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(zkráceno; kde to lze, uvádím jména v �eském p�episu)

Théseus

King Pandíón, Erechtheus’ grandson, was driven out of his kingdom by the sons of
Metíón and took refuge in Megara [v Megarách], where four sons were born to him,
Aigeus, Pallás, Nísos and Lykos. After his death these reconquered Attica, of which
Aigeus became king, not greatly to the content of his brothers. He was without
children, and on consulting Delfy was given a mysterious-sounding oracle, the
interpretation of which was that he was to touch no woman until he returned home.
However, the wording puzzled him, and he went to consult Pittheus, king of Troizen
and son of Pelops. Pittheus saw what was meant, made Aigeus drunk, and
introduced him to his daughter Aithra. So runs the common story, but almost as
common is the tale that Poseidon was Aithra’s lover. The probable solution is that
Aigeus, the eponym of the Aegean Sea, is none other than a local form of Poseidon
himself. At all events, Aigeus left behind him at Troizen [v Troizén�] a sword and a
pair of sandals, which he put under a great rock, and bade Aithra send him the son
he was confident that she would bear, as soon as he was old enough to shift the rock
and get these tokens of his father.“

A child was born, and named Théseus. On reaching young manhood, he
fulfilled his father’s behest, but refused to take the easy sea route to Athens,
insisting on going by land, because that offered more prospect of adventures. Hence
he met and conquered the brigand Perifétés, surnamed Korynétés or the Club-man,
near Epidauros; he took his club and henceforth used it (one of the many traits in his
legend manifestly imitated from Héraklés). Next came the turn of Sinis, surnamed
Pityokamptés, or Pine-bender, because he used to tie those whom he caught to two
pine-trees, bent to the ground, and let them fly up, tearing the victim in two.
Théseus gave him the same death. After staying to hunt and kill the Grey Sow of
Krommyón, he entered the Megarid, where he met another brigand, Skeirón, who
used to compel passers-by to wash his feet, and as they did so, kick them into the
sea. Flinging him from a cliff, he next encountered, at Eleusis, a formidable
wrestler, one Kerkyón of Arkadia, whom also he overcame and killed. Next, as he
approached Athens, he met Damastés, otherwise Prokrústés (the Stretcher), whose
notion of humour was to lay all comers on a bed and then lop them or rack them out

to make them fit it. Théseus meted out the same measure to him, and without further
adventures arrived in Athens.

Here Médeia, who had taken refuge with Aigeus, prepared a cup of poison
for him, pointing him out to Aigeus as a likely pretender to the throne. But Aigeus
recognized his son in the nick of time and dashed the poison away; Médeia took
refuge in flight, and her son Médos became the eponym of the Médes, after
murdering, with the aid of his mother, Persés son of Helios.

Athens was just then in a state of turmoil, as Pallás and his strong sons
were plotting against Aigeus. Théseus, however, met and overthrew them. He next
hunted and caught the Marathonian bull (the one Heraklés had brought from
Crete—another contact between the two heroes) and sacrificed it to Apollo.

Now came a more serious and dangerous contest. Mínós had reduced
Athens to the position of a tributary state, under hard terms. His son Androgeós had
been murdered in Attica, and he prepared an expedition against it. Athens made
terms with Mínós; a yearly tribute of seven youths and seven maidens was to be
sent, whom he shut up in the Labyrinth, to lose their way and die of hunger, or be
killed and eaten by the Mínótauros. Théseus volunteered to be one of the number.
On the way to Crete, Mínós insulted one of the virgins, and Théseus interfered.
Mínós bragged of his sonship to Zeus, who in response to his prayer thundered out
of a clear sky. Théseus, to counter this, jumped overboard at Mínós’ challenge and
brought back, by the help of Amfitríté, a gold ring which Mínós threw overboard.
Reaching Crete, he met Ariadné, daughter of Mínós, who fell in love with him and
provided him with a clue of thread by the help of which he could find his way out of
the Labyrinth; he met and killed the Mínótaur, found his way back by following the
clue, which he had fastened near the entrance, and sailed away in safety, taking with
him his fellow-victims and Ariadné. Why Mínós did not pursue was a question
which exercised some of the ancients. In any case, Théseus got safely away, and
sailed as far as Naxos, where, according to the usual form of the story, he
treacherously left Ariadné behind; Deserted, Ariadné was found by Dionysos, who
wedded her. A number of rites observed in historical Athens were popularly
supposed to commemorate incidents in this adventure.

