon as religion and gods
are focused in comedy, the problem of interpreting the features
of abusive laughter and obscenity arises. For a long time, the crit-
ical opinion has been dichotomized along the lines of atheism or
the exact opposite. In other words, ridiculing or parodying myth,
cult, and religion, and even gods in general, has been mostly re-
garded as an act of anti-religious bias or criticism. This attitude
was then linked with a general tendency of philosophical enlight-

8 Seen.7.

9 See BiErL 2010.

© On old and new in Aristophanes, see BIERL 2004; on new gods, see VERSNEL
1990, 102-31; AUFFARTH 1995; on Dionysos as new god, see VERSNEL 1990, 96-205; on Plu-
tos as new god, see AUFFARTH 1995, 356-63; BARRENECHEA 2018, 137-61.
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enment widely spread in the late 5th century. On the one hand,
critics have therefore seen Aristophanes as an atheist intellectual
of his times''. A strategy to excuse Aristophanes from atheism
has been to detach Old Comedy from the official polis religion
and label these forms as popular religion'. On the other hand,
it has been pointed out that comic abuse or parody of cult and
gods, in short Gotterburleske, do not necessarily imply atheism.
Rather, based on a broad comparative view of anthropology, re-
search has proved that it is not a late phenomenon of a uniquely
Greek form of enlightened distancing from religion in the late
5th century, but a widespread, very old, and strong expression
of worship. Obviously, it is alien to our filters of reception as
we tend to make generalizations based on our Judaic-Christian
experience and through the lens of a modern society*3. Scholars
nowadays tend towards the latter opinion, but at the same time
they acknowledge Aristophanes’ intellectual engagement with
the Sophistic movement. However, in order to understand the
paradox of religious laughter about god and to emphasize Aris-
tophanes’ attachment to polis cult and lived religion, I believe
the question must be scrutinized from the point of view of genre
and ritual embeddedness. Old Comedy constantly refers to ritu-
al occasions of temporal or partial reversal and carnevalesque
license, from which the genre seems to have developed and in
which it must be situated in its Sitz im Leben'. The genre of Old
Comedy, so to speak, is the occasion as it totally constitutes the
Aristophanic performance.

One decisive feature of Old Comedy is the distortion of reality
and the so-called ‘world upside down’, where all experiences of
the daily life are radically reversed. Futhermore, ancient drama
is not a secular entertainment, as theater is today, but has to be
seen in the context of the city cult and polis religions, especially

1 Hivp 1880; PascaL 1911; LESKY 19713, 471-509.
2 Kock 1857; GELZER 1966.

3 BURKERT 1982. See AUFFARTH 2007, 390.

4 See BIErL 2002; BIERL 20194.

5 See above n. 5.
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in the cultic and ritual frame of Dionysos during the Lenaia and
Dionysia, the occasions on which Old Comedy was performed.
Dionysos is after all a very ambivalent god who encompasses op-
positions in numerous categories of life experience. Many of his
ritual characteristics are linked to reversal and to questioning the
values of daily life. Dionysiac ritual and myth revolve around
narratives of order and disorder™®. However, in order to create
the scenario of distortion, Old Comedy does not only rely on its
occasion’s intrinsically Dionysiac basis but, as a parodic genre, it
tends to incorporate different mytho-ritual patterns, combining
them to a plot that tends to subvert normality7.

Old Comedy, I argue, not only mocks the gods, but helps
strengthen civic cult and stabilize order given the sincere be-
lief in the Olympian system and the genuine cultic worship of
the divine in the city. The genre is situated, to a great extent, in
the reality of daily cult, but, at the same time, the overall narra-
tive structure also tends to subvert festive affirmative perspec-
tives insofar as comedy is firmly interwoven with a complex of
ritual forms that inherently turn the internal dramatic world
upside down. We must bear in mind that Plutos oscillates be-
tween the personification of wealth and being an actual god, an
old, traditional daimon and a new god introduced in the poly-
theistic system, between an object, i.e. money, and the abstract
idea or concept of wealth, between a metaphorical and allegori-
cal figure in respect of economy as well as agriculture with ritual
elements™®.

In the following, I would like to show how the ritually struc-
tured plot of Plutos refers to rites of reversal and agriculture in
particular. After the excesses of Wilhelm Mannhardt and the
Cambridge Ritualists with their obsession to observe a fertility
god or an eniautos daimon behind every numinous being, this
trend of agricultural interpretation of religion and stressing the
fertility paradigm, in German scholarship represented by Mann-

16 Brerr 2012b; BIERL 20134.
7 BIERL 2002; BIERL 2009; BIERL 20194.
8 KOMORNICKA 1964, 128.
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hardt, but also by Hermann Usener and his school, Albrecht Di-
eterich, Ludwig Deubner, and by Martin P. Nisson in Sweden'9,
has gone out of fashion after the Second World War. Scholarship
has reached a point where this model seems to have been eagerly
avoided even if obvious connections with the agricultural year
occur, as they do in the case of Plutos.

Whereas both the other paradigms of religious studies, that
is initiation and year festivals, are nowadays up to date with re-
gards to the integration of modern sociological and anthropo-
logical methods and perspectives, the paradigm of vegetation,
fertility, and agriculture seems to have lost all influence on the
methodological considerations of Religionswissenschaft since the
1950s and 1960s*°. This is partly due to Walter Burkert’s dispar-
aging remarks on this old paradigm?®'. Mankind, according to
him, has a cultural memory that goes back far beyond the Neo-
lithic Revolution, its invention of agriculture around 10000 BCE,
and its introduction of plants and crop production from the Le-
vant and Anatolia to the Aegean in ca. 6000 BCE, to a very remote
past. With Burkert’s search of orgins he revives Karl Meuli’s
thoughts of a palaeolithic basis in Greek sacrificial rites*>. Burkert
then goes further by looking for anthropological and evolution-
ary grounds. Finally, he even investigates the «biological tracks»
of Greek religion®. By understanding origins, we are supposed
to be able to understand our human DNA in terms of religious
experience, infrastructure, and our psychic mental disposition.
Rites and myths are invented to prevent the human race from
falling back into violence and chaos and to control them?+.

19 BURKERT 1985, 2-3.
20 See BIERL 20074, 23-30, on the paradigm of fertility, 29-30.
BURKERT 1983, XXi, 44, 141, 260-1; BURKERT 1985, 3; BURKERT 1987, 74-6; see the rad-
ical criticism of CORNFORD [1914] 19612 by PickARD-CAMBRIDGE 1927, 329-49. See VERSNEL
1993, 15-88, 20-48; on a nuanced view of the fertility paradigm, 231-41; BIErL 20014, 5.70.
«Fruchtbarkeit (Ackerbau/Agrarmagie)»; on the combination with the initiation para-
digm, see G.J. Baupy 1986; BAUDY 1992; BAUDY 2004.

22 BURKERT 1983.

23 BURKERT 1996.

24 BURKERT 1996; on BURKERT, see BIERL 2010 and the entire volume Bierr, BRAUN-
GART 2010.

21
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Despite all admirable new insights and truths which were
brought to light by means of sociology and anthropology, intro-
duced around 1900 and first applied to Classics by Jane Harrison
in her Themis®5, I think there is good reason to revisit the vegetation
and fertility paradigm, which she herself has used before. Origins
do not explain everything, and one cannot rule out that some rites,
myths, and cults were revised and adapted to the relatively recent
invention of agriculture. Given that it was the greatest cultural rev-
olution, it must have had an impact on cultural media and forms of
traditional expression, such as myth and ritual, and even on politi-
cal thought. We should not forget that agriculture and farming con-
stitute the economic basis of the archaic and classical time. Farming
and the cycle of the agricultural year governed the existence of most
of the lives within the Greek population?®. In addition to crafts and
trades it is an important factor in archaic and classical economy>7.
Since Plutos is eminently driven by the economic reality in Attica,
farming, agriculture, and the annual cycle of growth play a decisive
role. In this contribution, I would thus like to advocate a careful
and balanced return to Wilhelm Mannhardt, James Frazer or Fran-
cis Cornford?. The latter is particularly interested in Old Comedy.
As a member of the Cambridge Ritualists, Cornford, in a way, is a
predecessor of what I am doing, though he is more interested in de-
veloping a general structure for all comedies than in pinning down
festivals and heortological elements within a specific play. Particu-
larly in respect of the study of Old Comedy, such a revisit might be
fruitful and could help overcome a certain methodological impasse.
Of course, scholarship should not merely fall back 150 years. Un-
doubtedly, time has recently seen a considerable methodological

?5  HARRISON [1912] 1927.

26 See HANSON 19993 see also CAUVIN 1991; ISAGER, SKYDSGAARD 1992; BURFORD
1993; VAN WEES 2009, 444-67, esp. 448-52.

27 See FINLEY [1973] 1985; SCHEIDEL, REDEN 2002.

28 MANNHARDT 1865, MANNHARDT 1868; MANNHARDT 1904-05% MANNHARDT 1884;
FrazEeRr 1890; CORNFORD [1914] 1961.

29 Via the ritual of the pharmakos, the Thargelia are linked with the sociological
approach, which is associated with the theory of sacrifice (see BiErL 20074, 10-1, 33-7).
Bowik 1993, aside from a short criticism (3-5), hardly takes notice of his predecessors.
On comedy and the fertility paradigm, see also AbraDOS 1975.
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progress and different turns in the study of ancient Greek literature
and religion since then3. Therefore, it goes without saying that a
reevaluation does not imply that we either explain Greek religion
in terms of vegetation magic or that we are again merely looking
for year demons. Rather, we should consider what could serve as
a useful tool for interpreting Aristophanic narrative on the basis of
contemporary methodology and while taking into account literary,
sociological, anthropological, and economical perspectives>*.

3. Myth and Ritual, Metaphor, Mytonymy, the Symbolic,
and the Iconic

The fertility paradigm can lead to novel insights into the un-
derstanding of Plutos by analyzing symbolic and iconic effects
connected with agricultural phenomena in the course of the cal-
endar. The cults, which, to a large extent, reflect the basic field of
plantation and nutrition, bear a symbolic and iconic semantics32.
Space and time as well as the agricultural objects should be dealt
with within the frame of symbolic processes and actions. Fur-
thermore, I advocate not limiting the view merely to fertility and
vegetation, but approaching the issue from a polyparadigmatic
perspective?. Combining the vegetation paradigm with puberty
and mystery initiation and new year festivals can be very use-
ful, since the maturation in terms of sexuality is metaphorically
linked with agricultural ripening processes in Greek culture. All
perspectives meet in the common structure of a rite de passage,
which constitutes Plutos as well. Moreover, I argue, actions that

3 See the Grofse Mommsen-Tagung, titled «Die Altertumswissenschaften und
die Cultural Turns. Forschungen zur Klassischen Antike im (inter)disziplindren Dia-
log» (3-5 May 2019), with my oral contribution: «Die cultural turns in der aktuellen
Grazistik: Performance, Raum, Ritual, choreia, Bildlichkeit» (4 May 2019).

3t Without doubt, Mannhardt, the successor of the Grimm brothers, is in many
ways completely out-dated. Today, Mannhardt is unfortunately cited in this context
in nationalistic or esoteric circles, from which the present study distances itself. The
Cambridge Ritualists pursued a progressive agenda; see also CALDER 1991.

32 See CALAME 1990, 289-396; SCHMITT PANTEL 1992, esp. 117-252.

3 See also the exemplary study by VERSNEL 1993, esp. 15-88, 165-71.
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structure mythic and comic narratives, i.e. the plot of Plutos, can
be projected upon heortological cycles?4.

Festivals define the lives of the people, and constitute the ma-
terial of their lived religion. On the basis of modern approach-
es, Aristophanic scholars, as Cornford used to, do not seek after
rigid and constructed ritual patterns any more, which are valid
for all comedies as they evolve from them, conserved as surviv-
al. Rather, it has turned out that Aristophanes creatively alludes
to festivals and heortological elements, playing with them in a
ludic context. Rituals and festivals are part of the comic perfor-
mance, and have to be analyzed according to Old Comedy’s per-
formativity and rituality. The poet can allude to single elements
or play with an entire festival sequence. In his creative process
he can take the course of a festival apart and reassemble it in new
plans of action that build the syntax of a simple and popular plot.
The analysis is not reductive nor one-dimensional, but applies
dynamic and multidimensional models that are staged as matrix
to lead people to think about the religious, political, and cosmic
order in a performative way?>. This perspective of contortion of
reality and utopia is again constituted by the festive occasion, by
festivals of reversal and exception, during which Old Comedy is
performed3%. The dynamic nature of the occasion is mirrored in
the dramatic play such that, during the performance, everything
gets in flux. The patterns defined by the ritual and performative
frame entail the structure of the mythic plot that the audience of
the polis performance is able to decipher and play with.

As far as plot construction is concerned, icon and language
are deeply intertwined, particularly in the figurative speech of
metaphor and metonymy?7. In traditional societies, certain met-

34 See BIERL 20074, 23-40; on festivals and heortology, see BIERL 1994; AUFFARTH
2007; BIERL 20014.

35 See BIERL 20014; BIERL 2002; AUFFARTH 2007.

3 On this type of festival, see AUFFARTH 1991, 1-37; VERSNEL 1993, 115-21.

37 See FERRARI 1997; FERRARI 2002, esp. 61-86. On metaphor and metonymy, see
Nagy 2015, also on the activation and fusion of the senses. On metaphor in Aristophanes,
see NEWIGER 1957, on Plutos, 165-78. On the following see BierL 20075, 246-7 and BierL
2013b, 82-4. On the comic structure and plot, see van Dijk 1975; Strakis 1988; SIFAKIS 1992.
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aphors, images, and visual configurations constitute the cultur-
al discourse. In a deep structure, they are able to organize the
textures of entire performances, dramas, and texts. The weaving
process of textual creation extends in paradigmatic-metaphori-
cal and syntagmatic-metonymic ways. As language, according
to the linguistic school of Prague, works in both ways, based on
the principles of similarity and contiguity, authors or performers
can select and condense or combine and displace the material of
narrative. A few key images carry the potential to generate and
structure entire texts in the «play of tropes»3®. In Greek culture,
images and metaphors are the vehicles of myth and ritual?. Nar-
rations and performative structures grow out of ritual and myth-
ic scenarios and tableaus. Performance, the bio-environment,
and mental concepts all interact in Greek texts4°.

A metaphor, in the wider sense, can generate a ritual by set-
ting other metaphors in motion, which can be activated by sim-
ilarity and contiguity4’. Anthropology informs us that rituals
are sets of performative and spectacular behavior that serves to

control the external world4?. They are particularly used in basic
situations of daily life, such as eating, drinking, washing, in sit-
uations of danger and disease, in crises as well as in transitional
states during the life cycle, such as birth, marriage, and death?3.
In addition, metaphors and rituals are connected with action.
James Fernandez fittingly defines ritual as «the acting out of met-
aphoric predications upon inchoate pronouns which are in need
of movement»*4. Due to their iconic quality metaphors taken lit-
erally can be translated into action and narrations. Metaphors
are movers and shifters, and Margaret Alexiou summarizes the

38 See FERNANDEZ 1977; FERNANDEZ 1986; FERNANDEZ 1991.

39 See ALEXIOU 2002, esp. 317-9. On the role of myth and ritual as marked dis-
course in traditional societies, see NaGy 1990, 30-3, 66-8.

49 See ALEXIOU 2002. See also FERRARI 2002, esp. 61-86.

41 See FERNANDEZ 1977; FERNANDEZ 1986; FERNANDEZ 1991.

42 See ALEXIOU 2002, 317-48.

43 See ALEXIOU 2002, 319-24.

44 FERNANDEZ 1986, 23.
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intrinsic interaction of metaphor and ritual as follows: «Meta-
phor shapes ritual (conventional action), just as ritual gives body
to metaphor»4.

I subscribe to Alexiou’s open definition of myth, which is reen-
acted in a performative way. She tries to avoid a stance in binary
oppositions such as oral/written, primitive/civilized, supersti-
tious/rational, false/true, rural/urban, popular/literary, legend-
ary-fantastic/historical. There is a whole range of mythical gen-
res. One of them tends more to one of the poles, the other more
to the other. Myth in itself oscillates between these extremes and
its meaning is permanently negotiated in this range of opposites.
Alexiou’s definition reads as follows:

Myth is a story, often involving supernatural or nonnatural
elements, which may be told, sung, or implicit, whether by word of
mouth or in writing (or a combination of both). It draws on a sha-
red yet not undisputed fund of beliefs, experiences, and memories,
rather than on an officially or scientifically determined consensus
imposed from outside. It serves to link the past with the present, the
known with the unknown worlds#.

The meaning of mythic narratives in performance, according
to Alexiou#’, «lies precisely in the gap between “true” and ‘not-
true” — that is, between past experience and potential future —
and is constantly deferred.» Not the question of what, that is the
substantial contents, but of how, that is the functional meaning
of myth, is decisive. It is thus paramount to focus on how myth
works, how it conveys an open message, and how an audience
receives it. After all, it becomes clear that myth obviates the
clear-cut decipherment of a fixed message. Rather, it is «multidi-
mensional», dynamic, fluid, in motion, and in permanent trans-
formation, since its meaning, just as it is the case with metaphors
and metonymies, «can always be deferred/transferred»4.

4 ALEXIOU 2002, 318, in general 317-410.
46 ALEXIOU 2002, 153.
47 ALEXIOU 2002, 165.
48 ALEXIOU 2002, 166.
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It will turn out that Aristophanes’ use of myth and ritual to
shape a plot functions exactly on these premises. He seems to be
a very fitting example of applying the model of an agricultural
interpretation, since many of his comedies are full of agricultural
motifs and deal with the life of Attic farmers*. Simple peasants
often act as comic heroes. Therefore, it does not come as a sur-
prise that plants, food, rural objects, and festivals are mentioned
rather frequently in Old Comedy. To Aristophanes, the scholia
treasure a large amount of information in this regard. In modern
times, this data was mostly processed from a sociological and
historical perspective. I recall Victor Ehrenberg’s famous The Peo-
ple of Aristophanes. A Sociology of Ancient Comedy>°. Since peasants
and agriculture are usually associated with the life of Attic soci-
ety’s lower strata, Aristophanes’ comedies become a ‘mirror of
life” and source material for the social history of late 5th century
Athens>*.

This novel approach of fertility is to be linked with other he-
ortological features, since many festivals and peculiarities are
mentioned, which function as markers in the calendar and in the
annual cycle of growth of plants and crops. Furthermore, I will
include the Eleusinian mysteries, which are associated with the
invention of grain and the epiphany of Plutos as Demeter’s child.
Additionally, the following interpretation will consider rituals of
license and reversal, which very often deal with customs of the
rural life and festive occasions in the annual cycle. In the follow-
ing, I will attempt to demonstrate how Aristophanes constructs
the plot of Plutos on the basis of heortological structures and
idiosyncrasies. The simple comic plot is a myth, as designated
in Aristotle’s Poetics (1450a4-5), and works on the principle of
metaphoric and metonymic predication as well as the principle

49 See HEBERLEIN 1980, esp. 1-40, 68-116.

50 See EHRENBERG [1943] 1962, esp. 73-94.

5t CoRrNFORD [1914] 1961, 11, 52-3, 131 already hints at some ritual patterns on
which Aristophanes builds his plot. However, he does not elaborate his arguments on
the basis of an exact analysis of the narrative structure of Plutos, since he is interested
in an overall ritual formula of Old Comedy.
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of the trans-/deferral as outlined above. Dramatic performance,
itself set in a ritual frame of Dionysiac festivals, interacts with
other rituals of the Attic calendar. Yet, Aristophanic comedies are
never mere scripts of one particular chain of action linked to a
single festival. Since comic plots hardly mirror exact heortolog-
ical realities, they are only of limited value for the historical re-
construction of festivals. Old Comedy is an occasion for exuber-
ant creativity. A comic author like Aristophanes can experiment
with such features, he can reassemble parts from different cults
and festivals on the principle of selection, combination, addition
and variation. He is able to deconstruct, transfer, transform, and
decompose structures, and he plays with single units of action
by placing them in new and unfamiliar frames.

This approach incorporates and modifies the recent attempt
by Francisco Barrenechea to define Plutos” divine agency as well
as it includes crafting a fictional plot for a being that oscillates
between the personifaction of an abstract and an old vegetation
god>2. The specific fusion of the actual god and the personifica-
tion of a concept reinforces the credibility of Plutos” agency in
representations. As a metaphor and metonymy, especially enact-
ed in a performative frame, Plutos operates as a «mover» and
«shifter». As a metaphor, Plutos creates ritual in the sense of con-
ventional action, and at the same time, ritual brings about myth
as anarrative elaborating on the metaphor53. The gap between the
god, son of Demeter, born on the fields, and the abstract concept
of grain, harvest, plenty, monetary wealth, and money, which he
embodies, is constantly deferred in the mythic narrative. The dy-
namic mediation between these opposites takes place in a myth,
a popular and basic plot, which is reenacted in performance, fa-
cilitating the multidimensional openness in motion, the dynamic
negotiation of kaleidoscopic meanings. Therefore, a distinctive
meaning or clear-cut, unambiguous message of Aristophanes’
version of the myth of Plutos is avoided, since meaning is con-

52 BARRENECHEA 2018, 11-42, esp. 11-Q.
5 See ALEXIOU 2002, 318-9, and in general 317-410.
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stantly deferred. Myths of Plutos revolve around the transition
from poverty to wealth, from hunger to satiety, from scarcity to
abundance, from sowing to harvest, from absence to presence,
lack and remedy. They tell how poor people become rich, and
how they shape all their experiences, beliefs, and hopes in order
to have enough food, health, wealth, and well-being. The anxiety
to survive and the experience of social injustice and economic in-
equity lead to the narrative of a blind god who has to be brought
into people’s houses and who could be cured from his blindness
so that he can distribute his wealth in a fairer manner.

Men also try to manipulate affairs on the side of convention-
al action. Literary metaphors are taken literally and can shape
a rite>4. Therefore, men can conceptualize wealth as an empty
branch that will be attached to the door, brought out, later ornat-
ed with firstfruits and carried inside again. This corresponds ex-
actly to the Greek eiresione and costums related with it. It must
be handled, manipulated, and moved into the public and private
space to guarantee the annual plenty. The branch can, on the one
hand, be linked to heortological practices and customs in the cal-
endar and the annual cycle of vegetation, and thus to the official
cult of festivities. On the other hand, it can generate the idea,
figurative representation>, and narrative, i.e. the myth, of the
arriving god Plutos responsible for well-being and abundance.
In this «play of tropes», Athenians conceptualize Plutos between
ritual and myth, action and story.

Based on Thomas Harrison’s and Sarah Johnston’s ideas of
mythic storytelling as promoting the spread, transformation,
and consolidation of religious ideas, beliefs, and practices>®, Bar-
renechea (2018) groups the plot around narrative patterns such
as oracle experience and communication with the divine in situa-
tions of crisis. Apollo’s oracular response implies help from a fig-
ure initially blind and miserable, that is Plutos, as well as his cure

54 See Boas 1911, 73 (interestingly, with the example of the devouring of wealth in
a winter ritual among the American Indians).

55 See CLINTON 1992, 49-59, 82-3, 91-6 (with the cornucopia); see also CLINTON 1994.

56 HARRISON 2015; JOHNSTON 20174; JOHNSTON 2017b.
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in the healing cult of Asklepios, and his ensuing reappearance
as a new god and savior in the household and the city, supple-
menting the Olympian apparatus. The traditional and popular
story based on lack and liquidation of lack, crisis and healing,
hardship and rescue, conveys and reinforces ideas and beliefs
of exchange and rapport with the gods as well as salvation that
leads to mystery cult in Plutos” descendance from Demeter to
his specific Eleusinian association®”. Miraculous healing on an
individual and societal level, the restoration of wealth and health
(plouthygieia)>8, is focused on the introduction of a new and at the
same time very old god. It culminates in an experience of epiph-
any, new unity, and utopian cohesion. This traditional story pat-
tern of a myth, «a traditional tale with secondary, partial reference to
something of collective importance»>9 according to Walter Burkert,
will be complemented by the underlying structure of ritual, gen-
re, metaphor, and anthropology as outlined above. It considers
the annual cycle of festivals that structure the life of the Attic
citizens through ritual practices revolving around the agricul-
tural existence of farmers. Old Comedy is performed within the
frame of Dionysian festivals, and even as a city event, it notion-
ally projects itself back into a rural environment and phase®. In
the traditional and simple narrative of rural poverty and hunger,
it acts out fantasies of a utopia, of a reversal of the polis econ-
omy and a return to the golden times of plenty®. The mythic
narrative is projected onto the heortology, ritual practices, and
elements that are associated with the agricultural life. Last but
not least, even the simple story can still be reduced to the level of
metaphor and metonymy (as eiresione and panspermia), as the
narrative of Plutos is compared with the ritual practice of carry-
ing the eiresione out of the private household and city as well as
bringing it in again and as it is compared with the annual cycle of

57 Hes. Th. 969-73; fr. 885 PMG; H. Hom. Cer. 486-9; Aristoph. Thesm. 299.
58 HeBERLEIN 1980.

59  BURKERT 1979, 23.

60 See LoHR 1986, 63-8; BIERL 2002; BIERL 20194.

61 See BIERL 2019b.
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sowing®?, growing, and harvesting the corn. These decisive steps
are conceived as critical moments that are ritually acted out in
festivals of exception and reversal, where Plutos plays a role as
well as his metaphorical object as synecdoche does. And on the
complementary side of narrative, these concepts are transformed
into mythic patterns.

4. Rites of Temporary License or Reversal: Plutos and
the Anthesteria

Ritual occasions of temporary license, exception, and reversal
are mainly new year festivals or other cults that stage similar cri-
ses or transitional periods of any rite de passage during the annual
cycle. Actual festivals of this type are for example the Kronia,
Anthesteria, Skira, Thesmophoria, and the Thessalian Peloria, or
the Saturnalia in the Roman world®.

During some of these festivals, the cult of the Olympian gods
is temporarily suspended, their temples are closed and sacrifices
are interrupted. On the aetiological level of the accompanying
myths, the present Olympian gods are often ousted by an older
generation. The world returns to its origins, and primordial cha-
os replaces the present order of culture and human civilization.
All its current norms and values are temporarily set aside. Bar-
barian primitive peoples that once ruled over the Athenian soil
come back to restore their power. On the level of ritual, masked
groups of wild men, especially theriomorphic satyrs and similar
figures, rampage in the streets throughout the city. These bands,
sometimes also associated with the returning ghosts of ances-

6 On the ritual pattern, see BURKERT 1979, 123-42: a god dissappears (also De-

meter herself); hunger and plague, drought; social disorder; arrival as tree and return
to order; the tree brings abundance. The god is envisaged in a primitive plank, tree or
bough; the god is invited to a meal (theoxenia with stibas), dressed, and carried into the
polis. On the eiresione in this context, see BURKERT 1979, 134-5.

% See AUFFARTH 1991, 1-37 and VERSNEL 1993, 115-21. On the cult of Dionysos from
this perspective, see HorrmanN 1989. On the Saturnalia as an underlying structure of
Apocolocyntosis, see BIERL 20174.
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tors, act out all the wildness in contrast to the civilized behavior
of historical Athens. They laugh, break all sorts of taboos, make
fun of people, dance in komoi in a violent mode and go around
begging, abusing, and blessing. These states of return to the past
are furthermore associated with a utopian way of life, in which
plants and food grow automatically (see PIl. 1190), men do not
have to work, and people live in peace and tranquility. Kronos
seems to have returned from his subterranean recesses to replace
Zeus and deprive him of his power. In this way, the Kronia seem
to be the most important festival of this type. All hierarchies of
the social order become invalid, slaves are freed, and their mas-
ters are obliged to serve them. In all these mytho-ritual expres-
sions of utopia lies a deep ambivalence: Utopia (‘no-place”) be-
comes ambiguous, a place between eu-topia (‘good-place’) and
dys-topia (‘place of distortion’)%. Finally, people drive these
masked bands out of the city. Chaos again gives way to normal-
ity. In this transition from total confusion to order men reenact
the origins of civilisation. Often, this process is reinforced by per-
forming myths of cosmogony and by telling how the established
system of hierachisation between beast, men, and gods has de-
veloped. By ritually falling back into these states of savagery and
disorder, the Greeks and other peoples question their values and
norms, and they experiment with the limits and pragmatics of
their cultural system in a playful way®. In the context of Diony-
sos, where dramatic performances are pragmatically situated,
the Anthesteria are of particular relevance as a festival an author
can refer to.

In another article, I was the first to link the Plutos with the An-
thesteria®, while this festival has been more prominent in the in-

4 VERSNEL 1993, 115-21, 122-35; BIERL 2019b; for Plutos, see TorcHIO 2001, 32-8.

% This passage is taken form BIerL 20134, 377.

6 BierL 1994; on the Anthesteria, the Dionysian festival of exception with its tem-
porary dissolution of normal order, see BURKERT 1983, 213-47 and BURKERT 1985, 237-42,
who interprets the Anthesteria as a new year’s festival. For the Anthesteria as a festival
of exception, see AUFFARTH 1991, 202-76; for an analysis in an unpretentious way, see
PARKER 2005, 290-316.
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terpretation of Acharnians and Birds®7. 1 see a correlation between
the character of Karion, his outstanding role as a slave in this
play, and the attested freedom of the slaves during this festival
of license. Moreover, the name Karion might be significant in the
context of the Anthesteria if we take into account the proverbi-
al saying Ovoale Kapeg (v.l. Knoeg), ovkét” AvOeotrota (Carm.
Pop. 883 PMG; Zen. 4.33; Phot., s.v. and in the Suda, s.v. (0 598)) at
the end of this festival®.

Karion is a representative of the Carians, a barbarian pri-
mordial people who, according to the lexicographical sources,
lived in Attica before the Athenians’ settlements. Slaves, barbar-
ian primitive people of the primordial past, and even ancestral
ghosts (Knoec as a later variant) must be associated with Karion,
who represents the Other in respect of the Athenian here and
now?®. Thus, Karion can be seen as a member of this barbarian
Urvolk, which ritually reenacts masked wild beings rambling in
the streets of Athens. To summarize, Karion represents the core
of Plutos” comic side; to some extent, he appears as a survivor
of the former comic hero. Through Karion, Aristophanes stays
connected with Old Comedy, because this figure is the only char-
acter of this play who fulfills the expectation of the crude, archaic
humor of the ritually based genre. With this in mind, it becomes
understandable why he appears so notoriously odd and amus-
ing: the Carian attribute is associated with wine, death, the hy-
brid, confusion, and excess’°. This also applies to Karion, and he
acts, to some degree, like a Dionysian satyr.

The ecstatic parodos, which critics have mostly ignored be-
cause of its indecent content, is a masterpiece of a comic choral
song. Its Odyssean setting recalls a primordial past before the
introduction of the quintessential elements of culture. Karion, in

7 E.g. CRAIK 1987; AUFFARTH 1994.

% On the proverb, see DEUBNER 1932, 113-4; BURKERT 1983, 226-30; PARKE 1977, 116-7;
BREMMER 1983, 108-23; AUFFARTH 1991, 233-6. PARKER 2005, 297 believes that the proverb
does not have to do with the Anthesteria.

%  See BURKERT 1983, 226-30. See also BIERL 1994, 30-4.

7°  BIERL 1994, 31 nn. 7-9.
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the role of Polyphemos, acts out the introduction of wine, the
event that the Anthesteria ritually reenact every year. The whole
scenario is a mirror of the ambivalent utopia, which is going to be
reestablished later on by Karion and his fellows as the return of
Plutos/Pluton (727)7*. The mythic pair encompasses the ambigu-
ity of the Cronian golden age, oscillating between the notion of
wealth and plenty on the one side, death, chaos, and uncivilized
status on the other. Plutos as Dionysiac theater is a reflection of
the ritual return of the old Carians. The wild, masked figures act
out their ritual duty of laughter and abuse, and they metatheat-
rically refer to their masked counterparts in the Athenian theater
of Dionysos. Karion is their leader since he is the chorus leader
in the parodos.

Moreover, the narrative furthermore works further on the ba-
sis of the Anthesteria as a period of exception. In terms of a cap-
italistic worldview, Zeus and the Olympians are dethroned by
means of a sacrificial strike. Zeus has established an effective sys-
tem of hierarchy and sacrificial nutrition by reversing an evident
and valid system of morality. Accordingly, he shuts the just peo-
ple off from wealth in order to make them give cultic offerings,
because he realizes that only the morally good citizens would
sacrifice anyway. With this rationale, Zeus achieves a permanent
flow of sacrifices. In terms of the comic logic, sacrifice is equiva-
lent with the nourishment of the gods. Zeus blinded Plutos, the
incorporation and divine personification of wealth, because he
was opposed to these mean politics. Aristophanes builds his sto-
ry upon the proverbial blindness of wealth in archaic and clas-
sical literature?? and on the motive of Zeus’s envy, the so-called

7t In this context the transmitted [TAoVtwvt in 1. 727, instead of I[TAoVtw Tt (a
conjecture by Meineke, i.e. the dative of Pluton, the god of the underworld (= Hades)),
instead of Plutos, could be of relevance. BARRENECHEA 2018, 125-6 explains the ambi-
guity in a different manner, since the chthonic demons, including Pluton/Hades, are
euphemistically addressed as giving wealth from the underworld (see Aristoph. fr.
504 KA); see HEnrICHS 1991. On the fusion of both gods, see Zwicker 1951b, 992, 999;
TorcHIO 2001, 26-8.

72 For example Hippon. fr. 36 W.2 = 44 D,; Timocr. fr. 731 PMG; Amphis fr. 23;
Antiph. fr. 259 KA; see ZWICKER 19514, 1045-6; RICHARDSON 1974, 316-21; SOMMERSTEIN
2001, 6-8.
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$O6vog Oewv or Alog (87-92), translated into action?3. Thus, the
starting point is that reality, the just regime of Zeus, is by princi-
ple a world upside down, for it is unjust. Chremylos knows that
through the subversion of this reality — i.e. the dikaioi become
rich, the unjust people become poor — the dishonest regime of
Zeus can be ended. By regaining his eyesight, Plutos can return
to his original status, in which he could gratify the good men
with wealth. In the long run, the entire population would be-
come just and rich, because the unjust persons would have an in-
centive to change their immoral attitude in order to have a share
in the common wealth. After all, this entails a utopian return to
a Cronian world before the rule of Zeus when mankind used to
lead a peaceful life, in short, the return to the golden age, when
men did not have to work for their living, but food was provided
automatically (cfr. 1190). This utopian perspective is undercut by
the negative signs that are associated with the primordial times
before the invention of civilization. The subversion of a pervert-
ed reality is after all nothing but a world upside down raised to
the second power. The apparently better world installed by Kari-
on and Chremylos under the domain of Plutos can turn out to be
a nightmare. There are numerous signs ironically hinting at this
hidden negative complex: I need only recall the speech of Penia,
the personification of poverty. The participants of rituals of ex-
ception, just as the spectators of comedies, were looking forward
to the period of chaotic instability being over.

The end of the play is highly problematic. Hermes seeks ref-
uge, the priest of Zeus Soter finally defects to Plutos as well. Both
are driven by the hunger resulting from the sudden lack of sacri-
fice74. This again reflects the ritual constellation of the Antheste-
ria. As a matter of fact, Theopompos (FGrHist 115 F 347b) states
that on the Choes day there was the custom not to make sacri-
fices for the Olympian gods except for Hermes the next day, the
Chytroi. Moreover, no priest was allowed to eat from the chytrai

73 See Rakoczy 1996, 264.
74 On hungry Hermes, see VERSNEL 2011, 309-77, esp. 354-6, 373.
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they boiled all over the city7>. In these pots a panspermia of dif-
ferent essential fruits was cooked into a kind of porridge. This
act recalls the beginning of culture and civilization. Theopom-
pos’ description corresponds exactly to the situation in Plutos.
Hermes comes over and finally gets something to eat, while all
the other Olympian gods, including the priest of Zeus, remain
excluded. In the end, it remains unclear whether Plutos really
has dethroned and replaced Zeus, i.e. whether Plutos is identical
with the afore-mentioned Zeus Soter and he is the new savior
god, or whether Zeus withdrew into the house of Chremylos
(1189-90)7°. The chytrai, which the Old Woman shall carry in the
procession — they should serve as an offering at the installation
of Plutos” cult image on the Acropolis (1197, 1203) — perhaps al-
ready signify the beginning of the return to Zeus’ order and nor-
mality corresponding to the ritual procedure of the boiling of
chytrai on the last day of the ritual cycle, the so-called Chytroi.
Aristophanes leaves an open end, and we, as spectators or critics,
always have to keep in mind that comedy is an open genre defy-
ing a clear-cut interpretation.

The panspermia ritual, which alludes to the Chytroi day of
the Anthesteria, also seems to be essential for Plutos in another
way. What I have just said concerning the general openness of
the genre applies even more to the use of mytho-ritual systems.
I contend that Old Comedy does not resort to one model only,
but tends to include many ritual patterns that inform the myth-
ic structure, the Aristophanic plot. In the same way as comedy
parodies and assimilates all strands of public life and discourses,
such as different intellectual or philosophical opinions, various
currents of poetic and musical production, or socio-political and
historical developments, it makes use of a number of mytho-ritu-
al patterns that are constitutive of the polis identity. The com-

75 Qvewv avtoig €0og T(oig) Xovotv (Exovowv codd., em. Wifstrand) twv pév
OAvpnicwv Bewv ovdevi 10 mapanay, Eoun 6&¢ XOoviw' kat T xVtoag v épovoty
TIAVTEG OL KATA THV TTOALV 0Vl Yevetal TV tegéwV (= schol. (R) ad Aristoph. Ran. 218
= Theopomp.Hist. FGrHist 115 F 347b).

76 See SOMMERSTEIN 2001, 214-5 and TorcHIO 2001, 239 ad loc.
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ic assembly of all these multifarious narrative elements elicits
laughter. In the narrative process of pastiche the single elements
can be distorted in such a way that a modern reader cannot pos-
sibly detect all the different allusions that a native Athenian spec-
tator of the 5th and early 4th century was able to recognize””.

5. Plutos in the Ritual Context of Seasonal Maturation of Grain
and Wine in Athens. Plutos as a Metaphor and God

Furthermore, I would like to point out again that Plutos is not
only to be seen, as it was mostly the case, as a metaphor, personifi-
cation or allegory for wealth and money7®. We should never forget
that Plutos is also a god”. Plutos is the son of Demeter, product
of her sexual union with Iasion on the fields, as we know from
Hesiod (Th. 969-73; fr. 885 PMG). In the Eleusinian context, he is
also closely connected with Demeter and seems to be part of the
essential mystery when the hierophant announces that Brimo has
given birth to Brimos, «the strong to the strong»8°. This child seems
to be Plutos, represented in the form of the golden ear of corn®™.

Here we can recognize the great Aristophanic art of represent-
ing Plutos in a very fluid, almost kaleidoscopic perspective: Plutos
certainly is the allegory of wealth in many instances, the personi-
fication of the abstract notion and simultaneously the object of de-
sire, i.e. money, plain and simple. However, he is at the same time
the mythic god, a numinous divine agent of dynamic and creative
lived religion according to religious practice and belief, and again
the embodiment of all that he might bring with him. From the

77 For a detailed analysis of Plutos on these premises, see BIERL 1994.

78 See NEWIGER 1957, 165-78; HERTEL 1969, 7-41, esp. 20-32; Hertel insists on the fact
that person and object are being confused and both are envisioned at the same time
(24-5); KomoRrNICKA 1964, 128 summarizes the ambivalence in signification between a)
object: money; b) concept and idea; c) condition; d) allegorical figure, while the ritual
level is simulanteously present. On money and economy, see SPIELVOGEL 2001; on the
money and the divine, see Laum 1924 and BERNHOLZ 2014.

79 See also BARRENECHEA 2018, 11-42; TORCHIO 2001, 24-8.

8o Hippol. Haer. 5.8.40 (fr. 862 PMG) ieQov éteice mOTVIA KOVEOV Botpdw BOtpov.

81 See RICHARDSON 1974, 26-8; BURKERT 1983, 289-90; CLINTON 1992, 91-5.
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mythological point of view, it becomes obvious that the plenty as-
sociated with him originates from agricultural life. We should not
forget that Plutos is the god and personification of corn and crops.
His rich products of the harvest put an end to the annual threats
of starvation and hunger. Furthermore, the abundance of food is
associated with the peaceful celebration of a banquet, with peace,
and with health. From the point of view of anthropology, the
meaning of wealth in the sense of abundance in financial funds
and money is secondary®2. According to the logic of metaphor
and metonymy, Aristophanes uses all levels of meaning in an in-
genious way, shifting, transferring, and constantly deferring the
signified. Naturally, he focuses on the monetary aspect which be-
came of increasing interest in the rapidly changing and economi-
cally strained situation after Athens” defeat in the Peloponnesian
War in 404 BCE. Modern scholarship almost in its entirety stress-
es this socio-economic context of Plutos®3. Aristophanes certainly
played with the expectations of an impoverished population to-
ward a greater social justice in respect of the partition of wealth.
In this way, the question was condensed to a point whether Aris-
tophanes was a social revolutionary, a proto-Marxist, as Sommer-
stein read him®, or whether the plot pursues conservative inten-
tions and is only a vicious or ironic play from a reactionary point
of view of the rich oligarchy®. Scholarship seems to have reached
an impasse in these matters. The question is whether Aristo-
phanes could really pronounce himself in such a partisan way,
and whether we are not making too many modern projections on
an ancient author®. Moreover, in Plutos, Aristophanes stages a ru-
dimentary theory of economy and a monetary system, however,

82 See HUBNER 1914; ZWICKER 19514.

8 See, among others, Davip 1984. On a revision of the theory of decline, see Div-
LON 1987, esp. 157-63; WALLACE 1995; ROTHWELL 1995; see CSAPO 2000, 124-5.

84  SOMMERSTEIN 1984, esp. 323-33, esp. 332-3 («spokesman of the barefoot», 333).

85 See the so-called ironic interpretation; e.g. FLasHAR 1967; HEBERLEIN 1981; on a
conservative, anti-revolutionary reading of Plutos, see Konstan, DiLLon 1981 and Ot-
SON 1990.

86 See also TORCHIO 2001, 43.
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in a comic manner®. To write comedies in Athens seems to have
been a technical skill, not necessarily a revolutionary challenge,
since a comedian had to address politics and the discourses of the
polis according to generic norms and in a general manner that
applied to all citizens®. Thus the material, from which an author
draws his plots, stems, as we have seen, from the mytho-ritual
context of the city in many cases. Therefore, I would like to place
emphasis on Plutos” mythical and ritual identity, and see him as a
divinity in the annual cycle of agriculture.

To come back to our Kronian view, Hesiod connects agricul-
ture with the notion of hard labor belonging to the present times,
whereas he puts them in strong contrast to the golden times of
the mythic past under Kronos. In this respect, the ambivalence
of this becomes apparent. Aristophanes plays with the notions of
the utopian Kronos time, but underlays it with the opposite idea
of work in the fields. Plutos and Penia, who speaks in favor of the
status quo in the agon of the play, thereby presenting the system
of labor and culture®, somehow mirror each other in a dialecti-
cal way. Therefore, human beings are fundamentally mistaken,
when they believe that with the healing of Plutos a utopian status
of happiness could return. It only remains a fantastic dream. The
comic author lures the public in with a utopian society. However,
its overlapping notions of a threatening dystopia create laughter
and anxieties through confusion and mixture®.