Théseus, on starting, had promised that if he returned safely he would
change the black sails of the ship which bore the human tribute for white ones. But
he forgot to do this, and Aigeus, seeing the black-sailed vessel approach, naturally
thought that his son had perished, and so flung himself into the sea and was



drowned. Théseus was now king, and instituted reforms, the most notable being the
synoikismos, or union of the scattered Attic communities into one political centre,
Athens. Here we touch sober history; such a union certainly did take place, and
likely enough as the result of the constructive policy of some early statesman or
statesmen, not by mere spontaneous development. He soon had to face a serious
war; the Amazons (provoked, in some accounts, by Théseus, who had joined in
Héraklés’ campaign against them) invaded Attica, but were defeated, and their
leader, Hippolyté or Antiopé, became his wife. They had a son Hippolytos, who is
the chief figure of a tragic story.

After the death of the boy’s mother, Théseus married again, this time
Ariadné’s sister Faidra. She fell passionately in love with her stepson, and in the
absence of Théseus, at last let him know of her affection. He repulsed her, and she
hanged herself, first writing a letter incriminating him. Théseus, returning, read the
letter and cursed his son; now Poseidón had granted him three wishes, and the curse
was one of them. Hippolytos, therefore, as he drove away from his father, who had
banished him, was met by a huge sea-monster which frightened his horses; they
bolted, threw him from the chariot, and dragged him to death. Too late, Théseus
perceived his error.

Théseus was credited, like Héraklés, with several amatory adventures, for
example, with the daughters of all or most of the brigands whom he killed on his
way to Athens. This is but one of the many resemblances between the legends of the
two heroes, largely due, no doubt, to deliberate imitation by Attic saga-men of the
better known tale.

Théseus is represented as having been the constant friend of Héraklés,
whom he sheltered after the killing of Megara and her children. In the end, he left
Athens in consequence of rebellions against him, took refuge in Skyros, and was
there murdered by Lykomédés, or died by accident.

Mapa Théseových prací.
Théseovy práce na atické �ervenofigurové �íši (440 p�. n. l.). Seshora doprava:
Kerkyón, Prokrústés, Skeirón, marathónský býk, Sinis, krommyonská svin�.









Myth in the Greek City: The Athenian Politics of Myth1

Let us construct a fiction: a city has been founded, a group of citizens settled on its
territory. What is now the most urgent task for the wise legislator? To set up laws,
no doubt? If he takes Plato for a guide, he will start not by creating laws but by
forging myths.

He will persuade the citizens “that in reality they were formed and raised in the
womb of the earth, they themselves as well as their weapons and the rest of their
equipment. And that, when they were entirely formed, the earth, their mother,
delivered them, and now they should regard the earth that they inhabit as their
mother and their nurse, and they ought to defend her against any attack and regard
the other citizens as their brothers, who like them came out of the womb of the
earth” (Plato, The Republic, 414 d–e). Forging myths: if we are to believe Plato,
this is the first thing to be attended to by the founder of a city (but the Sophist
Critias, a “tyrant” of Athens and relative of the philosopher, was saying the same
thing when he founded the political order on the fear of the gods, the clever
invention of a wise man; Critias, fr. 25 Diels-Kranz). We should take the
philosopher in the Republic seriously when he hastens, once the foundations of the
imaginary city are laid, to submit the mythopoetic activity to the all-powerful
authority of an official censor (337 b–c): “bad” myths must immediately be replaced
by good ones, “noble lies” destined for the civic body, because all Greek cities, even
imaginary ones, live on myths.

Dispensing with the fiction of the first inventor and with the problematical side
of the noble lie, let us return to “reality”, to truly existing Greek cities, with their
own history and political life: myth is there, too; it is always there, an ancient
history inscribed in the civic space, repeated in daily practice and in the most
circumstantial decisions, retelling the origins of the polis (the Greek city-state) or
founding its present. We shall attempt to discern this multiform presence within one
city, the prestigious, if not the privileged, exemplar of the Greek politics of myth.