Karion is, as we have seen, a comic reflection of Kares return-
ing to Athens. Aristophanes underlays Plutos with another im-
portant ‘Carian’ pattern which basically seems to be located in
Caria or other locations close to the coast of Asia Minor, which
forms a cultural bridge between the cultures of the Near East and
the Greek mainland. Again, customs and rituals of an exception-
al period are central. In the corresponding mythical tales a god

87 See FINLEY [1973] 1985, 17-34; OLSON 1990, 225-30; SPIELVOGEL 2001, 189-93;
BErRNHOLZ 2014, esp. 55-6.

8 See BIERL 2002; BIERL 20194.

89 On farmers’ work, see Pl. 515-6 and 525-6.

9°  See BIERL 2019D.
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or statue suddenly disappears from the center of the city, the
citizens set out for an intensive search and the entire community
faces a severe crisis. During this period primordial people of a
period predating civilization also come back. Finally, the god is
found again, placated, and he returns. Entering into the city, he
brings an abundance of crop with him. On the ritual level, the
message is expressed in similar terms. In Samos, for example,
the image of Hera — stolen by Tyrrhenian pirates but miraculous-
ly left on the shore according to the legend — is brought out of
her sanctuary, and the legendary indigenous people of Carians
chain it with branches of Iygos at the seashore and set up a ban-
quet for her in form of the archaic stibas, offering food at a table.
Finally the statue is cleansed in seawater and brought back in a
solemn procession. The xoanon (or bretas, the wooden statue) of
the diverse gods is a barely iconized form of an originally purely
symbolic tree pole in many similar cults. All sorts of firstfruits
or little vessels of oil and honey hang from it. When this pole or
wand was brought back into the center, it symbolized the new
crop and fertility of the community9™.

Hera is equivalent with Plutos, bringing abundance, in the
form of the eiresione. Therefore this pattern can be compared
with Aristophanes” Wealth: Plutos has also disappeared, Carians
go and catch him, that is Karion and his fellows, at the sanctu-
ary of Asklepios at Mounychia he is washed and cleansed with
seawater close to the Piraeus (656-8)9%, they offer him a ritual
banquet, laying him down at a stibas (624, 662-3) and Asklepios
cures him of his blindness that has caused Plutos’ retreat from
humanity?. Then he is led back to Athens. By being showered

9t Typical features are the foreign original Carian population and the return to a
primordial culture. On the pattern, see BURKERT 1979, 129-42; see also KRUMMEN 1990,
239-44. On the Tonaia of the Samian Hera, see BURKERT 1979, 129-32; BLECH 1982, 248-50;
GRaF 1985, 93-6. According to Menodotos’ report (FGrHist 541 F 1), the ancestral and in-
digenous Carians reclined on the stibas, and according to Nicaenet. fr. 6.4-5 (Powell, Coll.
Alex. 3) (Ath. 15.673b-c) they wore the ancient garland of the Carians out of lygos.

92 See ROBERT 1931.

9 On incubation and miraculous healing, with the link to Epidauros, see WEIN-
REICH 1909, 92-109; Ro0s 1960; SARTORI 1972-1973; VERSNEL 2011, 403; BARRENECHEA 2018,
69-106.
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with the fruits (768-801) that hang from the eiresione%, Plutos
metaphorically becomes a personified eiresione%, bringing back
the agricultural abundance (tAovtoc) of fall.

That an agricultural interpretation is anything but far-fetched
is proven by ancient entries in Hesychios, s.vv. mAovtog and
e0UTAOVTOV KAVoULV. 1. (Tt 2625 Schmidt), s.v. TAovTOC" 1) €k TV
OTEQUATWV ETUKAQTI, Kal 1] Tavomtepuia («wealth: fertility of
seed, panspermia») and 2. (¢ 7oy7 Latte), s.v. ebDtAovtov kavovv

. TAOVTOV Y €Aeyov TNV €k TV KOOwV Kal TV TTLEWV
ntegovoiav («an opulent basket: ... they used to call wealth abun-
dance of barley and corn»)%. Plutos fulfills the hopes of men for
a good crop. He is able to remedy scarcity with a rich harvest of
fruits (see schol. ad Theocr. 10.19a 1) TV KAETWV VPOEIR lxTaL
Vv évdelxv NuLv). As seen from the Homeric eiresione-song of
Samos (Vita. Hom. Herodot. 33 = Carm.Pop. 1 D.), his presence in
the private houses is sought after by begging?”.

dWHA TIEOTETEATIOUETD’ AVOQOG HEYA DLVALEVOLO,
0G Héya pev duvata, péya d¢ Poépet OABLOG atel.
avtal avakAiveoBe Ovpar ITAovtog yap éoelot
TOAAGG, oLV TAoVTW d¢ Kal Evdooivn tebaivia,
Elonivn T’ ayalr) 6oa & &yyea, peota pev em,
KLEPaoin O atel HAlng KAt KaEdOTOL €QTMOL.

VOV HeV KQLOEV e0OTIdA ONOAUOECTOV

TOL MAdOg d¢ YLVT) kata dipoacat Prioeton VUULY,
NHovoL O AEOVOL KQATALTIODES €G TODE WAL
avT) O lotov vdaivol € NAékTow BePavia.
VeLHAL TOL VEDHAL EVIAVOL0C WOTE XEALOWV

€otnk’ &v EoBvOLS PLAT) OdAG, AAAX dEQ apar
UTMéQ oe TWMOAAWVOG, @ YUvaL Tt dOg:

el Hév T dWOoELS €L dE pr), ovX EoTEOUEV”

0L Y(Q OLVOLKT|oOVTEG EVOAD T)AOoLLEV.

94 On the katachysmata, see DEUBNER 1978; associated with the eiresione, see also
MacTtoux 1990, 56-60.

9 See KERN 1905; SCHONBERGER 1941, 85-7; SCHONBERGER 1980, 17-36; CALAME
1990, 291-301; CaAMPS-GASET 1994, 76-90; MACTOUX 1990, 56-60; PARKER 2005, 180, 204-6;
CHANIOTIS 2011, 15-7, 19-21, €Sp. 15, 20.

96 See ZWICKER 19514, 1031-2, with a collection of testimonies.

97 See D. Baupy 1986, esp. 223-7.
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We take recourse to the house of a man of great means,

who has great resources and makes a great noise,

ever prosperous. Open of your own accord, doors, for Wealth will enter
in plenty, and with Wealth, flourishing Cheer

and welcome Peace. May the grain jars all be full,

and the mound of dough ever top the kneading

trough. Now [give us] beautiful barley meal laced with sesame
Your son’s bride will come to you in a car,

hard-hoofed mules will bring her to this house:

as she weaves at her loom may she stand on a floor of electrum.
I'll return, I'll return each year, like the swallow.

I stand at the porch, feet stripped, so bring something quickly.
For Apollo’s sake, lady, give us something!

If you will, well and good: if not, we won't wait about,

we didn’t come here to make our homes with you.

(trans. M. West)

The situation on the threshold is regarded as the critical rite de
passage. In winter, spring, or early summer, children come with
the empty branch or stick that represents Plutos. The branch
metonymically becomes the god. In front of the door they sing
and perform their trick-or-treat. This means Plutos is still empty,
and when receiving treats and food, he will reciprocate when
he returns and enters the house accompanied by abundance at
harvest time. To give now is an investment in the future and a
promise for abundance of grain, wealth, well-being, and peace.
The situation in the beggar song of the Kopwviotai (crow-sing-
ers) is similar, which has been transmitted to us through Phoinix
of Colophon fr. 2 D. (Ath. 8.359¢):

00T, Wyabotl, <T1> TV EKAoTog €V Xeatv
EXEL KOOV XAAx ArjeTat xovdoV-
OLAeL Yoo abTn mayxv tavta datvuoOo
0 VOV dAag dovg avBOL knpiov daoet.

@ mat, Ovonv aykAwe, ITAovtog €kQovoe,
Kat 1) kogwvr tagBévog Gpégot ovKa.

Gentlemen — give a bit of whatever each of you has in
his hands to a crow! She’ll also accept a lump of salt,
for she’s very fond of dining on this;
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whoever gives her salt now will give honeycomb some other time.
Slave! Open the door — Wealth knocked!

Let an unmarried girl bring figs for the crow!

(trans. S.D. Olson)

Figs play a role in the festivals of the Pynteria and Pyanopsia.
Dry figs are brought in in May, put on cakes in the procession of
the Plynteria (when another washing procedure is enacted), and
attached to the eiresione at the Thargelia; the new figs will come
in October. The flourishing branches, the eiresionai, will also be
brought in from outside at the Oschophoria celebrated on the 7
Pyanopsion in the vintage season, together with the oschoi, the
branches of the vine. As far as wine is concerned, the second basic
product besides bread, the corresponding festival in early spring
is the above mentioned Anthesteria, the festival of reversal and cri-
sis, when the jars of the new wine are opened%. Then the branches
will be attached to the doors as symbols of maturity and fecundity,
and stay there until early summer, when they are totally dried out.
With the song we can compare the famous Rhodian swallow song,
in which begging and verbal abuse are combined. It is the popular
costum of children to cry out the chelinodizein in the month of Boe-
dromion, in the Rhodian calendar perhaps corresponding to the
Attic Gamelion in February (Ath. 8.360b-d = fr. 848 PMG):

NAO" NADe xeAwwv

KAAXG oag ayovoa,

KAAOUG €ViavToUg,

ETIL YAOTEQX AEVKA,

ETIL VOTA HéAQVA. 5
maA&Oav oL TIEOKVKAEL

€K Tilovog olkov

otvov Te dEmMAOTEOV

TUQOV T€ KAVLOTQOV*

Kal moova XEAWDwWV 10
Kkat AekiBitav

oUK dmwOettar moteQ” amiwues 1) AaPwpedo;

el HéV TLdWOELC €L OE ), OUK EAOOUES

N t&v OVoav Ppéowieg 1) T LTTEPBLEOV

98 See PARKER 2005, 206.
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N Tov yvvaika tav 0w kaOnuévory: 15
UIKQX UEV €07TL, Qadiws VIV 0loOpEC.

av on T dpéonic T, péya dn et Ppégoic:

avory” avotrye tav Ovgav xeAWoVE

0V YQQ YEQOVTEC E0UEV, AAAX Ttoudiax.

The swallow (chelidon) is come, is come,

bringing good weather

and a good year,

white on her belly

and black on her back!

You - roll a cake of dried fruit out

of your wealthy house,

and a cup of wine,

and a basket of cheese!

The swallow rejects

neither wheat

nor pea-cake. Should we leave or should we take something?

If you'll give us something, (fine); but if not, we won't leave you alone.
We'll carry off your door, or your lintel,

or your wife who's sitting inside!

She’s small — so we’ll carry her off with no trouble!

But if in fact T you bring something, something big in fact + might
you bring!

Open your door, open it, to a swallow! For we're not old men, but
children.

(trans. S.D. Olson)

Again, the eiresione stands for what will hang from it in fall.
The children are hungry and beg for products that could have
been stored in the house over the winter. If they do not get what
they ask for, they threaten to abduct the wife of the house owner,
who symbolizes sexual fertility and the well-being of the small
economic unit. She is notionally connected with Demeter and the
earth. The lady of the house is small such that young boys can
carry her off; thus, it is better for the husband to bring out some-
thing big and to open the door. It is still the season of spring. If the
farmer gives and invests in the new generation, he will already
open the door for Plutos to come at the end of summer. It is like a
deal, a reciprocal exchange. The farmer can avoid losing his wife
and center of house, by opening the door to give them something
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to eat. It will be reciprocated since the same branch will come
again to fill the storage rooms for the next winter to come.

The Athenian eiresione song performed by boys during both
the Thargelia and the Pyanopsia was famous and shows similar
features®:

€lRETLOVT OUKA PEQEL KAl THOVAS AQTOVG
Kol HEAL €v KOTUAT kat EAatov avaprioacBat
Kot KOAWC e0C@Qoto, we av pedvovoa kabevdn).

Eiresione for us brings figs and bread of the richest,

brings us honey in pots and oil to rub off from the body,
strong wine too in a beaker, that one may go to bed mellow.
(trans. B. Perrin)

This song seems to visualize the situation when the branch ar-
rives not dry and bare, but full of food. As begging song, sung at
the Thargelia, it can conjure up the blessings that are promised
to those who give. The eiresione, the branch of fruits and oth-
er attached food, is obviously a symbol of agricultural affluence.
As branch, carried in the procession of the Pyanopsia in late fall,
it encompasses the entire harvest. It celebrates all products that
summer has brought in ritual retrospect’®. It symbolizes total
well-being. Plutos is the divine personification of this concept.
Thus, the eiresione metonymically represents the god; this means
that Plutos and the branch of affluence are identical according to
comic logic. To summarize, on the basis of the cited songs the dif-
ferent categories of the eiresione custom become evident: young
and hungry people beg with an empty branch or stick. They ask
to open the doors to let Plutos enter the house, or respectively,
to receive something of the previous year’s stored wealth; they
bless, if they receive what they need, and promise that blessings
in the shape of Plutos will come again later, symbolized by a rich
branch; they curse, if they do not get what they beg for, and threat-

99 Crates FGrHist 362 F 10; Plut. Thes. 22.7 = Carm.Pop. 2 D.; schol. ad Aristoph. Eq.
729; schol. ad Aristoph. PI. 1054; see also SCHONBERGER 1980, 26-33; CALAME 1990, 296-301;
PARKER 2005, 204-6.

100 See PARKER 2005, 205-6.
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en to carry off the goods or even the wife. This corresponds to
the worst scenario that all well-being is lost and Plutos as branch
bearing all products does not enter the house again.

Social anthropology shows that a metaphor can produce a ritual
by setting other metaphors in motion which are activated by simi-
larity and/or contiguity®*. Aristophanes seems to produce a comic
plot in a similar way. He sets metaphors into a narrative motion
and aligns them with already existing rituals to fit the comic plot
of a ‘ritual’ drama. In doing so he feels free to reassemble ritual ele-
ments, to duplicate certain parts and even to invent new rituals on
the basis of the same process of similarity and/or contiguity.

In Gétternamen, Hermann Usener lists the eiresione among the
gods of the moment ("Augenblicksgotter’)'°2. The eiresione itself
is only a metonymy of Plutos, just as the god stands in a relation
of contiguity with the branch. We could take Usener’s remark as
a starting point, since Aristophanes practically reassembled ele-
ments of the eiresione rituals to a dramatic plot and adds other
metaphors relating to the notion of Plutos’3. Thus, he succeeds
in combining the complex monetary aspect and the strike against
the divine capitalist exploiters.

The panspermia and the eiresione as ritual signs are used in sev-
eral Athenian rituals grouped around crucial instances in the pro-
cess of maturation. At this point, we will take a look at the ritual ma-
trix of Athens, which is linked to the annual agricultural cycle from
sowing to harvest. Decisive festive incisions, festivals and dates are:

Winter/spring: Anthesteria — 6 Mounichion — Thargelia / Summer:
Kronia (12 Hekatombaion) — Eleusinia (15-23 Boedromion) — Proero-
sia / Autumn: Oschophoria — Pyanopsia / Theseia — Thesmophoria
(5-13 Pyanopsion).

In the following sketch I will try to synchronize the fortune of
Plutos with the course of the Attic year and the vegetation process.

01 See FERNANDEZ 1977 and above pp. 261-3.

102 USENER [1896] 19483, 284-5.

3 On the analogy between metaphor and myth, see BURKERT 1979, 27-8; see also
BIERL 20075, 246-9 and above p. 263.
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It is my contention that Aristophanes constructs his simple
and popular plot spanning the sowing in autumn, when Plutos is
buried (cf. PI. 238), the sprouting, and the new harvest, when the
fruits are brought into the center of the agricultural community
in the form of an eiresione during the Pyanopsia.

In the following we compare the plot of Plutos with the anal-
ogy in Figure 1:

1-252: Prologue: Chremylos and Karion follow blind Plutos. Chremylos
convinces Plutos that he does not have to fear Zeus at all, if he could
only regain vision, because Zeus’ power is based on the partition
of wealth among mankind. Plutos is the most powerful of all the
gods; he could even dethrone Zeus. Chremylos leads Wealth into
his house. blindness

253-321: Parodos: Karion and the chorus of peasants: abusive comic
song hunger

322-486: Chremylos-Blepsidemos: Blepsidemos expresses his suspicion
that Chremylos might have stolen his new wealth. Both want to lead
Plutos into the sanctuary of Asklepios where he is supposed to be
healed. Penia tries to impede them.

487-626: Chremylos-Penia: Poverty explains that the just and equal par-
tition of wealth would lead to an end of civilization. Despite her su-
perior arguments she is driven off the scene. boulimou exelasis

627-770: Karion declares that Plutos can see again and describes the
cure of incubation which has taken place in the temple of Askle-
pios. healing

771-801: Chremylos comes with Plutos who declares that from now on
he only wants to go into the houses of just people. Chremylos’ wife
wants to throw treats over Plutos as he enters the house.

eiresione/plenty/health

802-958: Episode I: Karion describes the new state of plenty. The Just
Man wants to dedicate his coat and sandals to Plutos. A sycophant
is angry that the new developments have deprived him of his in-
come. Karion takes his exclusive garments and shoes and drives
him out after having decorated him with the old garments of the
Just Man.
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959-1096: Episode II: The Old Woman complains that her young lover
has left her because he has become rich. The Young Man comes in
drunk and makes fun of the Old Woman. Chremylos forces him to
stay with her.

1097-1170: Hermes comes and threatens with the vengeance of Zeus;
but having seen the plenty of foods, he prefers to desert to Karion’s
side.

1171-1209: Exodos: The priest of Zeus comes, driven by hunger, and de-
serts as well. Chremylos declares Plutos as the new Zeus. The priest
participates in the curious procession that installs Plutos in the Par-
thenon of Athena. storing/sowing

After all, in the Attic year and vegetation cycle, we face a com-
plex ritual set of movements, where a branch or a pole is carried
from the center to the peripheries or vice versa in a procession.
Furthermore, besides the obvious cultic link with Demeter, many
of these festivals are linked with Apollo and Dionysos, who are
responsible for providing fruits, corn, and wine from outside the
borders to the city. In short, people carry something, mostly a
branch, in a dry and empty form inside and back outside, such
that it can be carried back inside, now rich, decorated, and bear-
ing firstfruits and/or other products of the year. Furthermore,
the change of the seasons and the course of the different condi-
tions — for example the state of scarcity, the threat of hunger and
drought in early summer, when all the store houses and maga-
zines are empty, the new fruits not yet ripened, and the ensuing
status of abundance at harvest time, often associated with the
panspermia — are translated into a syntactic ritual movement of
expulsion and reintroduction. A good example is the boulimou
exelasis (BovAipov ££€éAaoic) at Chaironeia’™4. On the occasion
of this rite, a servant is beaten at the public hearth and in the pri-
vate houses and spoken to with the words: «Out with Hunger, in

04 Plut. quaest. conv. 6.8, 693f: Ovoia Tic €0TL TATELOG, TV O HEV XQXWV ETTLTIG KOWVNG
£0Tiag D& TV O AAAWV EkaoTog €T oikOL* KaAeitan d¢ BovAipov ¢EEAaotS, Kal TV
OlKeT@V Evar TUMTOVTEG Ay vivaug 0ABdoLs dtor Bvowv EEeAaivovoty ETAEYOVTES «EEw
BovApov, éow d¢ TTAoDTtoV kat Yyletav». See Rororo 1980.
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with Wealth and Health». This custom is closely connected with
narrative elements of Plutos. We can think of the scene in lines
870-958, where Karion and Dikaios attack the sycophant and
chase him away'%5. With the new politics of equal distribution
of wealth, the sycophant has lost his source of income. Thus he
faints from hunger (BovAwuiq, 873) and protests. Moreover, the
change of status is also acted out on the symbolic and theatrical
level of costume. The Just Man has already bought a rich mantle
and intends to dedicate his old and poor mantle, comically linked
with the dress of the Eleusinian initiates (845), and his shoes to
the new god. After the exchange, the sycophant accuses the Just
Man of having destroyed democracy (948-50) and compares the
new utopian life with the life of sheep (922-3), an allusion to the
relapse into a primitive status of Kronos®.

Karion forces him to take off his mantle and shoes and comi-
cally establishes the sycophant — the etymological play with the
fig is alluded to — as an anti-eiresione (938-43), which in its empty
form can soon return bearing all products. Karion says he will
nail the old shoes to his forehead, like a dedication to a wild ol-
ive tree (942-3). Another instance is the scene where Chremylos
drives Penia off the scene at the end of the agon (594-600)*°7. The
notions of hunger on the one side, wealth and health on the other
side, are again noteworthy, as we have seen in the Homeric eire-
sione-song of Samos. They seem to belong to a common pattern
from which Aristophanes draws inspiration as well. Hunger and
poverty are the basic themes at the beginning of our play: Plutos
has not come yet. In some iconographic representations, Plutos
comes up from the earth, as an ear of corn grows out of the earth.
His blindness might also be seen as an anthropomorphic transla-

105 See KERN 1912.

96 On an analysis of the scene in terms of polypragmosyne as ingredient of the
democratic system, see BIERL 2017b, 40-3, esp. 42-3.

7 See also CORNFORD [1914] 1961, 11. On the repetition of the scene, see TorcHIO
2001, 216 ad 926-58. On Chremylos” and Blepsidemos’ blindness of prehistoric Cronian
dimension (® Koovikaic Afuaic 6viweg Anuavteg tac Gpoévag dudw), see Plut. 581.
Similar motifs are mentioned: mantle (540), hunger and poverty (536, 539, 562 (loimos)),
stibas 541, olive (586).
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tion of his status beneath the earth, where the seed has to ripen
and grow until it can pierce the soil.