Let there be a city: Athens. A territory and men. A community of citizens, with
their wives (who are entitled to the name of Athenians, but not that of citizens) and
two categories of noncitizens (metics and slaves). An intense civil life, a dynamic
foreign policy, dominated by the imperialist search for power even more than by the
desire for expansion. At Athens, as in other Greek cities, myths speak of necessarily
brilliant beginnings, and the legendary deeds of national heroes are recounted as a
series of exploits in which the citizens can see a prefiguration of their own collective
enterprises.
                                           

1 Zkrácená a mírn� upravená verze stati Nicole Loraux z Mythologies, vol. I., s. 340–346.

The Social Function of Myth: Athenian Autochthony
As a discourse on the origin and the ordering of the human cosmos, myth narrates to
the city the coming of culture; in every Athenian it nourishes the representation of
Athens that is appropriate both for oneself and for others: that of a polis “beloved of
the gods” and by origin doubly anchored in a close relationship with the divine. The
quarrel of Athena and Poseidon is evidence of this relationship, and the circum-
stances which presided over the birth of Erichthonius are evidence that, as “sons of
the blessed gods, who came out of a sacred ground and never knew conquest, the
descendants of Erechtheus were prosperous at all times” (Euripides, Medea, 824–
28). The mythic origins of masculine democracy, the legendary war against the
Amazons who tried to imitate men and who turned out to be women after all when
danger arose (Lysias, Epitaphios, 4–5), inaugurate the civic order of men as
opposed to women, the passive “half” of the city. The story of the Amazons is
doubly exemplary as it also tells the victory of civilization over barbarity, of the
polis over strangers: at the Stoa Poikilé (painted portico) where citizens can
contemplate the great deeds of Athens painted on the walls, legend and history are
neighbours, and “on the middle wall are the Athenians and Theseus fighting with the
Amazons, then come the Greeks, masters of Troy ... and at the end of the painting
are those who fought at Marathon” (Pausanias, 1.15.2).

Celebrated in word and image, evoked in official speeches, represented in tragic
theatre, illustrated many times over on vases and temple pediments, myth runs the
great risk, having undergone this treatment, of dwindling away into conventional
scenes and rhetorical commonplaces. Its polysemy, reinforced by tragedy, shines
forth, by contrast, when it penetrates the prosaic speech of politics. In the domain of
political representations, however, it does gain by being a necessary mediation
between the Athenians and Athens.

To distinguish the multiple functions assumed by myth and the many levels of
social experience it takes charge of, one example will suffice: that of Athenian
autochthony. It is true that official religion keeps to the strictest orthodoxy as far as
the birth of Erichthonius is concerned. When the tragedians extend the name of
Erechtheids to the entirety of the civic body, they make the Athenians both native
sons and divine offshoots. But, as though the story of Erichthonius were too well
known to be repeated once again, the official orators, those who recite the funeral
oration to the glory of citizens fallen in combat, in general avoid mentioning the
national hero and the divine couple who presided over his birth; instead, they
attribute the privilege of autochthony collectively to all men of Athens. It is not
surprising that this generalized autochthony becomes an essential element of the
ideology of Athenian democracy: not only does it serve to justify Athenian practice
in war – the Athenians are champions of right by virtue of their status as legitimate



sons of the soil of the fatherland (Lysias, Epitaphios, 17) – but the orators go so far
as to derive democracy from autochthony or, to use Platonic terminology, to derive
political equality (isonomiá) from the equality of origin (isogoniá; see Plato Mene-
xenus, 239 a). Thus law (nomos) finds its basis in nature (fysis), and the power of
the demos thereby gains its certificates of nobility: endowed collectively with good
birth, autochthonous citizens are all equal because they are all noble. One more step
and the speeches will contrast Athens with all other cities, anomalous groupings of
intruders settling in as metics on foreign soil.

Has the myth been lost by the wayside? To answer yes would be to forget that
in the time of the religious calendar as in the space of civic life, in daily life as in the
festivals of the collectivity, every Athenian is frequently reminded of the myth of
Erichthonius: on the Acropolis and in the celebration of the Panathenaea, in tragic
or comic theatre, in the workshop of the potter whose vases repeat ad infinitum Ge's
holding out the child to Athena. And even if a surfeit of eloquence does weaken the
myth, it is worth wagering that the Athenian audience took it upon itself to refer the
general propositions of discourse to the living context of myth.