At crucial moments during this process of maturation, the
growth of corn is accompanied by cultic practices. The Thargelia
shortly before the last ripening are an exact counterpart of the
rite of Chaironeia: a pharmakos is expelled'8. On the next day a
panspermia of firstfruits and an eiresione procession (maybe a
confusion with the Pyanopsia!) are attested. Already one month
earlier (6 Mounichion), an empty greenish branch had been car-
ried outside to the Delphinion such that it might come back as
an eiresione soon'”. At the end of June and early July there are
a couple of rituals marking the New Year: especially the Kronia,
like the Anthesteria in February (a festival for the reintroduction
of the ripened wine), are, as seen, another model for this come-
dy. Another link consists in the Eleusinia in September, where
Plutos plays such an important role. The entire healing scene,
where Asklepios and his ritual of incubation are superimposed
onto our plot must also be seen in this context. The healing of
blindness corresponds to the mysteries and the experience of the
light for the initiates*°.

The complex cycle of Pyanopsion seems to be another ritual
core of Plutos. Just at the point of sowing, the new plenty of agri-
cultural products is celebrated with a panspermia in chytrai and
with the introduction of the eiresione. There is a significant am-
bivalence between the chytrai and the panspermia, which means
that the chytrai are consumed and order is restored*'*. The am-
bivalence corresponds to the two eiresionai, the dry one and the
one bearing products. The tensions are mirrored in the final scene
of Plutos. The new order is also exemplified on the sexual level,
the reversal of the dominance of the Old Woman over the Young

198 On the pharmakos, see BREMMER 1983; PARKER 1983, 24-6, 257-80; MAcTOUX 1990,
60-2; CALAME 1990, 308-10; CAMPS-GASET 1994, 54-62; on the link with Old Comedy, see
CORNFORD [1914] 1961, 10-1 (with the eiresione and Plutos), 33, 131, BowiE 1993, 74-5.

09 See CALAME 1990, 311-2.

0 On connections between the cult of Asklepios in Piraeus and Eleusis, see Ros-
ERT 1931.

1 See BruIT 1990, esp. 167-70.
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Man. He enters with the Eleusinian torch. Chremylos mocks her
by saying that she would burn like the old, very dry eiresione,
the one attached to the house (1054)'*>. Chremylos, defending
her against the Young Man’s offences (1171-2), finally forces the
Young Man to go into the house with her and sleep with her.
The final procession with the Old Woman carrying the chytrai
(1204-7) and the joke about the reversal of the wrinkly skin’s po-
sition, normally on the top of pots, now beneath the pots, again
alludes to the quintessential ambivalence of the eiresione and the
chytrai. Despite the epiphany and entrance of Plutos, the god
of abundance, symbolized by the decorated eiresione and the
panspermia, and the Old Woman, as major adorant, are visual-
ized in the dry and empty phase. However, in the cyclic logic of
the Plutos-eiresione, it will return as a symbol of affluence.
Some sources like the Etymologicum Magnum (303.24-5) state
that the celebrants would shower the eiresione with katachysmata
and a cup of unmixed wine, before they would begin intonating
their famous Attic eiresione song**3. The Athenian ritual is mir-
rored in the scene when Plutos, right after his cure, enters into
Chremylos’ house (PI. 768-801)*'4: The ingredients of such a ritual
shower are again the same as those in the panspermia. And with
the katachysmata, the entering god merges with his metonymic
symbol. The Oschophoria repeat these out-and-in movements, in
this case connected with Dionysos and the ripening of wine**>. At
this point, branches, this time full of grapes (called oschoi), are
also carried into the city, another sign of plenty. Karion also al-
ludes to the Theseia (627). On this occasion, a ritual meal would
take place in the form of an primitive pap or milk soup. Its date
was set, like the Oschophoria, to the 8th Pyanopsion. The schedule

2 See Aristoph. Eq. 729, Vesp. 399.

3 Katayvopato d¢ kat KOAua 0ivou KEKQAUEVIV KATAXEOVTES AUTNG ETUAEYOLTLV.
The citation of the Attic song follows (see above: Crates FGrHist 362 F 10; Plut. Thes. 22.7
= Carm.Pop. 2 D.) in E.M. 303.26-8. See SCHONBERGER 1980, 33. The fruit hanging from
the eiresione were practically identical with the ingredients of the ritual shower; see
CALAME 1990, 293. See also MacToux 1990.

114 See DEUBNER 1978, 240-1 and MAcToux 1990.

15 See CALAME 1990, 324-7.
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of different porridge meals was so dense that even the scholiasts
of Aristophanes have confused the different occasions. The scho-
lia on Ach. 961 erroneously state that the date of the Choes at the
Anthesteria was on the 8th Pyanopsion. Evidently, they mixed up
several dates'®. Perhaps Aristophanes himself was responsible for
this confusion, he who so ingeniously made a pastiche of all these
rites. I again present the most important festivals and dates that
are relevant to understand the course of action in Plutos:

in/out: branch, dry and empty in: branch bearing products of year

corn: Thargelia (6-7 Thargelion/May) Pyanopsia (7 Pyanopsion/October)

vine: Anthesteria (12-5 Anthesterion/February) = Oschophoria (8 Pyanopsion/October)

olive: green branch with wool (6 Mounychion)  witheiresione/in Thebes Kopoasbride
(Daphnephoria)

wine: jars opened: Pithoigia, first day of Anthesteria (12 Anthesterion/February)

Corn
Harvest: May/June Sowing: February/November
Thargelia Pyanopsia
drought/hunger firstfruits ~New Year ripenature—newseed (reinvestedinto
the soil)

Munichion/Delphinion Thargelia Boedromion (Eleusis) and Pyanopsia
PLUTOS

empty wand chytra/(eiresione) chytra/eiresione with fruits and oschos
Figure 2

On the basis of figures 1 and 2, we can determine a ritual syn-
tax or matrix of the Attic year onto which the Aristophanic plot of
Plutos is projected. A polyparadigmatic approach is confirmed by
the corresponding aetiological myths which explain the festivals
of the eiresione'7. The concepts and ideas associated with the
different rites are transferred into figurative representations and
mythic narratives that transmit and reinforce the belief about nat-
ural growth. Plutos as both a personification and god is the em-
blem of this process, which is so essential in the traditional life of

116 See DEUBNER 1932, 224.
17 See also Camps-GASET 1994, esp. 76-9o with table 2 (9o).
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Mediterranean farmers. As metonymic eiresione and actual god
he holds everything together. His multidimensional and dynamic
aspects coalesce and fuse into an image, a story, or a ritual object.
Plutos has a distinct biography, and as an emblem of wealth, he
wants to distribute his blessings to everybody; Zeus blinds him
out of envy, he is expelled, lives a wrecked life until he is caught
by poor people. They expose him to a cure, his sight is restored
and he triumphantly enters into the house of his friends, making
them rich. Finally he enters into the city and replaces Zeus. For
the Delia, Thargelia, and Pyanopsia we encounter the same set of
narrations. They describe the act of institutionalizing the festivals
as a response to famine catastrophes (A(pog) or plague (Aotuog).
The impulse to found such cults came from the oracle of Apollo
in Delphi in most cases, just as hungry Chremylos received an
oracle from the god at the same Pythian shrine'8.

Thus, all these rites revolve around Apollo. Therefore, Chre-
mylos and Karion seem to go to the Delphic Apollo, who cor-
responds to Apollo Pythios in Attica, to set out for their task to
bring back the eiresione-Plutos into their house. In the end of Plu-
tos, in a solemn and comic procession with chytrai, eiresione-Plu-
tos, now merging with the monetary aspect, is finally carried into
the center of Athens, to the opisthodomos of Athena’s Parthenon,
where the state treasure was deposited (1191-207). This corre-
sponds to the bidirectional symbolic interaction between the pri-
vate oikos and the public city, also reported in the case of the eire-
sione, as the branch was attached above the door of each house
as well as to the entrance of the temple of Apollo Delphinios for
the entire city. Aristophanes has the poetic license of not provid-
ing an exact copy of the ritual. Since he wants to emphasize the
importance of the city center, Plutos is carried to the central tem-
ple of the Athenian god par excellence, Athena'". In doing so, he
certainly has in mind that the state treasuries were also kept in

18 Schol. ad Aristoph. Eq. 729 and ad Plut. 1054.

19 See the procession at the Panathenaia with the olive branch. On the festival, see
now SHEAR 2020. Some sources even connect the eiresione with the festival (e.g. schol. ad
Clem.Al Protr. 10.10), but this seems to be a confusion; see DEUBNER 1932, 28.



294 ANTON BIERL

the temple of Athena, and the comic author quickly switches back
and forth between the aspects of Plutos as monetary resource and
his ritual personification as eiresione/panspermia.

Furthermore, all narrations linked with the eiresione were as-
sociated with the myth of Theseus at a later stage’*°. In this case,
we can detect a similar process of a mythic narration as in com-
edy. The author projects a simple plot upon the ritual syntax of
a series of festivals. Obviously, the meaning of the rites remains
rather open. Therefore, they can adopt diverse myths. The mean-
ing is determined only by syntagmatic events that coalesce into a
plot. In the case of Plutos, the message seems to be rather indeter-
minate, too. Several elements based on rituals build a plot which
is held together by a critical idea only.

The ritual matrix of the Attic agricultural year (fig. 1), on
which Aristophanes builds Plutos, can be summarized as fol-
lows: In autumn, the agricultural year has come to an end. The
fruits have been harvested. This stands for Plutos, as plenty and
wealth. In the form of a rich branch, he is led in. A panspermia
is consumed. Then earth must regenerate. The cycle starts again.
Plutos must be stored, such as grain is stored in silos. This can
be interpreted as a form of thesauration. Furthermore, a part of it
must be reinvested through sowing. It must return into the soil,
beneath the earth. Plutos as personification is blind now, since
he cannot see the things above in the dark. The winter months
are considered to be a period of death, fear, impurity, and re-
generation. When the first plants sprout in early spring, Plutos is
metaphorically found. This happens in the month of the Anthes-
teria, the critical time when death and ghosts return temporarily
onto earth and are finally expelled. A panspermia and a chytra
ritually symbolize new life and growth. In early spring drought
and hunger are eminent. The silos are empty and the sun dries
out everything. Everybody is poor and in danger of starvation.
Empty branches represent Penia, the personification of poverty.
Therefore, Plutos, when he is found, is such a poor creature and

120 See CALAME 1990, 289-465.
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in such bad shape. Somehow he is the flip side of Penia. Then
Plutos/Penia is expelled at the end of the agon (594-600). In a
pharmakos, aboriginal people spell away hunger and carry in an
eiresione with firstfruit offerings. What people desire is symboli-
cally introduced. In the comedy, Plutos is led into the house and
then to Asklepios. During summer, Plutos is healed, his vision
is restored, just as it happens in the sanctuary of Asklepios in
the comedy. The events during the incubation ritual are narrated
by Karion. At this critical point of the year, plenty is expected to
arrive in the form of the harvest. This marks the end of the year.
The danger must be faced that harvest will not be sufficent for
everybody. The uncertainties are acted out in New Year festivals
of transition and reversal***. This period is translated into Aris-
tophanes’ anxiety of a utopia. At the Panathenaia, the normal
sacrifice is restored. The representation of the incubation in the
sanctuary of Asklepios in Aristophanes has some links with Ele-
usis, where Plutos and Demeter play the dominant role*2. Final-
ly Plutos, fruits, and grapes arrive. Grain has already been pres-
ent since early summer. All this signifies plenty. Moreover, while
Plutos” epiphanic arrival in late summer and early autumn is be-
ing celebrated with a symbolic procession of a rich eiresione and
a panspermia, wealth is distributed among all citizens. Then the
cycle starts again, old becomes new and will turn old again®?3. By
integrating Plutos from the private house into the polis, Chremy-
los” and Karion’s mission has come to an end.

5. Conclusion

At the end, we must find an answer to the question how the
elements of reversal go together with the allusions to agricultural
rites. The solution lies in the basic structure of the play as a rite

21 See the cycle of Athenian festivals, as described by BuRKERT 1983, 135-61.
122 See ZWICKER 19514, 1041-4; ROBERT 1931.
23 On old and new in Aristophanes, see BIErL 2004.
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de passage4. In the transitional phase, in which Plutos is located,
the world seems to be abnormal in many ways until the status
of reintegration is reached. Karion and his fellows want to turn
the world upside down, and the audience is lured into the fasci-
nating fantasy of a better world after the overthrow of Zeus and
the Olympian order. However, at the same time, the play only
redramatizes an essential ritual in the farmer-based life of the
Athenian demos. It appears as if the comedy playfully reenacts the
whole ritual year with its movement from chaos to culture, from
the perspective of the reversal on the occasion of the early spring
festivals of Dionysos, looking forward to the Pyanopsia. Through
the mirror of the comic distortions the audience has, nonetheless,
the opportunity to reinforce the common beliefs, norms, and val-
ues of the city. Many Attic citizens assembled in the theater of
Dionysos can share basic ideas and practices that are constitutive
of their polis, agricultural economy, and existence as farmers. The
processional movements between inside and outside symbolical-
ly redefine the spatial territory of Attica and provide the Atheni-
ans with a ritually structured rhythm according to the annual cy-
cle of maturation. The chytra meal and the eiresione processions
are moreover symbolic acts to reaffirm the relations between the
city as a whole and the private oikoi in its single units. Further-
more, by the theoxenia, the invitation of the god at the banquet in
a stibas, the gods, who are normally categorically separated from
men, get in close contact with human beings. The citizens have
the chance to meet them on an almost equal basis.

In Old Comedy, Attic citizens laugh about the gods and watch
them as they are about to be dethroned. This is not an an expres-
sion of anti-religious, rational, or even atheistic attitudes, howev-
er, in the frame of festivals of Dionysian exception and according
to the generic conventions, the city does nothing but act out pat-
terns of the official state rituals grouped around license and sub-
version. Comic theater, as we have seen, becomes another form of
ritual, a play in which reaffirming and destabilizing forces work

24 See ParaDISO 1987.
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simultaneously and are intertwined with a mythic narrative that
helps the audience to negotiate and redefine their identity in the
complex city life. The gods, as agents of pratices and thought, be-
long to this system and overarch it from a cosmic perspective.
According to the generic laws of Old Comedy, Aristophanes in-
vents a fantastic scenario to think about reciprocity in terms of the
relation between mortals and gods, but also among the citizens
in the polis. Plutos takes the audience on a magical journey into a
utopia of primordial equality and just distribution of goods. The
inherent ambivalence is translated into a simple fabula, a plot and
myth that is structured by mytho-ritual patterns derived from the
heortology of the Attic year of agriculture. This emphasis on con-
tents, practices, symbols, and icons of the people’s existence as
small farmers correlates with the specific popular perspective of
Old Comedy, which often focuses on peasants eating, drinking,
laughing, merry-making, celebrating in their circumstances of a
life based on agriculture and farming. Furthermore, it particular-
ly suits the kaleidoscopic and multidimensional figure of Plutos,
who is primarily linked with Demeter, corn, and the products of
the fields. To reevaluate the paradigm of vegetation and fertility
in Greek religion and connect it with approaches of mythic story-
telling as symbolic expression is thus a method appropriate to the
subject matter. The plot therefore has a deeper structure. It fol-
lows a syntax and grammar that come from agricultural customs
and rituals. Therefore,  hope to have shown how many fruits can
be picked in this field. Yet, Aristophanes cannot be reduced to this
perspective. Composed by an extremely ingenuous and creative
poet of the polis, Plutos is at the same time a play about the city
life and its economy, a first comic reflection of the effects and con-
sequences of a monetary system, or of a theory of money*?.

ANTON BIERL
Universitat Basel
a.bierl@unibas.ch

125 See SEAFORD 2004.
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ABSTRACT

This paper argues that Aristophanes does not only compose his Wealth
around its personification in the sense of an abstract concept reflect-
ing economical and political thought, but that he also uses Plutos as a
numinous god and divine agent of dynamically and creatively lived
religion according to the religious practice and belief of the polis.

This contribution explores how the rather simplistic plot of Wealth — the
movement of Plutos” expulsion and reintroduction - is constructed
upon myths, practices, and rituals of the Athenian agricultural year
and the deep crisis felt during the annual festival of New Year. Ap-
plying the generic poetics of utopia and the displacement of the usu-
al order under Zeus, Plutos takes the audience on a fantastic journey
back into the circumstances of primordial equality and just distribu-
tion of goods, which equal the golden age under Kronos. According
to the comic ideology and the expectations of an audience, consisting
of farmers in their majority, Aristophanes builds his performance on
mythic and ritual discourses revolving around the vegetation cycle,
the harvest of the crop as the incoming abundance. On top of this deep
narrative structure — myth and ritual, set in motion, create a plot and
theatrical play — Plutos reflects other vivid religious discourses, such as
oracles, cult understood as reciprocity, the epiphanic arrival of a new
god into the city who is comically envisioned as eiresione, the upcom-
ing idea of a henotheistic and just god as savior, reflections about the
traditional Zeus religion, healing rituals, and miracles.

KEYWORDS

Plutos — eiresione — Old comedy — metaphor — fertility — agriculture —
festivals of exception — mythic-ritual poetics — heortological basis —
Athenian religion.



Riferimenti bibliografici

AsBsT C,, N1az1 N. (edd.), Der Vieltuer und die Demokratie. Politische und philo-
sophische Aspekte von Allotrio- und Polypragmosyne, Basel 2017.

Aprapos ER., Festival, Comedy and Tragedy. The Greek Origins of Theatre,
Eng. tr. C. HoLmE, Leiden 1975.

AvLexiou M., After Antiquity. Greek Language, Myth, and Metaphor, Ithaca -
London 2002.

Avrmanst G., Amica ironia, Milano 1984.
AnDERsoN W.S., Barbarian Play. Plautus’ Roman Comedy, Toronto 1993.

ANDREws N.E., Tragic Re-Presentation and the Semantics of Space in Plautus’
Casina, «Mnemosyne» 57, 2004, 445-64.

ArNoTT W.G,, From Aristophanes to Menander, «<G&R» 19.1, 1972, 65-80.
Arnort W.G., Moral Values in Menander, «Philologus» 125, 1981, 215-27.

ArNotrT W.G,, Diphilos’ Kleroumenoi and Plautus’s Casina, in RAFFAELLL,
TONTINI 2003, 23-44.

ArrowsmiTH W., Aristophanes’ Birds: The Fantasy Politics of Eros, «Arion» n.s.
1, 1973, 119-67.
Asor Rosa A. (ed.), Letteratura italiana, vol. 4: L'interpretazione, Torino 1985.

AssMaNN A., FRaNk M.C. (edd.), Vergessene Texte, Konstanz 2004.

AstoN E., Savona G., Theatre as Sign System: a Semiotics of Text and Perfor-
mance, London - New York 1991.

AttaRDO S, Linguistic Theories of Humor, Berlin - New York 1994.

AttarDO S, Humorous Texts: A Semantic and Pragmatic Analysis, Berlin -
New York 2001.

AurrartH C., Der drohende Untergang. 'Schopfung’ in Mythos und Ritual im
Alten Orient und in Griechenland am Beispiel der Odyssee und des Ezechiel-
buches, Berlin - New York 1991.



300 RIFERIMENTI BIBLIOGRAFICI

AurrartH C., Der Opferstreik: Ein altorientalisches ‘Motiv’ bei Aristophanes
und im homerischen Hymnus, «GB» 20, 1994, 59-86.

AvurrartH C., Aufnahme und Zuriickweisung ‘Neuer Gotter” im spitklassischen
Athen: Religion gegen die Krise. Religion in der Krise?, in EDER 1995, 337-65.

AurrartH C,, Ritual, Performanz, Theater: Die Religion der Athener in Aristo-
phanes’ Komddien, in Bierr, LAMMLE, WESSELMANN I 2007, 387-414.

AustiN C., Review to WHITMAN 1964, «Gnomon» 37, 1965, 618-20.

Avustin C., Orson S.D. (edd.), Aristophanes. Thesmophoriazusae, Oxford -
New York 2004.

BacuTIN M., Estetica e romanzo, Torino 1979 [ed. or. Mosca 1975; redazione
1937-1938].

Bavrrart P, Eironeia. La figuracion irdnica en el discurso literario moderno, Bar-
celona 1994.

Barme C.B,, Einfiihrung in die Theaterwissenschaft, Berlin 2003.

BarLme C.B., The Cambridge Introduction to Theatre Studies, Cambridge - New
York 2008.

Barate F., BErtaNT M., GALLESE V., MISTURA S., ZAMPERINT A. (edd.), Psiche.
Dizionario storico di psicologia, psichiatria, psicoanalisi, neuroscienze, 2 voll.,
Torino 2009.

BarsacL1 M., CoLomso A., Omosessuali moderni. Gay e lesbiche in Italia, Bo-
logna 2001.

BarsacL1 M., DaLra Zvanna G., GareLLl F, La sessualita degli italiani, Bolo-
gna 2010.

Baricazzi A., La formazione spirituale di Menandro, Turin 1965.

BarreNEcHEA F, Comedy and Religion in Classical Athens. Narratives of Reli-
gious Experiences in Aristophanes’ Wealth, Cambridge 2018.

BatesonN G., Vers une écologie de l'esprit, 2 voll., Paris 1977-1980.

Baupy D., Heischegang und Segenszweig. Antike und neuzeitliche Riten des so-
zialen Ausgleichs: Eine Studie iiber die Sakralisierung von Symbolen, «Sae-
culum» 37, 1986, 212-27.

Baupy G.J., Adonisgirten. Studien zur antiken Samensymbolik, Frankfurt a.M.
1986.

Baupy G.J., Der Heros in der Kiste. Der Erichthoniosmythos als Aition atheni-
scher Erntefeste, «A&A» 38, 1992, 1-47.



RIFERIMENTI BIBLIOGRAFICI 301

Baupy G.J., Der Kampf um das siebentorige Theben. Zu den verschollenen Anfiin-
gen friihgriechischer Heldenepik und ihrer antiken Rezeption, in AsSMANN,
FrRANK 2004, 23-62.

Bauer, H. et. al. (edd.), Wandlungen des Paradiesischen und Utopischen. Studien
zum Bild eines Ideals, Berlin 1966 (“Probleme der Kunstwissenschaft”, 2).

Berriore E., Tragic Pleasures. Aristotle on Plot and Emotion, Princeton 1992.

BemonG N., BorgHART P, DE DoBBELEER M., DEMOEN D., DE TEMMERMAN K.,
Keunen B, edd., Bakhtin’s Theory of the Literary Chronotope: Reflections,
Applications, Perspectives, Ghent 2010.

BEN-ZE'EV A., GoussiNsky R., In The Name of Love. Romantic Ideology and Its
Victims, Oxford 2008.

Bercson H., Le rire: essai sur la signification du comique, ed. G. SIBERTIN-BLANC,
Paris 2007 [1900].

BErNABE, A. et al. (edd.), Redefining Dionysos, Berlin - Boston 2013.

BernnuoLZ P.,, Money and Its Role in a Decentralized Market Economy, in HAGEN,
WELKER 2014, 42-59.

Beroutsos D.C., A Commentary on the «Aspis» of Menander. Part 1: Lines
1-298, Gottingen 2005 (“Hypomnemata”, 157).

BertELLI L., L'utopia sulla scena. Aristofane e la parodia della citta, «CCC» 4,
1983, 215-61.
Bianco M.M., Terenzio, in PETRONE 20204, 209-44.

Bierr A., Karion, die Karer und der Plutos des Aristophanes als Inszenierung
eines anthesterienartigen Ausnahmefestes, in BIERL, MOLLENDORFF 1994,

30-43.
BierL A., Der Chor in der Alten Komddie. Ritual und Performativitit, Miinchen
2001 [rev. 2009)]. [a]

BierL A., L'innovazione sperimentale e i suoi limiti rituali e pragmatici nella com-
media antica, in GRILLI, SIMON 2001, 1-12. [b]

BierL A., Experimentelle Innovation und ihre rituell-pragmatischen Grenzen in
der Alten Komdédie, «QUCC» n.s. 72.3 (101), 2002, 7-21.

BierL A., Alt und Neu bei Aristophanes (unter besonderer Beriicksichtigung der
Wolken), in MULLER, UNGERN-STERNBERG 2004, 1-24.

Biere A., Literatur und Religion als Rito- und Mythopoetik. Uberblicksartikel zu
einem neuen Ansatz in der Klassischen Philologie, in BierL, LAMMLE, WEs-
SELMANN I 2007, 1-76. [a]



302 RIFERIMENTI BIBLIOGRAFICI

Bierr A., Mysterien der Liebe und die Initiation Jugendlicher. Literatur und Re-
ligion im griechischen Roman, in BierL, LAMMLE, WESSELMANN II 2007,

239-334. [b]

BierL A., Ritual and Performativity. The Chorus in Old Comedy, Eng. tr.
A.Horrmany, Cambridge, MA 2009; <http://nrs.harvard.edu/urn-3:hul.
ebook:—~CHS_Bierl.Ritual_and_Performativity.2009> (13 giugno 2020)
(originale Brerr 2001

Bierr A., Walter Burkert — ein Religionswissenschaftler als Inspirationsquelle fiir
eine moderne Grizistik und kulturwissenschaftlich geprigte Literaturwissen-
schaft, in BIERL, BRAUNGART 2010, 1-44.

BierL A., Fest und Spiele in der griechischen Literatur, in ThesCRA VII [Festi-
vals and Contests in the Greek World, ed. A. CHANIOTIS], 2011, 125-60.

BierL A., Women on the Akropolis and Mental Mapping: Comic Body-Politics
in a City in Crisis, or Ritual and Metaphor in Aristophanes’ Lysistrata, in
MARKANTONATOS, ZIMMERMANN 2012, 255-90. [a]

Bierr A., Dionysos’ Epiphany in Performance. The God of Ecstatic Cry, Noise,
Song, Music, and Choral Dance, «Electra» 2: Dionysus: Myth, Cult, Ritual,
2012, 1-12 <http://electra.lis.upatras.gr/index.php/electra/index> (13 giu-
gno 2020). [b]

Biert A., Dionysos in Old Comedy. Staging of Experiments on Myth and Cult, in
BERNABE et al. 2013, 366-85. [a]

Bierr A., From Mystery to Initiation: A Mytho-Ritual Poetics of Love and Sex
in the Ancient Novel Even in Apuleius’ Golden Ass?, in FUTRE PINHEIRO,
BierL, BEck 2013, 82-99. [b]

BierL A., Passion in a Stoic’s Satire Directed Against a Dead Caesar? Seneca’s
Apocolocyntosis as a Saturnalian Text Composed for Overcoming the Crisis,
«Maia» 69/2, 2017, 326-49. [a]

Bierw A., Die Dialektik von moAvmpayuoovvn und dnpaypoovvn. Die atheni-
sche Demokratie in den Komddien des Aristophanes und in Platons Politeia,
in ABBT, N1azI 2017, 31-55. [b]

Bierr A., The Bacchic-Chor(a)ic Chronotope: Dionysus, Chora and Chorality in
the Fifth Stasimon of Sophocles” Antigone, in Bierr, CarisTorouLos, Papa-
CHRYSOSTOMOU 2017, 99-144-. [c] $

Bierr A., Genre Criticism, in SOMMERSTEIN 2019, 384-5. [a]
BierL A., Utopias, in SOMMERSTEIN 2019, 989-91. [b]

Bierr A., BRauNGaRrT W. (edd.), Gewalt und Opfer. Im Dialog mit Walter Bur-
kert, Berlin - New York 2010.



RIFERIMENTI BIBLIOGRAFICI 303

Bierr A., CHrIsTOoPOULOS M., PAPACHRYSOSTOMOU A. (edd.), Time and Space in
Ancient Myth, Religion and Culture, Berlin - Boston 2017.

BierL A., LAMMLE R, WEsseLMANN K. (edd.), Literatur und Religion. Wege
zu einer mythisch-rituellen Poetik bei den Griechen, I-11, Berlin - New York
2007.

Bierr A., MOLLENDORFF P. von (edd.), Orchestra. Drama — Mythos — Biihne.
Festschrift fiir Hellmut Flashar anliflich seines 65. Geburtstages, Stuttgart -

Leipzig 1994.

BiLes Z.P, Intertextual Biography in the Rivalry of Cratinus and Aristophanes,
«AJPh» 123, 2002, 169-204.

BiLes Z.P,, Aristophanes and the Poetics of Competition, Cambridge 2011.
BiLes Z.P, Orson S.D. (edd.), Aristophanes. Wasps, Oxford 2015.

Biiiic M., Laughing and Ridicule: Towards a Social Critique of Laughter, Lon-
don 2005.

Brecu M., Studien zum Kranz bei den Griechen, Berlin - New York 1982.
Brercu D., Subjective Criticism, Baltimore 1978.

Boas F., Introduction. Handbook of American Indian Languages, vol. 1, Wash-
ington 1911 (“Bureau of American Ethnology, Bulletin”, 40), 1-83 .

Bosuer K. (ed.), Theater outside Athens: Drama in Greek Sicily and South Italy,
Cambridge - New York 2012.

Bowie A.M., The Parabasis in Aristophanes: Prolegomena, Acharnians, «CQ»
32, 1982, 27-40.

Bowie A.M., Ritual Stereotype and Comic Reversal: Aristophanes’ Wasps,
«BICS» 34, 1987, 112-25.

Bowie A.M., Aristophanes: Myth, Ritual and Comedy, Cambridge 1993.
Bowie A.M., Myth and Ritual in Comedy, in DoBrOV 20104, 143-76.
Bowik E.L., Who Is Dicaeopolis?, «JHS» 108, 1988, 183-5.

Bowra C.M., A Love-Duet, «AJPh» 79, 1958, 376-91.

BracuT BrRanuaM R. (ed.), Bakhtin and the Classics, Evanston, IL 2002.

Brecur B., Kleines Organon fiir das Theater, in Ib., Schriften zum Theater.
1948-1956, Frankfurt am Main 1964, vol. VII, 7-67.

BreEMMER ]., The Early Greek Concept of the Soul, Princeton 1983.
BrenNAN T., Epicurus on Sex, Marriage, and Children, «CPh» 91, 1996, 346-52.



304 RIFERIMENTI BIBLIOGRAFICI

Bria P, OnEroso E,, La bi-logica fra mito e letteratura: saggi sul pensiero di Matte
Blanco, Milano 2004.

BroonEr O., The Thesmophorion in Athens, «Hesperia» 11, 1942, 250-74.
Broox P.,, The Empty Space, New York 1968.

BrownN R.D., Lucretius on Love and Sex. A Commentary on De Rerum Natura
IV, 1030-1287, Leiden 1987.

BrowN P.G.McC., Love and Marriage in Greek New Comedy, «CQ» 43, 1993,
189-205.

Brurr L., The Meal at the Hyakinthia: Ritual Consumption and Offering, in
MURRAY 1990, 162-74.

Buis E., Echos sophistiques d’une rhétorique du droit dans le langage de Phidippi-
de, in Laxks, SAETTA COTTONE 2013, 151-67.

Buraskeris K., Kouraxkioris E. (edd.), Marathon. The Day After. Symposium
Proceedings, Delphi, 2-4 July 2010, Athens 2013.

Burrorp A., Land and Labor in the Greek World, Baltimore 1993.

Burcio G., Uomini senza orientamento. Genere maschile e comportamenti ses-
suali ‘mediterranei’, in «AboutGender. International Journal of Gender
Studies», 6.11, 2016, 98-125.

Burkert W., Structure and History in Greek Mythology and Ritual, Berkeley
1979 (tr. it. Mito e rituale in Grecia. Struttura e storia, Roma - Bari 1987).

Burkert W., Gétterspiel und Gotterburleske in altorientalischen und griechischen
Muythen, «Eranos-Jahrbuch» 51, 1982, 335-6.

Burkert W., Homo Necans. The Anthropology of Ancient Greek Sacrificial Ritual
and Myth, Eng. tr. P. Bing, Berkeley 1983.

Burkert W., Greek Religion. Archaic and Classical, Eng. tr. ]. Rarran, Cam-
bridge, MA 1985.

Burkert W., Ancient Mystery Cults, Cambridge, MA 1987.

Burkert W., Creation of the Sacred. Tracks of Biology in Early Religions, Cam-
bridge, MA - London 1996.

Bywater L, Aristotle on the Art of Poetry, Oxford 1920.

Cavame C., Démasquer par le masque. Effets énonciatifs dans la comédie ancien-
ne, «\RHR» 206.4, 1989, 357-76.

Carame C., Thésée et I'imaginaire athénien. Légende et culte en Gréce antique,
Lausanne 1990.



RIFERIMENTI BIBLIOGRAFICI 305

CarLper WM. (ed.), The Cambridge Ritualists Reconsidered, Atlanta, GA 1991
(“Illinois Classical Series”, Suppl. 2).

CAMERANESI R., Lattrazione sessuale nella commedia attica antica, «QUCC» n.s.
26, 1987, 37-47.

Camerorto A., Come diventare un eroe. Le virtii e le imprese di Trygaios Athmo-
neus, «Incontri triestini di filologia classica» 6, 2006/2007, 257-87.

CawmpseLL J., The Hero with a Thousand Faces, Princeton 2004 [New York 1949,
19682].

CamrEsE S., La seconda ondata: la comunanza di donne e figli, in VEGETTI 2000,
257-93-

Camprs-Gaser M., Lannée des Grecs. La féte et le mythe, Paris 1994 (“Centre de
Recherches d'Histoire Ancienne”, 131).

Canrora L., La crisi dell’utopia. Aristofane contro Platone, Roma - Bari 2014.

Carra A, Stratagemmi comici da Aristofane a Platone. Parte I11. Utopia (Repub-
blica, Donne al Parlamento), «Stratagemmi» 4, 2007, 7-50.

Carra, A. (ed.), Aristofane. Le donne al Parlamento, Roma 2010.

CarawaN E.M., The Five Talents Cleon Coughed Up (Schol. Ar. Ach. 6), «CQ»
40, 1990, 137-47.

CARRIERE ].-C., Le carnaval et le politique. Une introduction a la comédie grecque
suivie d'un choix de fragments, Paris 1979.

Casanova A. (ed.), Menandro e l'evoluzione della commedia nuova, Firenze
2014.

Cassio A.C., Arte e artifici di Menandro (Aspis 1-18), in LIvREA, PRIVITERA
1978, 175-85.

Carenacct C., Le maschere ‘ritratto’ nella commedia antica, «<Dioniso» 3, 2013,
37-59-

Catenaccr C., D1 Marzio M. (edd.), Le Vespe di Aristofane. Giornata di studio
in ricordo di Massimo Vetta, Roma 2020.

CauviNn M.-C,, Rites et rythmes agraires, Lyon - Paris 1991.
CeccareLL1 F, Sorriso e riso: saggio di antropologia biosociale, Torino 1988.
CHavraYe S., Kwanutk (edd.), Alfred Jarry. Ubu Roi, Paris 1993.

Cuawmsers C., Against Marriage: An Egalitarian Defense of the Marriage-Free
State, Oxford 2017.



306 RIFERIMENTI BIBLIOGRAFICI

Cuantortis A., Festivals and Contests: Definitions and General Characteristics,
in ThesCRA VII [Festivals and Contests in the Greek World, ed. A. CuaNIO-
TIS], 2011, 4-43.

CuepeL E., Laughter for the Gods: Ritual in Old Comedy, Liege 2020 (“Kernos,
Suppl.’, 35).

Ciesko M., Menander and the Expectations of His Audience, diss. Oxford 2004.

Cuinton K., Myth and Cult. The Iconography of the Eleusinian Mysteries,
Stockholm 1992.

Crinton K., Ploutos, in LIMC VII, 1994, 416-20.

CrintoN K., The Thesmophorion in Central Athens and the Celebration of the
Thesmophoria in Attica, in HAcc 1996, 113-25.

Couen E.E., Athenian Prostitution. The Business of Sex, Oxford - New York
2015.

Compron-ENGLE G., Costume in the Comedies of Aristophanes, Cambridge
2015.

Coorer C., Gorging on Prodicus: Prodicus of Ceos, Cleon, and Aristophanes’
Acharnians, «Mouseion» III. 17 Supp. 1, 2020, 175-89.

CorBeL-MoraNa C., Limaginaire utopique dans la Comédie ancienne, entre
eutopie et dystopie (I'exemple des Oiseaux d’Aristophane), «Kentron» 26,
2010, 49-62.

Cornrorp FEM., The Origin of Attic Comedy, Cambridge [1914] 1961 [repr.
with introduction by ]. HENDERsON, Ann Arbor 1993; tr. it. P. INGrosso,
Lecce 2007].

Corsint E. Gli «Uccelli» di Aristofane: utopia o satira politica?, in UGLIONE 1987,
57-136.

Couron V. (ed.), Aristophane, vol. I: Les Acharniens, les Cavaliers, les Nuées,
texte établi par V. CouLon et traduit par H. VAN DAEkLE, Paris 1923.

Cox C.A., Household Interests. Property, Marriage Strategies, and Family Dyna-
mics in Ancient Athens, Princeton 1998.

Craix E.M., «One for the Pot». Aristophanes’ Birds and the Anthestheria, «Era-
nos» 85, 1987, 25-34.

Csaro E., From Aristophanes to Menander? Genre Transformation in Greek Co-
medy, in DEPEw, OBBINK 2000, 115-33, 271-76.

Csaro E. Goerte H.R., Green J.R., WiLson P. (edd.), Greek Theatre in the
Fourth Century BC, Berlin - Boston 2014.



RIFERIMENTI BIBLIOGRAFICI 307

Csaro E., MiLLer M.C,, The Origins of Theater in Ancient Greece and Beyond:
From Ritual to Drama, Cambridge 2007.

Csaro E., WiLsoN P, A Social and Economic History of the Theatre to 300 BC,
vol. 2: Theatre beyond Athens. Documents with Translation and Commen-
tary, Cambridge 2020.

CuLrEPPER STROUP S., Designing Women: Aristophanes’ Lysistrata and the «He-
tairization» of the Greek Wife, «Arethusa» 37, 2004, 37-73.

Cusset C., Carriire ].C., Garerri-Francors M.H., Orranos C. (edd.), Ou
courir? Organisation et symbolique de l'espace dans la comédie antique. Collo-
que international, 20, 21, 22 janvier 2000, «Pallas» 54, 2002.

D’AnceL1 C., Pabvano G,, Il comico, Bologna 1999.

DaLe A.M., An Interpretation of Ar. Vesp. 136-210 and its Consequences for the
Stage of Aristophanes, in Collected Papers, 103-18 (= «JHS», 7, 1957, 205-11).
[a]

DaLE AM.,, Seen and Unseen on the Greek Stage: A Study in Scenic Conventions,
in Collected Papers, Cambridge 1969, 119-29 (= WS 69, 1956, 95-106). [b]

Dane J.A., The Critical Mythology of Irony, Athens, GA 1991.

Davip E., Aristophanes and Athenian Society of the Early Fourth Century B.C.,
Leiden 1984 (“Mnemosyne Suppl.”, 81).

Davies J.K., Athenian Citizenship: The Descent Group and the Alternatives, «CJ»
73, 1977/78, 105-21.

Davies M., ‘Popular Justice’ and the End of Aristophanes’ ‘Clouds’, «Hermes»
118, 1990, 237-42.

Davis T.F., Womack K., Formalist Criticism and Reader-Response Theory, Bas-
ingstoke - New York 2002.

DE Marinis M., Semiotica del teatro: L'analisi testuale dello spettacolo, Milano
1982.

Dearpen C.W., The Stage of Aristophanes, London 1976.
Dearpex C.W.,, Plays for Export, «Phoenix» 53, 1999, 222-48.

DearpeN CW., Whose Line Is It Anyway? West Greek Comedy in Its Context,
in BosHER 2012, 272-88.

DeLr’Aversano C., Fenomenologia del corpo comico. Il grottesco di Bachtin e la
commedia di Aristofane, «Maia» 683, 2016, 766-82.

DeLr’Aversano C., GRILLI A, La scrittura argomentativa. Dal saggio breve alla
tesi di dottorato, Firenze 2005.



308 RIFERIMENTI BIBLIOGRAFICI

Demine W., Paul on Marriage and Celibacy. The Hellenistic Background of 1
Corinthians 7, Cambridge 2004.

Derew M., OBBINK D. (edd.), Matrices of Genre: Authors, Canons, and Society,
Cambridge, MA 2000.

Drusner L., Attische Feste, Berlin 1932.
DEeusner L., KATAXYXMATA und Miinzzauber, <RhM» 121, 1978, 240-54.

D1 Bart MLF,, Scene finali di Aristofane. Cavalieri. Nuvole. Tesmoforiazuse, Lec-
ce 2013.

D1 BenepeTTO V., MEDDA E., La tragedia sulla scena, Torino 1997.

Duyxkstra, Bram, Idols of Perversity. Fantasies of Feminine Evil in Fin-de-siécle
Culture, New York 1986.

Dirron M., Topicality in Aristophanes’ Ploutos, «ClAnt» 6, 1987, 155-83.

Dosrov G.W. (ed.), Beyond Aristophanes. Transition and Diversity in Greek
Comedy, Oxford 1995.

Dosrov G.W. (ed.), The City as Comedy: Society and Representation in Athenian
Drama, Chapel Hill 1997.

Dosrov G.W. (ed.), Brill’s Companion to the Study of Greek Comedy, Leiden -
Boston 2010. [a]

Dosrov G.W., Comedy and Her Critics, in DoBrov 20104, 3-33. [b]

Dobp D.B., Faraone C.A. (edd.), Initiation in Ancient Greek Rituals and Narra-
tive. New Critical Perspectives, London - New York 2003.

Dorr S. (ed.), Karnevaleske Phinomene in antiken und nachantiken Kulturen
und Literaturen, Trier 1993. [a]

Dorr S., Saturnalien und lateinische Literatur, in DOpP 19934, 145-77. [b]

Dover K., Aristophanic Studies. Review to NEWIGER 1957, «CR» 83/4, 1958,
23577

Dover K. (ed.), Aristophanes. Clouds, Oxford, 1968.

Dover K\J., Aristophanic Comedy, Berkeley - Los Angeles 1972.

Dover K., Greek Attitudes to Sexual Behaviour, «Arethusa» 6, 1973, 59-73.

Dover KJ., Greek Popular Morality in the time of Plato and Aristotle, Oxford 1974.

Dover K\J., Greek Homosexuality, Cambridge, MA 1978.

Dover, K., The Skene in Aristophanes, in Greek and the Greeks. Collected
Papers, Oxford 1987, vol. I, 249-66 (= «PCPhS», 12, 1966, 2-17).



RIFERIMENTI BIBLIOGRAFICI 309

Dusy G,, Arits P, edd., Histoire de la vie privée, vol. I: De l'empire romain a l'an
mil (ed. P. VEYNE), Paris 1985.

Dunsar N. (ed.), Aristophanes. Birds, Oxford 1995.

Dunpes A., Introduction to the Second Edition, in Propp [1928] 1968, xi-xvii.
DuronTt-Roc R, Latror J. (edd.), Aristote. La Poétique, Paris 1980.

Duronr F.,, Aristote ou le vampire du thédtre occidental, Paris, 2007.

EacLeToN T, Criticism and Ideology. A Study in Marxist Literary Theory,
London [1976] 1978.

EacLeToN T, Ideology. An Introduction, London 1991.
EasterLiNG PE., Women in Tragic Space, «BICS» 34, 1987, 15-26.

EasterLING P.E. (ed.), The Cambridge Companion to Greek Tragedy, Cambridge-
New York 1997.

EasterLiNG PE., Govrpnitr S. (edd.), Performance Culture and Athenian De-
mocracy, Cambridge 1999.

Eperman L., No Future: Queer Theory and the Death Drive, Durham, NC 2004.