Myths therefore do not die because they are politicized. How could they, when
it is they that tell the city its identity, establishing the origin of the name of Athens
or presiding over the education of the defenders of the territory of the fatherland?
Thus it is that in instituting in 508 B.C. the ten tribes which were from thenceforth
to constitute the politico-military officers of Athenian life, Kleisthenes placed them
under the patronage of the ten national heroes, the ten Eponymous Ones, who
include, not surprisingly, Kekrops, Erechtheus, and Aigeus, and whose exploits the
citizens are invited to repeat in an ever-renewed imitation (see Demosthenes, Epi-
taphios, 27–31).

Between the gods and the heroes, between the original kinship which unites
them collectively to Athena and the classificatory kinship which distributes them
into ten tribes, Athenians had no lack of models, inscribed in civic time and space,
to encourage them to root their actions in myth.

Theseus
In the face of other cities, each polis brandishes its own myths and heroes: thus
Theseus owes his remarkably good fortune to the fact that the Peisistratids sought to
counter the Peloponnesians through their hero Heracles. The history of the hero
gives both prefiguration and legitimacy to all territorial expansion: if Theseus
chooses to travel from Troezen to Athens by the most dangerous route, via Megara
and Eleusis, it will provide him with the opportunity to conquer the enemies of
civilization; it is also the case that Athens, after the event or in anticipation, wants
to legitimate the conquest of these cities, a conquest that may be insecure or merely

desired. If the hero, on his way from Crete to Athens, stops at Delos to dance there,
this dance will be a fitting celebration of the victory over the Minotaur, but it also
has its function in the city of Peisistratos, for it provides a kind of filigree of
justification for his ambitions for the Aegean Sea.

More complex, but just as real, is the incidence of myth and heroic legend in
internal political life: here, the vacillation between the then and the now is constant.
The present remodels the legendary past, and at the beginning of the fifth century, in
a city definitively rid of tyrants, the visual representations of Theseus on Attic vases
suddenly start to reproduce the attitudes of the Tyrannoctones (murderers of the
tyrant), as immortalized by two illustrious sculptors for the edification of the people.
Likewise, the Periclean law on citizenship, around 450 B.C., may have given a
resurgence of authority to the myth of autochthony. Inversely, the present can be
made into an imitation of the legendary past: thus, when Kimon repatriates the
“ashes of Theseus” from Skyros in order to install them ceremoniously in the heart
of the polis, at the foot of the Acropolis and near the Agora, it simply means that
Kimon, the politician who wants to be a second Theseus, slips himself adroitly into
the figure of the hero.

A strange destiny, that of Theseus in the democratic city. The tyrants had
exalted Theseus, but Kleisthenes’ reform removed him from view and thus put him
at a distance from the Eponymous Ones, of whom, by contrast, his father Aegeus
was a member. The aristocratic reaction following the Persian wars again made him
a dominant figure, the very incarnation of Athenian greatness: did he not fight at
Marathon on the side of the Athenians? Of course he will be eclipsed again when
democracy is strengthened: his connections with Peisistratos and then with Kimon
are certainly true enough to make him suspect. From the end of the fifth century,
however, he is no longer contested and gradually assumes, in the tragic theatre and
under the influence of moderate politicians, a new and final shape: that of the
democratic king, the ancestor who, back at the time of origin, gave power to the
people, or the less compromising figure of the founder of the constitution of the
ancestors. Who could any longer disentangle legend and history?

Thus, perpetually reactualized, the telling of far-off deeds weighs on the
actions of the present, whether by inspiring them directly or by playing the role of
an interpretive model to be projected onto the action, for the benefit of the actors of
history. To characterize this overlapping of repetition and event, we may perhaps
contend, in parody of Claude Levi-Strauss (“The Structure of Myths,” in Structural
Anthropology), that nothing more closely resembles ideology than myth, when it
becomes political. Or we can simply observe that there is no “noble lie” in which the
liar is not himself implicated, all the more when the narrator is confounded with the
public, when the polis narrates stories to its citizens.