Eper W. (ed.), Die athenische Demokratie im 4. Jahrhundert v. Chr.: Vollendung
oder Verfall einer Verfassungsform?, Stuttgart 1995.

Epmons III R.G., Who in Hell is Heracles? Dionysus’ Disastrous Disguise in
the Frogs, in Dopb, FARAONE 2003, 181-200.

Epmonps III R.G., Myths of the Underworld Journey. Plato, Aristophanes and
the ‘Orphic’ Gold Tablets, Cambridge 2004.

Epmunos L., Theatrical Space and Historical Place in Sophocles” Oedipus at
Colonus, Lanham 1996.

Epwarps AT, Historicizing the Popular Grotesque. Bakhtin's Rabelais and At-
tic Old Comedy, in ScobiL 1993, 89-117 [repr. in BRACHT BRANHAM 2002,

27-55]-
EHRENBERG V., The People of Aristophanes. A Sociology of Ancient Comedy, New
York [1943] 1962.

EisL-EiBesreLpT L, [ fondamenti dell’etologia. 1l comportamento degli animali e
dell’'uomo, Milano 1976 (Miinchen 1967).

EmsL-EsesreLpT L, Etologia umana. Le basi biologiche e culturali del comporta-
mento, Torino 1993 (Miinchen 1984).

Emmvow E., Kinot J. (edd.), The Oxford Handbook to Greek Religion, Oxford
2015.



310 RIFERIMENTI BIBLIOGRAFICI

Eram K., The Semiotics of Theatre and Drama, London - New York [1980] 2002.
Er1ape M, Il mito dell’eterno ritorno, Torino 1968 [ed. or. 1949)].

Erse G.E,, Aristotle’s Poetics. The Argument, Cambridge 1957.

Emrson W., Seven Types of Ambiguity, London [1930] 1947.

ErpmanN W., Die Ehe im alten Griechenland, Miinchen 1934 (repr. New York
1979)-

FasBro, E., Un «padre unico»: autorita e surrogati nelle Vespe di Aristofane, in
SusaNEeTTI, DISTILO 2013, 96-116. [a]

EasBro E., Pistetero vs Zeus: strategie di assalto al cielo, «<Dioniso» n.s. 3, 2013,
97-128. [b]

FasBro E., La trasgressione felice nelle commedie ‘pacifiste” di Aristofane, «Dio-
niso» n.s. §, 2018, 121-64.

FasBro E., Sull’esorcizzazione della morte nel teatro di Aristofane, in GriLL1, Mo-
ROSI 2019, 91-110.

Faraone C.A., Salvation and Female Heroics in the Parodos of Aristophanes’
Lysistrata, «JHS» 117, 1997, 38-59.

FaraonEe C.A., Priestess and Courtesan. The Ambivalence of Female Leadership
in Aristophanes’ Lysistrata, in FARAONE, McCLURE 2006, 207-23.

Faraone C.A., McCrure L. (edd.), Prostitutes and Courtesans in the Ancient
World, Madison 2006.

Fartorr M., Mundus alter. Utopie e distopie nella commedia attica antica, Milano
2001.

Farmer M.C., Tragedy on the Comic Stage, Oxford 2017.

FErRNANDEZ JW., The Performance of Ritual Metaphors, in SAPIR, CROCKER 1977,
100-31.

FernaNDEZ J.W. (ed.), Persuasions and Performances. The Play of Tropes in Cul-
ture, Bloomington 1986.

FeErnaNDEZ J.W. (ed.), Beyond Metaphor. The Theory of Tropes in Anthropology,
Stanford 1991.

Ferrar1 G., Figures in the Text. Metaphors and Riddles in the Agamemnon,
«CPh» 92, 1997, 1-45.

Ferrar1 G., Figures of Speech. Men and Maidens in Ancient Greece, Chicago -
London 2002.

Fingrass P. (ed.), Sophocles. Ajax, Cambridge 2011.



RIFERIMENTI BIBLIOGRAFICI 311

FinLey ML, The Ancient Economy, Berkeley [1973] 1985 (“Sather Classical
Lectures”, 48).

FrorenTINI L., A proposito dell’esegesi «ironica» per l'ultimo Aristofane, «Eika-
SmMos» 16, 2005, 111-23.

Fiscuer-Licute E., Semiotik des Theaters, Tiibingen 1983.

Fiscuer-LicHTE E. (ed.), The Routledge Introduction to Theatre and Performance
Studies, New York 2014.

Fisu S, Is there a Text in This Class?: The Authority of Interpretive Communities,
Cambridge, MA 1980.

Fisuer N.R.E., Multiple Personality and Dionysiac Festivals: Dicaeopolis in Aris-
tophanes” Acharnians, «G&R» 40, 1993, 31-47.

Frasuar H., Zur Eigenart des aristophanischen Spitwerks, «Poetica» 1, 1967,
154-75 (Eng. tr. in SEGAL 1996, 314-28).

Forey H.P, Tragedy and Politics in Aristophanes’ Acharnians, «JHS» 108, 1988,
3347

Foucaurr M., Naissance de la Biopolitique: Cours au Collége de France, 1978-1979,

Paris 2004 (Eng. tr. The Birth of Biopolitics. Lectures at the Collége de France,
1978-1979, trans. by G. BurcaeLL, New York 2008).

Foxuarr L., Introduction, in FoxHALL, SALMON 19984, 1-9.
Foxuarr L., Studying Gender in Classical Antiquity, Cambridge 2013.

Foxnart L., SaLmon J. (edd.), When Men Were Men. Masculinity, Power and
Identity in Classical Antiquity, London 1998. [a]

Foxmarr L., SaLmon J. (edd.), Thinking Men. Masculinity and Its Self-Represen-
tation in the Classical Tradition, London 1998. [b]

FraenkeL E. (ed.), Aeschylus. Agamemnon, 3 voll., Oxford [1950] 1962.

FraENKEL E., Dramaturgical Problems in the Ecclesiazusae, in Kleine Beitrige
zur klassischen Philologie, Roma 1964, vol. I, 469-86 (= C. Ba1LEy, ed., Greek
Poetry and Life. Essays presented to Gilbert Murray on His Seventieth Birth-
day, Oxford 1936, 257-76).

Franko G.E, Dutscu D,, edd., A Companion to Plautus, Hoboken 2020.
Frazer J.G., The Golden Bough, I-1I, London 1890; 1911-1915 (12 volL).

Freup S., Der Witz und seine Beziehung zum UnbewufSten, Leipzig - Wien 1905
(tr. it. Il motto di spirito e la sua relazione con l'inconscio, in S. Freud, Opere,
ed. C. Musarri, Torino 1967-1978, vol. 5: Opere 1905-1909. 1l motto di spiri-
to e altri scritti, Torino 1972).



312 RIFERIMENTI BIBLIOGRAFICI

Freup S., Das Ich und das Es, Leipzig - Wien - Ziirich 1923 (tr. it. L'lo e I’Es, in
Opere di Sigmund Freud, ed. C. Musarri, Torino 1967-1978, vol. 9: Opere
1917-1923. L'lo e I'Es e altri scritti, Torino 1977, 469-520).

Freup S., Vorlesungen zur Einfiihrung in die Psychoanalyse, Wien 1933
[1915-1917] (tr. it. Introduzione alla psicoanalisi, in Opere di Sigmund Freud,
ed. C. Musarty, Torino 1967-1978, vol. 8: Opere 1915-1917, Torino 1978).

Frye N., Anatomy of Criticism. Four Essays, Princeton - Oxford 1957.

FusiLLo M., Lo spazio di Filottete (per una poetica della scena sofoclea), «SIFC»
8, 1990, 19-59.

Futre PingEIRO M., BIERL A, BEck R. (edd.), Intende Lector. Echoes of Myth,
Religion and Ritual in the Ancient Novel, Berlin - Boston 2013.

Gatsors E., Roucier-Branc S. (edd.), La pauvreté en Gréce ancienne: formes,
representations, enjeux, Bordeaux 2014.

GarrINKeL H., Studies in Ethnomethodology, Englewood Cliffs, N.J. 1967.

GarrINKeL H., Sacks H., On Formal Structures of Practical Action, In McKin-
NEY, TIRYAKIAN 1970, 338-66.

GeLzer, T, Dionysisches und Phantastisches in der Komddie des Aristophanes,
in BAUER et al. 1966, 39-78.

GerHARD E., Ueber den Iackhoszug bei Aristophanes, «Philologus» 13, 1858,
210-2.

GEerRMANY R., The Unity of Time in Menander, in SOMMERSTEIN 2014b, 90-105.

GIANGRANDE L., The Use of ‘Spoudaiogeloion’ in Greek and Roman Literature,
The Hague 1972.

Griuaury K., The Feminine Matrix of Sex and Gender in Classical Athens, Cam-
bridge 2009.

GiLr C., PosTLETHWAITE N., SEAFORD R. (edd.), Reciprocity in Ancient Greece,
Oxford 1998.

GrovanNELLI M., Lo spazio oltre la porta. L'uso della facciata scenica nel teatro di
Aristofane, «Dionysus ex machina» 2, 2011, 88-108.

GiveN ], When Gods Don’t Appear: Divine Abscence and Human Agency in
Aristophanes, «<CW» 102, 2009, 107-127.

GovpHILL S., The Poet’s Voice. Essays on Poetics and Greek Literature, Cambri-
dge 1991.

GomMme AW., Aristophanes and Politics, «CR» 52, 1938, 97-109 [rist. in More
Essays in Greek History and Literature, Oxford 1962, 70-91].



RIFERIMENTI BIBLIOGRAFICI 313

GomME AW, Sanpsacu EH. (edd.), Menander. A Commentary, Oxford 1973.

Grar F,, Nordionische Kulte. Religionsgeschichtliche und epigraphische Untersu-
chungen zu den Kulten von Chios, Erythrai, Klazomenai und Phokaia, Roma

1985.

Grant M., Krrzincer R. (edd.), Civilization of the Ancient Mediterranean:
Greece and Rome, 3 voll.,, New York 1988.

GriLir A., Inganni d'autore. Due studi sulle funzioni del protagonista nel teatro
di Aristofane, Pisa 1992.

GriLL1 A. (ed.), Aristofane. Le Nuvole, Milano 2001.
GriLLl A. (ed.), Aristofane. Gli Uccelli, Milano 2006.

GriLL A, Storie di Venere e Adone. Bellezza, genere, desiderio, Milano - Udine
2012.

GriLL1 A, «Investigare il destino nella necessita del caso»: ragione e religione nei
Sette contro Tebe, «Dioniso» n.s. 8, 2018, 33-88.

GriLLr A., Funzioni simboliche del tempo nelle Vespe, in CaTeNacct, D1 Mar-
ZI0 2020, 113-33.

GriLLl A., Aristofane e i volti dell’eroe. Per una grammatica dell’eroismo comico,
Pisa 2021 (in corso di stampa).

GriLi1 A., Morost F. (edd.), Interpretazioni. Studi in onore di Guido Paduano,
«SCO», 65.2, Pisa 2019.

GrirLl A, StmoN A. (edd.), Lofficina del teatro europeo, vol. I: Performance e
teatro di parola, Pisa 2001.

Groppeck G., Das Buch vom Es: psychoanalytische Briefe an eine Freundin,
Leipzig - Wien - Ziirich 1923 (trad. it. L. Scawarz, Milano 1966).

Grotowskt1 ., Towards a Poor Theatre, a c. di E. BArRBA, New York [1968] 2002.

Guarp1 J., VanzaN A., Che genere di islam. Omosessuali, queer e transessuali tra
shari’a e nuove interpretazioni, Roma 2012.

Guarpucct M., Le Rane di Aristofane e la topografia ateniese, in Studi in onore
di Aristide Colonna, Perugia 1982, 167-72.

Gurporizzi G. (ed.), Aristofane. Le Nuvole, Milano 1996.

Hasasa M., The Odd Thesmophoria of Aristophanes’ Thesmophoriazusae,
«GRBS» 38, 1997, 19-40.

Hagen J. von, WELKER M. (edd.), Money as God? The Monetization of the Mar-
ket and Its Impact on Religion, Politics, Law and Ethics, Cambridge 2014.



314 RIFERIMENTI BIBLIOGRAFICI

HZcc R. (ed.), The Role of Religion in the Early Greek Polis. Proceedings of the
Third International Seminar on Ancient Greek Cult, 16-18 October 1992,
Stockholm 1996.

Havr E., The Sociology of Athenian Tragedy, in EASTERLING 1997, 91-126.

Haiv E., The Theatrical Cast of Athens. Interactions Between Ancient Greek
Drama and Society, Oxford - New York 2006.

Harv E., WriGLEY A. (edd.), Aristophanes in Performance. 421 BC - AD 2007.
Peace, Birds, and Frogs, London 2007.

HarviweLr S., Aristophanic Sex: The Erotics of Shamelessness, in NussBaum,
S1HVOLA 2002, 120-42.

Harviwere S., Greek Laughter: A Study of Cultural Psychology from Homer to
Early Christianity. Cambridge 2008.

Harriwere S, Laughter, in REVERMANN 20144, 189-205.

HavrperiNn D.M., WinkLER ]]., ZertLiN EL (edd.), Before Sexuality: The Con-
struction of Erotic Experience in the Ancient Greek World, Princeton 1990.

Hawmon P, Lironie littéraire: essai sur les formes de l'écriture oblique, Paris 1996.

Hanorey EW.,, Some Thoughts on New Comedy and Its Public, «Pallas» 47,
1997, 185-200.

Hansen MLH., Demography and Democracy: The Number of Athenian Citizens
in the Fourth Century B.C., Herning 1985.

Hanson V.D., Warfare and Agriculture in Classical Greece, Berkeley - Los An-
geles 1998

Hanson V.D., The Other Greeks. The Family Farm and the Agrarian Roots of
Western Civilization, Los Angeles 1999

Harrison A.RW., The Law of Athens, 2 voll., Oxford 1968.

Harrison J.E.,, Themis. A Study of the Social Origins of Greek Religion, Cam-
bridge [1912] 1927.

Harrison, T., Belief vs. Practice, in Eipinow, KiNDT 2015, 21-8.

Harvey D, WiLkins . (edd.), The Rivals of Aristophanes. Studies in Athenian
Old Comedy, London 2000.

Heartn M., Political Comedy in Aristophanes, Gottingen 1987.
Heata M., Aristophanes and the Discourse of Politics, in DOBROV 1997, 230-49.

HeserLeiN F, Pluthygieia. Zur Gegenwelt bei Aristophanes, Frankfurt a.M.
1980.



RIFERIMENTI BIBLIOGRAFICI 315

HeserLEIN F,, Zur Ironie im Plutos des Aristophanes, «\WJA» 7, 1981, 27-49.
HenDERsON ], Lysistrate: The Play and Its Themes, <YCS» 26, 1980, 153-218.
HEeNbERsoN J. (ed.), Aristophanes. Lysistrata, Oxford 1987. [a]

Henperson ], Older Women in Attic Old Comedy, <TAPA» 117, 1987, 105-29.
[b]

HeNDERSON ]., Greek Attitudes Toward Sex, in GRaNT, KitzINGER 1988, vol. II,
1249-63.

HenDERSON ]., The Demos and Comic Competition, in WINKLER, ZEITLIN 1990,
271-313.

HEeNDERsoN J., The Maculate Muse. Obscene Language in Attic Comedy, New
Haven - London 19912.

HenDERSON J. (ed.), Aristophanes” Clouds, London 1992.

Henbperson J., Comic Hero Versus Political Elite, in SOMMERSTEIN, HALLIWELL,
HENDERSON, ZIMMERMANN 1993, 307-19.

HeNDERSON ], Beyond Aristophanes, in DoBrov 1995, 175-83.

HEeNDERsON ]., Mass Versus Elite and the Comic Heroism of Peisetiaros, in Do-
BROV 1997, 135-48.

HenpERsoN ]., Demos, Demagogue, Tyrant in Attic Old Comedy, in MoRGAN
2003, 155-79-

Henricus A., Namenlosigkeit und Euphemismus: Zur Ambivalenz der chthoni-
schen Michte im attischen Drama, in HOFMANN 1991, 161-201.

HerteL G., Die Allegorie von Reichtum und Armut. Ein aristophanisches Motiv
und seine Abwandlungen in der abendlindischen Literatur, Niirnberg 1969.

Hrp H.-]., Aristophanes impietatis reus, diss. Paris 1880.

Horrmann R, Ritual License and the Cult of Dionysus, «Athenaeum» 67,
1989, 91-115.
HormanN H. (unter Mitarbeit von A. HARDER) (ed.), Fragmenta Dramatica.

Beitriige zur Interpretation der griechischen Tragikerfragmente und ihrer Wir-
kungsgeschichte, Gottingen 1991.

Horranp N.N., The Dynamics of Literary Response, New York 1968.

HortermMANN M., Der deutsche Aristophanes. Die Rezeption eines politischen
Dichters im 19. Jahrhundert. Gottingen 2004 (“Hypomnemata”, 155).

Hovrzinger K. (ed.), Kritisch-exegetischer Kommentar zu Aristophanes’ Plutos,
Wien - Leipzig 1940 (“Sitzungsberichte, Akad. Wien”, 218.3).



316 RIFERIMENTI BIBLIOGRAFICI

Hooxker G.TW., The Topography of Frogs, «JHS» 80, 1960, 112-7.

Horn W., Gebet und Gebetsparodie in den Komodien des Aristophanes, Niirn-
berg 1970.

Hussarp T.K., The Mask of Comedy. Aristophanes and the Intertextual Paraba-
sis, Ithaca - London 1991.

Hussarp T.K. (ed.), Homosexuality in Greece and Rome. A Sourcebook of Basic
Documents, Berkeley 2003.

Hussarp TK., The Sacrileges of 415 and the Gods of Comedy, «Dioniso» n.s. 9,
2019, 143-60.

Husner F., De Pluto, diss. Halle 1914.
Hucnes A., Performing Greek Comedy, Cambridge 2012.

Hurcureon L., Irony’s Edge. The Theory and Politics of Irony, London - New
York 1994.

ImpERIO O., Parabasi di Aristofane. Acarnesi, Cavalieri, Vespe, Uccelli, Bari
2004.

ImperIO O., Men or Animals? Metamorphoses and Regressions of Comic Attic
Choruses: the Case of Aristophanes’s Wealth, «Skene» 1.1, 2015, 57-74.

Ingrosso P, Il Fenice di Euripide e la Samia di Menandro, «Lexis» 37, 2019,
84-104.

IsaGeR S., SKYDSGAARD J.E., Ancient Greek Agriculture: An Introduction, Lon-
don 1992.

Iser W., Der implizite Leser: Kommunikationsformen des Romans von Bunyan
bis Beckett, Miinchen 1972.

Iser W., Der Akt des Lesens, Miinchen 1976 (Eng. tr. The Act of Reading, Bal-
timore 1978).

IssacHAROFF M., Space and Reference in Drama, «Poetics Today» 2, 1981, 211-24.
IssacaArROFF M., Comic Space, in REDMOND 1987, 187-98.
James S., Plautus and the Marriage Plot, in FRANKo, DuTscH 2020, 109-22.

Jameson F., The Political Unconscious. Narrative as a Socially Symbolic Act,
Ithaca, N.Y. 1981.

Jenpza C., Paracomedy. Appropriations of Comedy in Greek Tragedy, Oxford -
New York 2020.

Jounsron S.I., How Myths and Other Stories Help to Create and Sustain Beliefs,
in JoHNSTON 2017b, 141-56. [a]



RIFERIMENTI BIBLIOGRAFICI 317

Jounsrton S.I. (ed.), Religion: Narrating Religion, Farmington Hills, MI 2017.
[b]

Jouan E., Héros comique, héros tragique, héros satyrique, «Connaissance hellé-
nique» 77, 1998, 71-8o0.

Just R., Women in the Athenian Law and Life, London - New York 1989.

Kantor T, A Journey Through Other Spaces: Essays and Manifestos, 1944-1990,
Berkeley 1993.

Kasryarno, American Dream: The American Hegemonic Culture and Its Impli-
cations to the World, «<Humaniora» 26, 2014, 13-21.

Katz B., The Birds of Aristophanes and Politics, «Athenaeum» 54, 1976, 353-81.
Kern O,, Eipeotwvn, in RE V.2 (1905), coll. 2135-6.
KerN O,, BovAipov é£éAaoic, «<cARW» 15, 1912, 642.

Keuis E.C., The Reign of the Phallus. Sexual Politics in Ancient Athens, New
York 198s.

Kipp S.E., Nonsense and Meaning in Ancient Greek Comedy. Cambridge 2014.
Kinor J., Rethinking Greek Religion, Cambridge 2012.

Kuinz A., Hieros gamos: quaestiones selectae ad sacras nuptias Graecorum reli-
gionis et poeseos pertinentes, diss. Halle 1933.

Kross G., Hero, Old Comic, in SOMMERSTEIN 2019, 1, 417-9.

Knicurs L.C., How Many Children Had Lady Macbeth? An Essay in the The-
ory and Practice of Shakespeare Criticism, «Explorations», New York 19642,
15-54 [Cambridge 1933].

KocHu K.D,, Kritische Idee und Komisches Thema, Bremen 1965.
Kock C., Aristophanes und die Gotter des Volksglaubens, Leipzig 1857.

Komornicka A.M., Métaphores, personnifications et comparaisons dans l'ceuvre
d’Aristophane, Breslau 1964.

Konstan D., Poésie, politique et rituel dans les Grenouilles d’Aristophane,
«Metis» 1, 1986, 291-308.

Konstan, D., Aristophanes’ Lysistrata: Women and the Body Politic, in Som-
MERSTEIN, HALLIWELL, HENDERSON, ZIMMERMANN 1993, 431-44-.

Konstan D., Greek Comedy and Ideology, New York - Oxford 1995.

Konstan D., DiLron M., The Ideology of Aristophanes” Wealth, «AJPh» 102,
1981, 371-94.