Arrhéforie1

Vztah p�írody a kultury není t�eba �ešit jen v souvislosti s r�znými biologickými danostmi,
ale také ve spojitosti s hranicemi a statutem všech socio-politických uspo�ádání jako
takových. Toto téma dob�e ilustrují Arrhéforie, tajuplný athénský svátek, jehož jediný
úpln�jší popis podává Pausaniás (Cesta po �ecku I 27.3, p�. H. Businská):

Nedaleko chrámu Athény zvané Polias bydlí dv� dívky, jimž Athé�ané �íkají arrhéforoi. Tyto
tráví n�jakou dobu v blízkosti bohyn�, ale když nadejde chvíle slavnosti, konají v noci toto:
položí si na hlavy v�ci, které jim vydá Athénina kn�žka, ale jak ona sama, jež ty v�ci vydává,
neví, co jim dává, tak i ony nositelky nemají o tom potuchy. V m�st� pak je ohrazená prostora
nedaleko chrámu Afrodíty v Zahradách a jí vede p�irozená podzemní chodba; tamtudy dívky
sestupují a zde také odkládají to, co nesou, n�co jiného pak, zahaleného, vynášejí zase ven.
Potom je ihned propoušt�jí a místo nich odvád�jí na akropoli jiné dívky.

Jak vyplývá z dalších pramen�, ob�ad se provád�l každý rok v lét�. Jelikož nové adeptky
byly p�ivád�ny ihned po propušt�ní starých, musely zjevn� Athén� sloužit celý rok. Byly
ve v�ku mezi sedmi a jedenácti lety a pro svou funkci byly slavnostn� vybírány jedním
z nejvyšších athénských ú�edník�. B�hem roku m�ly i r�zné další úkoly a pomáhaly mj.
s tkaním posvátného peplu, který byl Athén� p�inášen p�i Velkých Panathénajích.2

Samy o sob� jsou Arrhéforie obtížn� srozumitelné, badatelé si však záhy povšimli,
že zajímavým zp�sobem reagují na klasický mýtus o po�átcích Athén. U nich nacházíme
hned dva pozoruhodné hrdiny. Prvním z nich je král Kekrops, který se narodil ze zem� za
blíže nejasných okolností a od pasu dol� m�l hadí t�lo. Druhým je Erichthonios, jehož
zrození bylo ješt� zajímav�jší. Jeho otcem byl b�h Héfaistos, který kdysi zatoužil po
Athén� a snažil se jí zmocnit – ta však jeho útok odrazila a on jí pouze ejakuloval na
stehno. Athéna sperma set�ela chomá�kem vlny a hodila jej na zem. Tím Zemi oplodnila a
po �ase se z ní narodil Erichthonios. Athéna si jej od Zem� vzala na výchovu a hned po
narození jej zav�ela do košíku a dala hlídat t�em Kekropovým dcerám, jimž p�ísn�
zakázala košík otev�ít. Dívky nicmén� p�emohla zv�davost, dv� z nich neposlechly a ko-
šík otev�ely. Naskytl se jim hrozivý pohled, který r�zní auto�i popisují r�zn�: vedle
nemluvn�te m�ly spat�it velkého hada �i dva hady, nebo snad m�l mít hadí nohy Eri-
chthonios sám. Dívky p�i pohledu do košíku zešílely a vrhly se dol� z útes� Akropole.3

Je z�ejmé, že p�íb�h o Erichthoniovi je mytickou p�edlohou Arrhéforií a m�žeme jej
�íst jako jejich aition, by� jen provizorní a neúplné (chybí p�íb�h o ustavení rituálu). Ve
vztahu mezi mýtem a rituálem se rýsuje standardní aitiologický vzorec. Na po�átku stojí
provin�ní, k n�muž dochází v prvotní dob�. P�íb�h o ustavení Arrhéforií se nám nedocho-

                                           
1 Text je upravenou �ástí �lánku Radka Chlupa „Illud tempus v �eckém rituálu” publikovaného

v Religiu 15 (2007): 185–21.
2 Viz Etymologicum Magnum 149.14, 149.19, 362.39; Harpokratión, heslo arrhéforein.
3 Mýtus lí�í celá �ada autor�, viz nap�. Apollodóros, Bibliotheca III 14.

val, rituál sám nás však nenechává na pochybách, že se p�vodní tragickou událost snaží
napodobovat, �iní tak ovšem nedoslovn� a snaží se napravit, co se v mýtu pokazilo. V mý-
tu dívky kon�í smrtí, v rituálu však svou zv�davost p�ekonají a košíky neotev�ou. Rituál
zjevn� mytický archetyp napodobuje proto, aby jej opravil, a zabránil tak jeho opakování.