318 RIFERIMENTI BIBLIOGRAFICI

Korrr E.C., Nubes 1493ff.: Was Sokrates Murdered?, « GRBS », 18, 1977, 113-22.
Koster W.J.W., Aristophane dans la tradition byzantine, <REG» 76, 1963, 381-96.

Kozak L., Ricu J. (edd.), Playing Around Aristophanes. Essays in Celebration of
the Completion of the Edition of the Comedies of Aristophanes by Alan Som-
merstein, Oxford 2006.

KreinkNecHT H., Die Gebetsparodie in der Antike, Hildesheim 1967.

KrumMeN E., Pyrsos Hymmnon. Festliche Gegenwart und mythisch-rituelle Tradi-
tion als Voraussetzung einer Pindarinterpretation (Isthmie 4, Pythie 5, Olym-
pie 1 und 3), Berlin - New York 1990.

Lacey W.K,, The Family in Classical Greece, London 1968.

Lapa-Ricuarps 1, Initiating Dionysus. Ritual and Theatre in Aristophanes’
Frogs, Oxford - New York 1999.

Laks A., Saerta CorTonE R. (edd.), Comédie et philosophie. Socrate et les «Pré-
socratiques» dans les Nuées d’Aristophane, Paris 2013.

Lamart A.A., Narrative, Intertext, and Space in Euripides «Phoenissae», Berlin -
New York 2010.

Lare S., Democratic Ideology and the Poetics of Rape in Menandrian Comedy,
«ClAnt» 20, 2001, 79-119.

Lare S., Solon and the Institution of the «Democratic» Family Form, «CJ» 98,
2002/3, 117-39.

Lare S., Reproducing Athens: Menander’s Comedy, Democratic Culture, and the
Hellenistic City, Princeton 2004.

Lare S, Moreno A., Comedy and the Social Historian, in REVERMANN 20144,
336-69.

LarLaNcHE J., PonTaLs ].-B., Vocabulaire de la psychanalyse, Paris 1973 (Eng.
tr. D. NicHorson-SmiTH, London 1973).

Laum B., Heiliges Geld. Eine historische Untersuchung iiber den sakralen Ur-
sprung des Geldes, Tiibingen 1924.

Lauriora R., The Greeks and the Utopia: An Overview Through Ancient Greek
Literature, «Revista Espago Académico» 97, 2009, 109-24.

Lausserc H., Handbuch der literarischen Rhetorik. Eine Grundlegung der Litera-
turwissenschaft, Stuttgart [1973] 19903.

Lebuc C., Marriage in Ancient Greece, in SCHMITT PANTEL 1992, 235-95.

Leresvre H., La production de I'espace, «\L’homme et la société» 31, 1974, 15-32.



RIFERIMENTI BIBLIOGRAFICI 319

LereBvre H., The Production of Space, Cambridge, MA 19912
LeGuen B., Théitre et cités a I'époque hellénistique, «<REG» 108, 1995, 59-90.

Leicu M., From Polypragmon to Curious. Ancient Concepts of Curious and Med-
dlesome, Oxford 2013.

Lesxy A., Geschichte der griechischen Literatur, Bern - Miinchen 1971%.

Livrea E. Privitera G.A. (edd.), Studi in onore di Anthos Ardizzoni, Roma
1978.
Lonr G., Korpertext. Historische Semiotik der komischen Praxis, Opladen 1986.

Lomsarpr Varraurt L., Corso di filosofia del diritto, Padova 20122,

Lorez Firez ] A (ed.), La comedia Griega y su influencia en la literatura Espariola,
Madrid 1998 (“Estudios de filologia Griega”, 3).

Lorp L., Aristophanes. His Plays and His Influence, New York 1963 (“Our
Debt to Greece and Rome”).

Lorman .M., 1l metalinguaggio delle descrizioni tipologiche della cultura, in
LorMmaN, UsPENSKIJ 1975, 145-81.

Lorman J.M., Uspenski B.A., Tipologia della cultura, ed. R. Faccani, M. Mar-
zAaDURI, Milano 1975.

Lowe C., The Structure of Plautus’ Menaechmi, «CQ» 69.1, 2019, 214-21.
Lowe N.J., Aristophanic Spacecraft, in Kozac, Rica 2006, 48-64.

Luske H., Observationes criticae in historiam veteris Graecorum comoediae,
Berolini 1883.

Lupwic P.L., Wealth and the Theology of Charity, in MHIRE, FrRosT 2014, 201-26.

Lucarint L., Fonti spinoziane della dialettica di Hegel, «Rev. Intern. Philo-
sophie» 36.139/140, 1982, 21-36.

MacDoweLL D.M. (ed.), Aristophanes. Wasps, Oxford 1971.
MacDowerr D.M., The Law in Classical Athens, London 1978.

MacDoweLL D.M., The Nature of Aristophanes” Akharnians, «G&R» 30, 1983,
143-62.

MacDowerr D.M., Aristophanes and Athens. An Introduction to the Plays,
Oxford 1995.

Macrtoux M.-M., Esclaves et rites de passage, <MEFRA» 102, 1990, 53-81.

MacneLLr E., Rethinking Aristophanes” Comic Hero. Utopianism, Ambiguity,
and Athenian Politics, «Polis» 34, 2017, 390-404.



320 RIFERIMENTI BIBLIOGRAFICI

Marroux S., The Turns of Reader-Response Criticism, in MORAN, PENFIELD
1990, 38-54.
Manco L., Il Novecento del teatro. Una storia, Roma 2019.

MannNHARDT W., Roggenwolf und Roggenhund. Beitrag zur germanischen Sit-
tenkunde, Danzig 1865.

MannNuarRDT W, Die Kornddmonen. Beitrag zur germanischen Sittenkunde,
Berlin 1868.

MannNHARDT W., Mythologische Forschungen, Strassburg 1884.

MANNHARDT W., Wald- und Feldkulte, I-1L; I. Der Baumkultus der Germanen und
ihrer Nachbarstimme: Mythologische Untersuchungen; 1I: Antike Wald- und
Feldkulte aus nordeuropiischer Uberlieferung erliutert, Berlin 1904-19052.

MARKANTONATOS A., ZIMMERMANN B. (edd.), Crisis on Stage. Tragedy and
Comedy in Late Fifth-Century Athens, Berlin - Boston 2012 (“Irends in
Classics”, Suppl. 13).

Marsuarr CW.,, Kovacs G. (edd.), No Laughing Matter. Studies in Athenian
Comedy, London 2012.

MagrTIN R.P, Fire on the Mountain: Lysistrata and the Lemnian Women, «ClAnt»
6, 1987, 77-105.
Marx W., Le Tombeau d’(Edipe. Pour une tragédie sans tragique, Paris 2012.

Marzurro B, Strepsiade, «Maia» 6, 1953, 99-124.

Massap J., Re-orienting Desire: the Gay International and the Arab World,
«Public Culture», 14.2, 2002, 361-8s.

MastroMmARCO G., Leroe e il mostro (Aristofane, Vespe 1029-1044), «RIFC» 117,
1989, 410-23.

MastromaRrco G., Sulla scena delle Ecclesiazuse di Aristofane, in MAsTRO-
MARCO, TOTARO, ZIMMERMANN 2017, 67-92.

MastroMARCO G., Toraro P, ZimmeErMANN B. (edd.), La Commedia Attica
Antica. Forme e contenuti, Lecce - Brescia 2017.

MasTtRONARDE D.J., Actors on High: The Skene Roof, the Crane, and the Gods in
Attic Drama, «ClAnt» 9, 1990, 247-94.

MasTtRONARDE D.J., The Art of Euripides. Dramatic Technique and Social Con-
text, Cambridge 2010.

MartE Branco L., The Unconscious as Infinite Sets. An Essay in Bi-Logic, Lon-
don 1975 (tr. it. P. Bria, Torino [1981] 2000)



RIFERIMENTI BIBLIOGRAFICI 321

Maupurr C.,, A la porte de la comédie, in CusseT, CARRIERE, GARELLI-
Francgors, ORFANOS 2002, 25-40.

Maupurr C., La «trygédie» des Nuées, in NoEL, CUSSET 2015, 57-75.

McAuLey G., Space in Performance: Making Meaning in the Theatre, Ann Ar-
bor 1999.

McCartny K., Slaves, Masters, and the Art of Authority. Princeton 2000.

McGrew ], After Irony: Aristophanes’ Wealth and Its Modern Interpreters,
«AJPh» 118, 1997, 35-53.

McKinnNEy J.C., TirvakiAN E.A. (edd.), Theoretical Sociology: Perspectives and
Developments, New York 1970.

Meppa E., Aristofane e un inno a rovescio: la potenza di Pluto in Pl. 124-221,
in La saggezza dell'illusione. Studi sul teatro greco, 395-411 (= «Philologus»
124, 2005, 12-27).

Mebpa E., MirTo M.S., PaATTONT M.P. (edd.), KOMQIAOTPAT QIAIA: Interse-
zioni del tragico e del comico nel teatro del V secolo a.C., Pisa 2006.

Meicas R., The Athenian Empire, Oxford 1972.

MeyerHOEF ]., Alle Tote fliegen hoch: Wann wird es endlich wieder so, wie es nie
war, Koln 2013 (tr. it. G. AGaBio, Venezia 2015).

MHIre J.J., Frost B.-P. (edd.), The Political Theory of Aristophanes. Explorations
in Poetic Wisdom, Albany 2014.

Mites S., Gods and Heroes in Comic Space. A Stretch of the Imagination?,
«Dionysus ex machina» 2, 2011, 109-33.

MOLLENDORFF P. voN, Aristophanes und der komische Chor auf der Biihne des s.
Jahrunderts, in P6hlmann 1995, 143-54. [a]

MoLLENDORFF P. voN, Grundlagen einer Asthetik der alten Komddie: Untersu-
chungen zu Aristophanes und Michail Bachtin, Tiibingen 1995. [b]

MoLLEnDORFF P. voN, Aristophanes, Hildesheim 2002 (“Studienbiicher
Antike”, 10).

Montanart F. (ed.), Da Omero agli Alessandrini. Problemi e figure della lettera-
tura greca, Roma 1988.

Moorton Jr. R.F, Rites of Passage in Aristophanes” Frogs, «CJ]» 84, 1989,
308-24.

Moran C., PenrieLp E.E. (edd.), Conversations. Contemporary Critical Theory
and the Teaching of Literature, Urbana 199o0.



322 RIFERIMENTI BIBLIOGRAFICI

MorcanN K.A. (ed.), Popular Tyranny. Sovereignty and Its Discontents in An-
cient Greece, Austin 2003.

Morost F,, A Naval Official Among the Gods: Basileia as tapiac éc ta vewpia
in Aristoph. Av. 1537-43, «<ASNP» V 10/1, 2018, 113-24. [a]

Morost F, Inside Out, Upside Down. Creating the ¢ppovtiotipiov in Aristo-
phanes’ Clouds, «Antiquorum Philosophia» 12, 2018, 119-38. [b]

Morost F,, Una tecnica shakespeariana per Aristotele: determinazioni di luogo
nella Pace, in GRIiLLI, MOROSI 2019, 111-24.

Morost F., Lo spazio della commedia. Identita, drammaturgia e potere in Aristo-
fane, Roma 2021.

Mourron C., Aristophanic Poetry, Gottingen 1981.
Mukcke D.C,, Irony and the Ironic, London [1970] 1982.

MUuLLErR A. voN, UNGERN-STERNBERG J. VoN (edd.), Die Wahrnehmung des
Neuen in Antike und Renaissance, Miinchen - Leipzig 2004 (“Colloquium
Rauricum”, 8).

Murray G., Aristophanes. A Study, Oxford 1933.
Murray O. (ed.), Sympotica. A Symposium on the Symposion, Oxford 1990.

Murray O., Prick S. (edd.), The Greek City. From Homer to Alexander, Oxford
1990.
Nacy G., Pindar’s Homer. The Lyric Possession of an Epic Past, Baltimore 1990.

Nacy G., Masterpieces of Metonymy: From Ancient Greek Times to Now, Wash-
ington, DC 2015 (“Hellenic Studies Series”, 72).

NEIL R.A. (ed.), The Knights of Aristophanes, Cambridge 1901.

NEeLson S., Aristophanes and his Tragic Muse. Comedy, Tragedy and the Polis in
sth Century Athens, Leiden - Boston 2016.

NERVEGNA S., Menander in Antiquity. The Contexts of Reception, Cambridge -
New York 2013.

NesseLratH H.-G., Die attische mittlere Komddie. Ihre Stellung in der antiken
Literaturkritik und Literaturgeschichte, Berlin 1990.

NEewicer H.-J., Metapher und Allegorie. Studien zu Aristophanes, Miinchen 1957.

Newicer H.-J.,, War and Peace in the Comedy of Aristophanes, in SEGAL 1996,
143-61 (= «YCIS» 26, 1980, 219-37).

Nicorer C. (ed.), Recherches sur les structures sociales dans 'Antiquité classique,
Paris 1970.



RIFERIMENTI BIBLIOGRAFICI 323

NoiL M.-P, Cusser C. (edd.), Métédrosophistai. Contribution a I'étude des
Nuées d’Aristophane, «Cahiers du GITA» n.s. 1, 2015.

Nusssaum M., Aristophanes and Socrates on Learning Practical Wisdom, «YC1S»
26, 1980, 43-97.

Nusssaum M., Stuvora J. (edd.), The Sleep of Reason. Erotic Experience and
Sexual Ethics in Ancient Greece and Rome, Chicago - London 2002.

Ovson S.D., Cario and the New World of Aristophanes’ Plutus, <TAPhA» 119,
1989, 193-99-

Ovrson S.D., Economics and Ideology in Aristophanes’ Wealth, «HSPh» 93,
1990, 223-42.

Ovson S.D. (ed.), Aristophanes. Peace, Oxford 1998.

Orson S.D. (ed.), Aristophanes. Acharnians, Oxford 2002.

Ovson S.D., Comedy, Politics, and Society, in Dosrov 20104, 35-69.

Orson S.D. (ed.), Ancient Comedy and Reception: Essays in Honor of Jeffrey
Henderson, Berlin - Boston 2014.

Orranos C., Le Ploutos d’Aristophane: un éloge de la pauvreté?, in GALBOIS,
RoUGIER-BLANC 2014, 213-22.

Orranpo E,, Letteratura e psicanalisi : alla ricerca dei modelli freudiani, in Asor
Rosa 1985, 549-87.

Orranpo F, Per una teoria freudiana della letteratura, in Letteratura, ragione e
represso: tre studi freudiani, vol. 2, Torino [1965, 1973%] 1992.

OsBorNE R.G. (ed.), Debating the Athenian Cultural Revolution. Art, Literature,
Philosophy, and Politics 430-380 BC, Cambridge 2007.

PapeL R., Making Space Speak, in WINKLER, ZEITLIN 1990, 336-05.

Papuano G., La citta degli uccelli e le ambivalenze del nuovo sistema etico-politi-
co, «SCO» 22, 1973, 115-44.

Papuano G., Su alcune costanti dell’eroe comico in Aristofane, «Bollettino del
centro internazionale di studi di architettura Andrea Palladio» 16, 1974,

345-69. [a]

Papuano G,, Il giudice giudicato. Le funzioni del comico nelle «Vespe» di Aristo-
fane, Bologna 1974. [b]

Papuano G. (ed.), Aristofane. Gli Acarnesi, Le nuvole, Le vespe, Gli uccelli, Mi-
lano 1979.

Papuano G. (ed.), Aristofane. Lisistrata, Milano 1981.



324 RIFERIMENTI BIBLIOGRAFICI

Papuano G. (ed.), Aristofane. La festa delle donne, Milano 1983.
Papuano G. (ed.), Aristofane. Le donne al parlamento, Milano 1984.
Papuano G. (ed.), Aristofane. Pluto, Milano 1988. [a]

Papuano G, II teatro, in MONTANARI 1988, 123-70. [b]

Papuano G, 1l teatro antico. Guida alle opere, Roma - Bari 2005.

Papuano, G., Tempo lineare e ringiovanimento in Aristofane, in PETRONE, Bian-
€O 2007, 9-25. [a]

Papuano G., Aristofane e Menandro, intr. a 1 teatro greco. Commedie, Milano
2007, 6-31. [b]

Papuano G. (ed.), Aristofane. I cavalieri, Milano 2009.

Papuano G., Dalle Vespe al Dyskolos. La strutturazione della mania, in Casa-
NOVA 2014, 41-50.

Pacni S, 11 coro del Pluto di Aristofane: giochi paratragici, «Lexis» 31, 2013,
189-200. [a]

Pacn1 S, La danza del Ciclope in Aristoph. Plut. 291, «Prometheus» n.s. 2, 2013,
56-68. [b]

Parapiso A., Le rite de passage du Ploutos d’Aristophane, «Métis» 2, 1987,
249-67.
Parke HW.,, Festivals of the Athenians, Ithaca 1977.

Parker H.N., Crucially Funny or Tranio on the Couch: the Servus Callidus and
Jokes About Torture, <TAPA» 119, 1989, 233-46.

Parker L.PE., The Songs of Aristophanes, Oxford 1997.

PaRKER R., Miasma: Pollution and Purification in Early Greek Religion, Oxford
1983.
Parker R., Polytheism and Society at Athens, Oxford - New York 2005.

Pascar C., Dioniso. Saggio sulla religione e la parodia religiosa in Aristofane,
Catania 1911.

PartersoN C., The Family in Greek History, Cambridge 1998.

Parterson O., Slavery and Social Death. A Comparative Study, Cambridge,
MA. [1982] 2018.

Pavis P, Dictionnaire du théitre, Paris 2002.

Pavis P.,, Analyzing Performance: Theater, Dance, and Film, Ann Arbor 2003.



RIFERIMENTI BIBLIOGRAFICI 325

PeLLEGRINO M., La maschera comica del Sicofante, Lecce 2010.
Prrring C,, Literary Texts and the Greek Historian, London 2000.

PereLMAN C., OLBRECHTS-TYTECA L., Traité de I'arqumentation. La nouvelle rhé-
torique, Paris [1958] 1966 (tr. it. Scaick C., MAaYER M., Barassi E., Torino
2001).

PerusiNo F., Violenza degli uomini e violenza delle donne nella Lisistrata di Ari-
stofane, «QUCC» 63, 1999, 71-8.

Perusino F. (ed.), Aristofane. Lisistrata, Milano 2020.
PeTrONE G. (ed.), Storia del teatro latino, Roma 2020. [a]
PeTrRONE G., Plauto, in PETRONE 20204, 111-96 [b]

PeTRONE G., Branco MM (edd.), I luoghi comuni della commedia antica, Paler-
mo 2007.

Prister M., The Theory and Analysis of Drama, Cambridge 1988 (Miinchen
1977)

PickarD-CaMBRIDGE A.W., Dithyramb, Tragedy and Comedy, Oxford 1927.

Pickarp-CamBrIDGE AW., The Dramatic Festivals of Athens, ed. ]. GouLp,
D.M. Lewis, Oxford 1988.

Pierce KAReN F,, Ideals of masculinity in New Comedy, in FOXHALL, SALMON
1998b, 130-47.
PrarTErR C., Aristophanes and the Carnival of Genres, Baltimore 2007.

Pox J.P., Entrances, Exits, and the Structure of Aristophanic Comedy, «Hermes»
127, 1999, 189-207.

Pok ].P.,, Multiplicity, Discontinuity, and Visual Meaning in Aristophanic Come-
dy, <RhM» 143, 2000, 256-95.

PoérLmanN E. (ed.), Studien zur Biihnendichtung und zum Theaterbau der An-
tike, Frankfurt am Main 1995.

Pomeroy S., Families in Classical and Hellenistic Greece: Representations and
Realities, Oxford 1997.

Propp VJa., Le radici storiche dei racconti di fate, Torino [1946; 1949] 2012.

Propr VJa., Morfologija Skazki, Leningrad 1928 (tr. it. Morfologia della fia-
ba, ed. G.L. Bravo, Torino 1988; Eng. tr. Morphology of the Folktale, ed.
L.A. WaGNER, Austin, TX 1968).

Prusak B.G., Le rire a nouveau: Rereading Bergson, «Jour. of Aesth. and Art
Critic.» 62.4, 2004, 377-88.



326 RIFERIMENTI BIBLIOGRAFICI

Pucci P, Saggio sulle Nuvole, «Maia» 12, 1960, 3-42; 106-29.

Raarraus K., van Wees H. (edd.), A Companion to Archaic Greece, Malden -
Oxford 2009.

RarraeLL R, TonTINT A. (edd.), Lecturae Plautinae Sarsinates, VI: Casina, Ur-
bino 2003.

Raxoczy T., Boser Blick, Macht des Auges und Neid der Gotter. Eine Unter-
suchung zur Kraft des Blickes in der griechischen Literatur, Miinchen 1996.

RaskiN V., Semantic Mechanisms of Humor, Dordrecht 198s5.

Rau P, Paratragodia. Untersuchung einer komischen Form des Aristophanes,
Miinchen 1967.

Reckrorp K.J., Aristophanes’” Old-And-New Comedy. Six Essays in Perspective,
Chapel Hill - London 1987.

REDEN S. voN, 1998. The Commodification of Symbols: Reciprocity and Its Per-
versions in Menander, in GILL, POSTLETHWAITE, SEAFORD 1998, 255-78.

Repmon J. (ed.), The Theatrical Space, Cambridge 1987 (“Themes in Dra-
ma”, IX).

Renwm R., The Play of Space. Spatial Transformation in Greek Tragedy, Princeton
2002.

RevERMANN M., Comic Business. Theatricality, Dramatic Technique, and Perfor-
mance Contexts of Aristophanic Comedy, Oxford 2006.

REVERMANN M. (ed.), The Cambridge Companion to Greek Comedy, Cambridge
2014. [a]

ReverMANN M., Divinity and Religious Practice, in REVERMANN 20144, 275-87.
[b]

RicuarDsoN, NJ. (ed.), The Homeric Hymn to Demeter, Oxford 1974.