Jaký je smysl Arrhéforií? Na tuto otázku neexistuje jednozna�ná odpov��, nebo�
každý rituál je ze své povahy mnohovýznamový. Jeden z možných význam� nicmén�
nazna�uje mýtus, který je standardn� chápán jako reakce na problém athénské auto-
chthonie.4 Athé�ané byli mezi �eky výjime�ní tím, že se jako jedni z mála m�li zrodit ze
své vlastní zem�. Zatímco jiné obce si v mýtech vypráv�ly o tom, jak jejich dávní p�ed-
kové své území dobyli, Athé�ané trvali na tom, že na své p�d� žili odedávna a m�li
k n�mu p�irozenou vazbu.5 Nikdy odnikud nep�išli a už jejich p�edkové – Kekrops a Eri-
chthonios – se zrodili ze zem�. Net�eba zd�raz�ovat, že tento mýtus m�l obrovský ideo-
logický význam. Když v 5. století Athé�ané ve svém impériu ovládali všechny iónské
obce na ostrovech a v Malé Asii, opírali svou nadvládu mj. práv� o svou autochthonii,
která z nich m�la �init mate�skou obec nad�azenou všem ostatním iónským komunitám.

Autochthonie byla pro Athé�any klí�ová, zárove� však šlo o p�edstavu více než
nep�irozenou. Autochthonie p�edpokládá, že lidé vyrostli ze zem� na zp�sob rostlin,
a tedy mají ke svému území p�irozený vztah. Ve skute�nosti ale lidé vždy své území
ovládají kulturn� – neexistuje zem�, která by n�komu p�irozen� pat�ila. �ekové sami tento
fakt uznávali a byli si na ur�ité rovin� svého uvažování vždy v�domi historické
kontingence všech územních nárok�.6 P�esto Athé�ané trvali na tom, že sami jsou se svou
p�dou spjati p�irozen� a neodd�liteln�. Pro� to? Odpov�� souvisí se statutem všech socio-
politických uspo�ádání (jichž jsou územní nároky jen jednou podmnožinou). Ani ta nejsou
nikdy „p�irozená“, a stojí naopak k p�írod� v mnoha ohledech v protikladu. �ekové sami
mezi kulturním a p�irozeným dob�e rozlišovali, pyšnili se svými sociálními a politickými
institucemi a zakládali si na tom, že jsou nad p�írodní stav povzneseni. Vedle toho ovšem
v�d�li, že mají-li socio-politické formy dlouhodob� p�etrvat a nerozplynout se v nikdy
                                           

4 Tak nap�. Nicole Loraux, The Children of Athena: Athenian Ideas about Citizenship and the
Division between the Sexes, tr. by C. Levine, Princeton: Princeton University Press, 1993, passim;
Eric Csapo, Theories of Mythology, Malden: Blackwell, 2005, s. 238–244; The Locrian Maidens:
Love and Death in Greek Italy, Princeton: Princeton University Press, 2003, s. 118–127.

5 Tento nárok je z�ásti oprávn�ný, nebo� Athény se jako jedna z mála obcí na konci mykénské
doby úpln� nezhroutily a nepodlehly dokonce ani invazi Dór� ve 12.–11. století p�. n. l., p�ed níž
ostatní Iónové utekli na ostrovy a do Malé Asie. Tato historická fakta jsou ovšem jen podkladem pro
mýtus o autochthonii, nikoli jeho smyslem, který souvisí spíše s konstruováním athénské identity v
archaické a klasické dob�.

6 P�knou ukázku nabízí Thúkýdidés IV 97–98: Když p�i válce s Boió�any v roce 424 Athé�ané
obsadili Apollónovu boiótskou svatyni Délion a opevnili se v ní, Boió�ané je obvinili z bezbožnosti.
Athé�ané odv�tili, že se na posvátném okrsku nijak neproh�ešili: je pravda, že jej obsadili, ale to je
p�eci p�irozené, že v d�sledku válek a politických spor� ob�as svatyn� m�ní vlastníky. „Vždy� i Boió-
�ané a v�tšina ostatních, kte�í obsadili n�jakou zemi, když z ní vyhnali násilím dosavadní obyvatele,
vnikli nejprve jako nep�átelé do cizích svaty� a nyní je mají jako vlastní majetek“ (98.3, p�. V.
Bahník).



nekon�ících sporech konkrétních jedinc�, musí si vždy �init nárok na to, že nejsou jen
nahodilým historickým produktem �i výsledkem racionální dohody. Jinými slovy, musí se
prezentovat jako kulturní i p�irozené zárove�.