RicHLIN A. (ed.), Pornography and Representation in Greece and Rome, New
York - Oxford 1992.

RicHLIN A., Talking to slaves in the Plautine audience, «Cl1Ant» 33, 2014, 174-226.

RicHLIN A., Slave Theater in the Roman Republic. Plautus and Popular Comedy,
Cambridge 2017.

Rru X., Dionysism and Comedy, Lanham 1999.

Rosert F,, Le Plutus d’Aristophane et I’Asclépiéion du Pirée, «RPh» 57, 1931,
132-9.
RossoN J., Beauty and Sex Appeal in Aristophanes, «<EuGeSta» 3 (2013), 43-66.



RIFERIMENTI BIBLIOGRAFICI 327

Roos E., De incubationis ritu per ludibrium apud Aristophanem detorto, «OAth»
3, 1960, 55-97.

Rosen R.M., Making Mockery. The Poetics of Ancient Satire, Oxford 2007.

Rosen R.M., Aristophanes, in Dosrov 20104, 227-78.

RoseN R.M., The Greek ‘Comic Hero, in REVERMANN 20144, 222-40.

Rosen R.M., Prolegomena: Accessing and Understanding Aristophanic Politics,
in Rosen, FoLey 2020, 9-23.

Rosen R.M.,, FoLey H.P. (edd.), Aristophanes and Politics. New Studies, Leiden-
Boston 2020.

RosensrarT L.M.,, Literature as Exploration, New York [1938] 1995.

RosensLoom D., From Ponéros to Pharmakos: Theater, Social Drama, and Re-
volution in Athens: 428-404 BCE, «ClAnt» 21, 2002, 283-346.

Rostvacu V.J., When a Young Man Falls in Love. The Sexual Exploitation of Wo-
men in New Comedy, London 1998.

Rostvacu V., The Audiences of New Comedy, «G&R» 47, 2000, 169-71.

RosLerR W., Michail Bachtin und die Karnevalskultur im antiken Griechenland,
«QUCC» n.s. 23, 1986, 25-44.

ROsLErR W, ZIMMERMANN B., Carnevale e utopia nella Grecia antica, Bari 1991.

RoruweLL K.S., The Continuity of the Chorus in Fourth-Century Attic Comedy,
in DoBroV 1995, 99-118.

Rotoro V., 1l rito della PovAipov éE€Aaois, in GptAtag xaow. Miscellanea di
studi classici in onore di Eugenio Manni, vol. VI, Roma 1980, 1947-61.

Roy J., An Alternative Sexual Morality for Classical Athens, «G&R» 44, 1997,
11-22.

RurreLL L, Politics and Anti-Realism in Athenian Old Comedy: The Art of the
Impossible, Oxford - New York 2011.

RurreLL L, Conservative and Radical: Aristophanic Comedy and Populist Debate
in Democratic Athens, in Rosen, FOLEY 2020, 60-89.

Russo C.E., Aristofane autore di teatro, Firenze [1962] 1992.

SaerTa CoTTONE R., Aristophane et le thédtre du soleil: le dieu d’Empédocle dans
le cheeur des Nuées, in Laks, SAETTA COTTONE 2013, 61-85.

SamutL L.R., The American Dream: A Cultural History, Syracuse, N.Y. 2012.

Sanpsacu FH. (ed.), Menandri Reliquiae Selectae, Oxford [1972] 1990.



328 RIFERIMENTI BIBLIOGRAFICI

SarIr ].D., Crocker J.C. (edd.), The Social Use of Metaphor. Essays on the An-
thropology of Rhetoric, Philadelphia 1977.

Sartor1 F., Aristofane e il culto attico di Asclepio, «AAPat» 85, 1972-1973,
363-78.

Savartert G., Non ¢’e pin la Sicilia di una volta, Roma - Bari 2017.

ScuEDEL W., REDEN S. voN, The Ancient Economy, Edinburgh 2002.

Scuiront E., The Trickster Onstage: the Cunning Slave from Plautus to Comme-
dia dell’Arte, in OLSON 2014, 447-78.

Scamip H., van KesTEReN A. (edd.), Semiotics of Drama and Theatre. New Per-
spectives in the Theory of Drama and Theatre, Amsterdam - Philadelphia

1984.

Scumrrt PANTEL P, La cité au banquet. Histoire des repas publics dans les cités
grecques (“Collection de ’Ecole Frangaise de Rome”, 157), Rome 1992. [a]

Scamrrt PanteL P. (ed.), A History of Women in the West, vol. I: From Ancient
Goddesses to Christian Saints, Cambridge, MA 1992. [b]

ScHONBERGER ].K., Eipeotavn, «Glotta» 29, 1941 (1942), 85-7.

ScHONBERGER O., Griechische Heischelieder, iibersetzt und besonders aus deut-
schem Brauchtum erklirt, Meisenheim am Glan 198o.

ScopeL R. (ed.), Theater and Society in the Classical World, Ann Arbor 1993.

Scornicov H., Theatre Space, Theatrical Space, and the Theatrical Space With-
out, in REDMOND 1987, 11-26.

SearorDp R., Money and the Early Greek Mind. Homer, Philosophy, Tragedy,
Cambridge 2004.

SecaL C., The Character and Cults of Dionysus and the Unity of Frogs, «<HSPh»
65, 1961, 207-42.

SecaL E., Roman Laughter. The Comedy of Plautus, Cambridge, MA [1968] 1987.

Secal E. (ed.), Oxford Readings in Aristophanes, Oxford - New York 1996.

SEN A., The Impossibility of a Paretian Liberal, «Jour. of Polit. Econ.», 78.1, 1970,
152-7.

SERPIERT A., Ipotesi teorica di segmentazione del testo teatrale, in Come comunica
il teatro. Dal testo alla scena, Milano 1978, 11-54 (= «Strumenti Critici» 32,
1977, 90-137).

Seris S. (ed.), I Greci. Storia Cultura Arte Societa, vol. I: Noi e i Greci, Torino
1996.



RIFERIMENTI BIBLIOGRAFICI 329

SryroErRAS PV., What Wealth Has to Do with Dionysus: From Economy to Poet-
ics in Aristophanes’ Plutus, «GRBS» 36, 1995, 231-61.

Sryroeras PV., The Battle of Marathon: Poetry, Ideology, Politics, in BURASELIS,
KouLakIoTIS 2013, 75-94.

Suaw M., The Female Intruder: Women in Fifth-Century Drama, «CP» 70, 1975,
255-66.

SHEAR, ].L., Serving Athena: The Festival of the Panathenaia and the Construction
on Athenian Identities, Cambridge 2020.

SoweLL K., Aristophanes the Democrat. The Politics of Satirical Comedy During
the Peloponnesian War, Cambridge 2009.

Straxis G.M., Towards a Modern Poetics of Old Comedy, «Metis» 3, 1988, 53-67.
Straxis G.M., The Structure of Aristophanic Comedy, «JHS» 112, 1992, 123-42.
SiLk ML.S., Aristophanes and the Definition of Comedy, Oxford 2000.

SkINNER M.B., Sexuality in Greek and Roman Culture, Malden, MA 20142
StaTerR NW., The Lenaean Theatre, «ZPE» 66, 1986, 255-64.

Srater N.W., Making the Aristophanic Audience, «AJPh» 120, 1999, 351-68.

Srater N.W., Spectator Politics. Metatheatre and Performance in Aristophanes,
Philadelphia 2002.

Smrta B.R., Ancient Scripts and Modern Experience on the English Stage
1500-1700, Princeton 1988.

Swmrta N.D., Diviners and Divination in Aristophanic Comedy, «ClAnt» 8, 1989,
140-58.

Smrta W.S,, Satiric Advice on Women and Marriage From Plautus to Chaucer,
Ann Arbor 2005.

SomMERsTEIN A.H. (ed.), Aristophanes. Lysistrata, The Acharnians, The Clouds,
London 1973.

SomMERSTEIN A.H., Aristophanes and the Demon Poverty, «CQ» 34, 1984, 314-33.
SoMMERSTEIN A.H., The Decree of Syrakosios, «CQ» 36, 1986, 101-08.

SomMERSTEIN A.H., Aristophanes and the Demon Poverty, in SEGAL 1996,
252-81 (= «CQ» 34, 1984, 314-33).
SomMERSTEIN A.H. (ed.), Aristophanes. Ecclesiazusae, Warminster 1998. [a]

SoMMERSTEIN A.H., The Theatre Audience and the Demos, in LOPEz FEREZ 1998,
43-62. [b]



330 RIFERIMENTI BIBLIOGRAFICI

SomMERSTEIN A.H., Rape and Manhood in Athenian Comedy, in FoXHALL, SAL-
MON 1998b, 100-14. [c]

SomMERsTEIN A.H. (ed.), Aristophanes. Wealth, Warminster 2001.

SomMERSTEIN A.H., Talking about Laughter. And Other Studies in Greek Come-
dy, Oxford 2009.

SommMersTEIN A.H., The Politics of Greek Comedy, in REVERMANN 20144,
291-305. [a]
SomMERSTEIN A.H. (ed.), Menander in Contexts, London 2014. [b]

SomMERSTEIN A.H. (ed.), The Encyclopedia of Greek Comedy, 3 voll., New York
2019.

SomMERSTEIN A.H., Hartiwerr S, HENDERsON ], ZiIMMERMANN B. (edd.),
Tragedy, Comedy and the Polis. Papers from the Greek Drama Conference.
Nottingham, 18-20 July 1990, Bari 1993.

Sourvinou-INwoop C., What is Polis Religion?, in Murray, PRICE 1990,
295-322.
Seence 1.G., The Cavalry of Classical Greece, Oxford 1993.

SpieLvoGeL J., Wirtschaft und Geld bei Aristophanes. Untersuchungen zu den
okonomischen Bedingungen in Athen im Ubergang vom 5. zum 4. Jahrhun-
dert, Frankfurt a.M. 2001.

Starrorp E., Masculine Values, Feminine Forms: On the Gender of Personified
Abstractions, in FoxHALL, SALMON 1998b, 43-56.

STARK E., Die Menaechmi des Plautus und kein griechisches Original, Tiibingen
19809.

Starkie W.J.M. (ed.), The Acharnians of Aristophanes, London 1909.

pE STE. CrOIX G.E.M., The Origins of the Peloponnesian War, London 1972.

Stone L.M., Costume in Aristophanic Comedy, New York 1981.

Srtorey L., Eupolis, Oxford 2003.

Storey L. (ed.), Fragments of Old Comedy, 3 voll., Cambridge, MA 2011.

Strauss L., Socrates and Aristophanes, Chicago 1966.

Strauss B.S., Athens After the Peloponnesian War: Class, Faction and Policy,
403-386 BC, London - New York 20142,

Stiss W., Scheinbare und wirkliche Inkongruenzen in den Dramen des Aristopha-
nes, «\RhM» 97.2, 1954, 115-59. [a]



RIFERIMENTI BIBLIOGRAFICI 331

Stiss W., Scheinbare und wirkliche Inkongruenzen in den Dramen des Aristopha-
nes (Fortsetzung), «\RhM» 973, 1954, 229-54. [b]

SusanEerTI D, D1stiLo N. (edd.), Letteratura e conflitti generazionali. Dall’anti-
chita a 0ggi, Roma 2013.

Stvern JW., Uber Avristophanes’ Viogel, Berlin 1827.

Taarrg, LK., Gender, Deception, and Metatheater in Aristophanes’ Ecclesiazu-
sae, diss. Ithaca, NY 1987.

TAILLARDAT ., Les images d’Aristophane: études de langue et de style, Paris
[1963] 1965.

TapLiN O., The Stagecraft of Aeschylus. The Dramatic Use of Exits and Entrances
in Greek tragedy, Oxford 1977.

TarLiN O, Fifth-century Tragedy and Comedy: A Synkrisis, «JHS» 106, 1986,
163-74.

TarLin O., Comic Angels and Other Approaches to Greek Drama Through Va-
se-Painting, Oxford 1993.

TarLiN O, Pots & Plays. Interactions between Tragedy and Greek Vase-painting
of the Fourth Century B.C., Los Angeles 2007.

TeLo M. (ed.), Eupolidis Demi, Firenze 2007.

TeLo M., Embodying the Tragic Father(s): Autobiography and Intertextuality in
Aristophanes, «ClAnt» 29, 2010, 278-326.

TeLo M., Aristophanes and the Cloak of Comedy, Chicago - London 2016.
TrIERCY P, Aristophane: Fiction et Dramaturgie, Paris 1986.

Tuiercy P, Lunité de lieu chez Aristophane, in CusseT, CARRIERE, GAREL-
L1-Francgors, ORFANOS 2002, 15-23.

Toop S.C., A Commentary on Lysias, Speeches 12-16, Oxford 2020.

Toborov T., Introduction a la littérature fantastique, Paris 1970 (tr. it. E. KLERSY
ImBERCIADORI, Milano 1970).

Tompkins J.P. (ed.), Reader-Response Criticism. From Formalism to Post-Structu-
ralism, Baltimore 1980.

Torcuio M.C. (ed.), Aristofane. Pluto, Alessandria 2001.

TorporF R., Aristophanes” Assembly Women and Plato, Republic Book 5, in
OSBORNE 2007, 242-63.

Torporr R., Coins, Money, and Exchange in Aristophanes” Wealth, <TAPhA»
142, 2012, 257-93. [a]



332 RIFERIMENTI BIBLIOGRAFICI

Torporr R., Carion down the Piraeus: The Tragic Messenger Speech in Aristo-
phanes” Wealth, in MarsHaLL, Kovacs 2012, 141-57. [b]

Totaro P, Le seconde parabasi di Aristofane, Stuttgart - Weimar 1999.
Tourmin S.E., The Uses of Argument, Cambridge [1958] 2003.

Tsacaris C.C., Inscribing Sorrow. Fourth-Century Attic Funerary Epigrams,
Berlin - New York 2008.

Tucker T.G., HarrisoN ].E., The Mysteries in the Frogs of Aristophanes, «CR»
18, 1904, 416-8.

TurrA V., Ermeneutica del riconoscimento: fondazione filologica di un concetto,
Milano 2018.

UBERSFELD A., Lire le théitre 11: L'école du spectateur, Paris 1981.

UcrionE R. (ed.), La citta ideale nella tradizione classica e biblico cristiana.
Atti del convegno nazionale di studi, Torino, 2-4 maggio 1985, Torino

1987.

Usener H., Gotternamen. Versuch einer Lehre von der religidsen Begriffsbildung,
Bonn [1896] Frankfurt a.M. 1948.

UssHer R.G. (ed.), Aristophanes. Ecclesiazusae, Oxford 1973.

Varo J., Manipulation of Theme and Action in Aristophanes’ Lysistrata, «<GRBS»
14, 1973, 369-79.

Van GENNEP A, Les rites de passage: étude systématique des rites de la porte et
du seuil, de I'hospitalité de I'adoption, de la grossesse et de l'accouchement,
de la naissance, de l'enfance, de la puberté, de l'initiation, de l'ordination, du
couronnement, des fiangailles et du mariage, des funérailles, des saisons, etc.,
Paris 1909 (tr. it. F. RemotTI, Torino 1981).

vaN Dyjx T.A., Action, Action Description, and Narrative, «New Literary Hi-
story» 6, 1975, 273-94.

vaN LEeuweN J. (ed.), Aristophanis Plutus, cum prolegomenis et commentariis,
Leiden 1904.

Van SteeN G., Venom in Verse. Aristophanes in Modern Greece, Princeton
2000.

vaN Wees H., The Economy, in RAAFLAUB, vAN WEES 2009, 444-67.

Vatin C., Recherches sur le mariage et la condition de la femme mariée a I'époque
hellénistique, Paris 1970.

VEGETTI M. (ed.), Platone. La Repubblica, vol. IV: Libro V, Napoli 2000.



RIFERIMENTI BIBLIOGRAFICI 333

VEriLHAC A.-M., ViaL C., Le mariage grec: du V1€ siecle av. |.-C. a I'époque d’Au-
quste, Paris 1998 (“Bulletin de Correspondance Hellénique”, Supplé-
ment 32).

VErsNEL H.S., Ter Unus. Isis, Dionysos, Hermes. Three Studies in Henotheism,
Leiden 1990.

VERSNEL H.S., Inconsistencies in Greek and Roman Religion 11. Transition and
Reversal in Myth and Ritual, Leiden 1993.

VErsNEL H.S., Coping with the Gods. Wayward Readings in Greek Theology,
Leiden - Boston 2011.

VETTA M. (ed.), Aristofane. Le donne all’assemblea, Milano 1998.

VEYNE P, Lempire romain, in Dusy, ARriEs 1985, 19-223 (tr. it. Roma - Bari
1987).

Vickers M.J., Alcibiades on Stage: Aristophanes’ Birds, «Historia» 38, 1989,
267-99.

Vickers M.]., Alcibiades at Sparta: Aristophanes Birds, «CQ» 45, 1995, 339-54.

Vickers M.J., Pericles on Stage. Political Comedy in Aristophanes’ Early Plays,
Austin 1997.

VipaL-NaQuet P, Esclavage et gynécocratie dans la tradition, le mythe, l'utopie,
in NICcOLET 1970, 63-80.

Vocr-Seira G., Dramaturgie des Zufalls. Tyche und Handlung in der Komddie
Menanders, Miinchen 1992 (“Zetemata”, 88).

Watrrace RW.,, Speech, Song and Text, Public and Private: Evolutions in Commu-
nications Media and Fora in Fourth-Century Athens, in EDER 1995, 199-217.

Wavsn P. (ed.), Brill’s Companion to the Reception of Aristophanes, Leiden-
Boston 2016.

WEeLsH D., The Ending of Aristophanes’ 'Knights’, «<Hermes» 118, 1990, 421-9.

Watzrawick P, JacksoN D., Baveras J., Pragmatics of Human Communication.
A Study of Interactional Patterns, Pathologies, and Paradoxes, London 1967
(tr. it. M. FERRETTI, Roma 1971).

WEssTER T.B.L., Studies in Menander, Manchester 1960.

WEeInrEIcH O., Antike Heilungswunder. Untersuchungen zum Wunderglauben
der Griechen und Romer, Gieflen 1909.

WhrTaKER B., Unspeakable Love. Gay and Lesbian Life in the Middle East, Berke-
ley 2006.



334 RIFERIMENTI BIBLIOGRAFICI

Warrman C.H., Aristophanes and the Comic Hero, Cambridge, MA 1964.

WiLes D., The Masks of Menander. Sign and Meaning in Greek and Roman Per-
formance, Cambridge 1991.

WiLes D., Tragedy in Athens: Performance Space and Theatrical Meaning, Cam-
bridge 1997.

WiLes D., Greek Theatre Performance. An Introduction, Cambridge 2000.

WiLkins J., The Boastful Chef. The Discourse of Food in Ancient Greek Comedy,
Oxford 2000.

WiiLr A., The Languages of Aristophanes. Aspects of Linguistic Variation in
Classical Attic Greek, Oxford 2003. [a]

WiLLt A., New Language for a New Comedy: A Linguistic Approach to Aristo-
phanes’ Plutus, «PCPhS» 49, 2003, 40-73. [b]

WiLLt A., The Language(s) of Comedy, in REVERMANN 20144, 168-85.
WiLson N.G. (ed.), Aristophanis Fabulae, 2 voll., Oxford 2007.

WINKLER ].J, ZerTLIN EI (edd.), Nothing to Do With Dionysos? Athenian Drama
and Its Social Context, Princeton 1990.

WinN J.E.,, American Dream and Contemporary Hollywood Cinema, London
2007.

WoLrLe E., Plutos, eine literar-kritische Untersuchung der letzten erhaltenen
Komédie des Aristophanes, diss. Freiburg i. Br. 1981.

WRriGHT ]., Dancing in Chains. The Stylistic Unity of the Comoedia Palliata,
Rome 1974.

ZAMPERINI A., Aggressivita, in BARALE et al. 2009, vol. I, 24-31.
ZANETTO G. (ed.), Aristofane. Gli Uccelli, Milano 1987.

ZertLIN B, Playing the Other: Theater, Theatricality, and the Feminine in An-
cient Greek Drama, «Representations» 11, 1985, 63-84.

ZerrLiN EI, Eros, in SETTIS 1996, 369-430. [a]

ZertLIN EL, Playing the Other. Gender and Society in Classical Greek Literature,
Chicago - London 1996. [b]

ZerruiN ElL., Aristophanes and the Performance of Utopia in the Ecclesiazousae,
in EASTERLING, GOLDHILL 1999, 167-97.

ZIMMERMANN B., Utopisches und Utopie in den Komddien des Aristophanes,
«WJA» 9 (1983), 57-77 (rist. Nephelokokkygia. Riflessioni sull'utopia comica,
in ROSLER, ZIMMERMANN 1991, 53-101).



RIFERIMENTI BIBLIOGRAFICI 335

ZIMMERMANN B., Pathei mathos: strutture tragiche nelle Nuvole di Aristofane,
in MEpDA, MIRTO, PATTONI 2006, 327-35.

ZocG E,, Lust am Lesen. Literarische Anspielungen im Frieden des Aristophanes,
Miinchen 2014.

ZUMBRUNNEN J., Fantasy, Irony, and Economic Justice in Aristophanes’ Assem-
blywomen and Wealth, «The American Political Science Review» 100,

2006, 319-33.

ZweiG B., The Mute Nude Female Characters in Aristophanes’ Plays, in RicHLIN
1992, 73-92.

ZWICKER ]., Plutos, in RE XXL1 (1951), coll. 1027-52. [a]

ZWICKER ]., Pluton, in RE XXI.1 (1951), coll. 9g90-1027. [b]



Edizioni ETS
Palazzo Roncioni - Lungarno Mediceo, 16, 156127 Pisa
info@edizioniets.com - www.edizioniets.com
Finito di stampare nel mese di luglio 2021