U ko�en� athénské polis tak stojí paradox: obec je kulturním výtvorem, na ur�ité
rovin� se ale musí tvá�it, že není jen arbitrárním lidským konstruktem, nýbrž je dána od
p�irozenosti.7 Aby se Athé�ané s tímto paradoxem vyrovnali, musí nalézt st�ední �len,
který kulturu s p�írodou propojí, ale p�itom mezi nimi vytvo�í jasnou hranici. Jako ideální
prost�edník se op�t nabízí mýtus. Ten poukazuje k jiné rovin� skute�nosti, pro niž zákon
sporu neplatí a která p�ekra�uje b�žné lidské kategorie. Mýtus o Erichthoniovi je toho
p�knou ukázkou. Erichthonios je zakladatelem athénského kulturního �ádu, ale zárove�
sám nepat�í ani do sféry kultury, ani do sféry p�írody. P�ízna�né je již jeho zrození, které
je sexuální i asexuální zárove�: k ejakulaci dojde, k pohlavnímu styku nikoli. Asexuáln�
se ostatn� zrodili i jeho „rodi�e“: Athénu porodil Zeus ze své hlavy, Héfaista pak v reakci
na to po�ala Héra na truc samoplozením. Snad proto je na Erichthoniovi n�co d�sivého, co
Kekropovy dcery vyd�silo k smrti. Motiv had� nazna�uje, že jeho d�sivost souvisí s ne-
místným míšením lidského a zví�ecího, civilizovaného a chthonického. Erichthonios je
tvorem liminálním, který práv� díky tomu umož�uje p�eklenout nep�eklenutelné.8

Sféru p�írody reprezentují v mýtu Kekropovy dcery. V �eckém pojetí spadaly dívky
od první menstruace až do chvíle svatby do sféry Artemidy, bohyn� divoké, „panenské“
p�írody. Zosob�ovaly nevinnost mládí a Zlatý v�k a �ekové je s oblibou nechávali tan�it
sborové tance p�i r�zných svátcích.9 Zárove� v sob� ale m�ly p�írodní divokost a nezkrot-
nost (proto byly v n�kterých attických kultech Artemidy asociovány s medv�dicí).10 V mý-
tech kon�í Artemidiny p�íznivkyn� zpravidla špatn�: cht�jí si uchovat svou panenskost, ale
nevyhnuteln� se v samém kv�tu svého mládí stávají ter�em lidského �i božského sv�dce
a za konfrontaci s mužskou sexualitou zaplatí smrtí. V praxi tento mytický motiv �asto
souvisel s p�echodem dívek do „kulturního“ stavu manželství, na jehož prahu musely
nechat zem�ít svou „p�írodní“, panenskou identitu. Smrt krásné dívky ve v�ku na vdávání
byla p�sobivým obrazem, který mezi kulturou a p�írodou vyty�oval jasnou hranici
(podobn� jako ji vyty�ovaly všechny ostatní výše probírané mytické krize). V reálném
život� dívky onu hranici pochopiteln� s pomocí pat�i�ných rituál� dokázaly p�ekro�it a

                                           
7 Ne náhodou p�evládá i v naší sou�asné civilizaci názor, že základní principy, o n�ž se opírá

(nap�. rovnost všech lidí �i existence lidských práv), jsou p�irozené, a tedy platné i mimo rámec
západního sv�ta.

8 Srov. John Peradotto, „Oedipus and Erichthonius: Some Observations on Paradigmatic and
Syntagmatic Order“, Arethusa 10 (1977): 85–101.

9 Viz Redfield, The Locrian Maidens, s. 113–114.
10 Viz J.-P. Vernant, „The Figure and Functions of Artemis in Myth and Cult“, in Mortals and

Immortals: Collected Essays, ed. by F. I. Zeitlin, Princeton: Princeton University Press 1991, s. 195–
206, zejm. s. 200.

smutnému úd�lu mytických panen se vyhnout, ale mýtus jim neustále p�ipomínal, o jak
zásadní p�echod se jedná.11

V tomto smyslu m�žeme i smrt Kekropových dcer chápat jako nutný konec p�írodní,
„panenské“ fáze v athénských d�jinách. Arrhéforie tuto zlomovou událost napodobují, ale
�iní tak již z pozice kultury, a proto se p�vodní selhání dívek snaží napravit. V mýtu jsou
Kekropovy dcery v pubertálním v�ku, v n�mž by m�ly náležet Artemid�,12 v rituálu jsou
však ve v�ku 7–11 let, tj. v období, kdy ješt� jejich sexualita není probuzena a jsou
služebnicemi asexuální Athény. Tajuplné košíky, které dívky v noci nesou tam a zpátky,
evokovaly oproti tomu již v antice sexuální p�edstavy13 a není možná náhodou, že cíl
jejich cesty je nedaleko od chrámu Afrodíty. „Dívky tak opakují dvojakost mýtu, podle
n�jž je p�vod Athé�an� sexuální i asexuální.“14 Oproti svým mytickým p�edch�dkyním
navíc dokáží p�ekonat svou zv�davost, �ímž naleznou kultivovan�jší a mén� drastický
zp�sob, jak ztvárnit vít�zství kultury nad p�írodou. „Jejich služba je ob�tí, nebo� vyžaduje
p�ekonání n�jakého p�irozeného pudu – v tomto p�ípad� pudu zv�davosti, který v sexualit�
d�tí hraje tak velkou roli. Dívky si od Kekropových dcer vzaly pat�i�né ponau�ení a v po-
�átcích Athén se nehodlají p�íliš š�ourat.“15

Arrhéforie nás díky tomu všemu upozor�ují na další klí�ovou dimenzi mýtu a rituálu.
Mýtus vypovídá o po�átcích a ko�enech. Nikoli ve smyslu �asovém, nýbrž metafyzickém.
Mýtus vypráví o tom, co stojí za horizontem našeho sv�ta, ale o� se náš sv�t vždy nutn�
opírá. Pro� všechny kulturní sv�ty pot�ebují mytické zakotvení? Protože každé socio-
kulturní uspo�ádání je svévolným konstruktem, který je nep�irozený, ale p�itom se bez
vztahu k p�írod� neobejde. Díky tomu stojí u ko�en� každého socio-kulturního �ádu pa-
radox. Mýtus je jedním z mála médií, které paradox dokáží vst�ebat a konstruktivn� s ním
pracovat. Athénský mýtus o autochthonii je toho jen jednou ukázkou a odráží obecn�jší
fakt, že nejzazší ko�eny sociálních a politických �ád� jsou vždy tajuplné a monstrózní.
Athé�ané to p�iznávají, k monstrózním ko�en�m své identity se hlásí, ale zárove� u�iní
klí�ový rituální krok: rozhodnou se je zbyte�n� nezkoumat a nechat je za hranicemi.
Dívky p�i Arrhéforiích nesou tajemný zdroj athénské moci v košíku, ale odolají pokušení
a nepodívají se do n�j. Tajemství prvotního �asu tak m�že z�stat tajemstvím a zachová si
svou sílu. Tytéž dívky pak pomáhají s tkaním peplu, který je p�ímo esencí athénského
socio-politického �ádu. Dívky jsou tak rituálním pojítkem mezi tajemným po�áte�ním
chaosem, který je zám�rn� ponechán pod pokli�kou, a velkolepou oslavou �ádu, jak ji
zosob�ují Panathénaje a jejich peplos.

                                           
11 Viz Redfield, The Locrian Maidens, s. 111–118.
12 Jejich adolescence je patrná nejen z �etných vázových maleb, ale i z toho, že u Eurípida sborov�

tan�í na Akropoli  (Ión 495–502).
13 Podle scholia k Lúkiánovi (276.13, ed. Rabe) byly obsahem košík� modely had� a pohlavních

úd� vyrobené z t�sta. Není jist� d�vod tomuto údaji v��it (Pausaniás zd�raz�uje, že ani samy kn�žky
netušily, co dívky nesou), ale je dokladem sexuálních asociací, které nošení probouzelo.

14 Redfield, The Locrian Maidens, s. 123.
15 Ibid., s. 126.




