Analysis of Galli Worship Practices With Respect to Self-Castration and Gender Performance Highlights a Contradiction to the Roman Religious Ideology Regarding Hyper-Masculinity
[bookmark: _GoBack]Priests of the Magna Mater devoted to the goddess Cybele were referred to as galli, they were set apart from other priesthoods because of their practise of self-castration, which would take place on the 24th of March also known as the Day of Blood[footnoteRef:1]. Though they were only a minority, the galli, continued to exist throughout the history of ancient Rome and the cult was active to the extent that they even gained popularity in late antiquity[footnoteRef:2]. However during this time a great importance was placed on manliness. Even the Judean practise of circumcision was considered genital mutilation and therefore condemned as superstition for being barbaric[footnoteRef:3], so already we have a contradiction in Roman religious ideology as they have priests who perform greater mutilation annually. The reason why this cult was even brought into the hyper-masculinised Roman world was because earlier in 205 B.C. it was prophesised that if they brought Cybele into Rome they would be able to drive Hannibal out of the peninsula. Thus, in 204 B.C. the statue of Cybele was brought from her eastern home into the temple of victory, apparently ensuring Rome was victorious, and her eunuch priests as a result came with her[footnoteRef:4]. This paper though, does not focus on why the cult was continued to be allowed to practise, instead focusing on highlighting the contradictions and consequently the issues, ergo possible frictions, which are in play when considering how the galli’s self-castration and gender performance challenged the Roman view of masculinity. [1:  Kuefler 2001: 248]  [2:  Kuefler 2001: 247-248]  [3:  Rives 2007: 194]  [4:  Turcan 1996: 35-37] 

When it comes to ancient texts concerning the galli there is a very biased view leaning towards the condemnation of the priests. Christian writers of the time, like Prudentius, use the galli to demonstrate the extreme violence of the pagan religion[footnoteRef:5] and that the Christian religion is the right way to worship. Interestingly Christian writers, as persuasion, insist that being a Christian is masculine in comparison but this will be discussed in detail further into the paper. The other times galli are mentioned are normally in satire[footnoteRef:6], where details are exaggerated for humorous effect or in the case of more historical texts such as, Historia Augusta, Emperors are compared to galli in order to insult them and/or their rule[footnoteRef:7]. While this is problematic when it comes to exploring the practises of the galli, this does provide evidence for how the public, or at least some of them, felt about the eunuch priests and further shows the contradiction between their practice and societies’ ideology. [5:  Kuefler 2001: 249]  [6:  Juvenal, Satires. 6.511-21 in Beard, North and Price 1998: 210]  [7:  Kuefler 2001: 254] 

Firstly, the act of self-castration could be said to be the most extreme contradiction that will be mentioned mainly because it is expressly forbidden in the Roman Empire[footnoteRef:8] yet seemingly permitted to be practised by the galli. This could be because the eunuch priests were recruited from outside of Rome[footnoteRef:9], but this is a point of contention. Turcan states that no Roman citizen could castrate themselves[footnoteRef:10], Beard also explains that the Emperor Hadrian was amongst the rulers who expressly prohibited both forced and voluntary castration for free and slaved Romans[footnoteRef:11] and Valerius Maximus details how a gallus Genucius was refused their inheritance or to even present themselves in court for fear ‘the magistrates should be polluted by his obscene presence and corrupt voice’[footnoteRef:12]. This is all evidence that the galli were not Roman citizens and even considered alien, mainly because of their lack of masculinity as we see Virgil describe Phrygian people, which is where the statue of Cybele originated, as effeminate compared to the masculine people of Italy[footnoteRef:13]. [8:  Kuefler 2001: 260]  [9:  Turcan 1996: 37]  [10:  Turcan 1996: 37]  [11:  Beard 2012- 345]  [12:  Val. Max. 7.6.]  [13:  Verg. A. 9.614-20] 

Yet, as Kuefler states Roman law was sometimes ignored[footnoteRef:14] and although Dionysius of Halicarnassus[footnoteRef:15] and Augustine[footnoteRef:16] both state that no Roman citizen would be a part of the galli and guarded themselves against them, Beard debates that while there was the cultural exclusion and distancing between the galli and Roman citizens there is actually no way of knowing if there were or were not citizens that became galli[footnoteRef:17]. The main reason for this debate is the position of archigallus, chief priest of the galli, which emerged with the reform of the cult under Antoninus Pius[footnoteRef:18]. Some of these archigallus were Roman citizens and so we would assume to be uncastrated[footnoteRef:19], yet when we look at their funeral images[footnoteRef:20] they are presented as effeminate which while admittedly does not prove they are castrated does show they were at least following the same gender performance of the galli, which was similarly disapproved of. Even Alver who strongly argues that as full Roman citizens the archigallus must have remained ungelded has to go back on their argument to acknowledge that this is not a strong statement as it is assuming these laws were vigorously enforced all the time and were not intended to just be an expressive force[footnoteRef:21].   [14:  Kuefler 2001: 248]  [15:  D.H. 11.19.3-5]  [16:  August. De Civ. D. 6.10 in Kuefler 2001: 253]  [17:  Beard 2012: 345-251]  [18:  Alvar 2008: 274]  [19:  Beard 2012: 341]  [20:  See Figure 1]  [21:  Alver 2008: 274] 

When it comes to the act of self-castration it is arguably agreeable why the Romans would find it brutal and uncomfortable to witness, the self-castration was only the climax of the events on the Day of Blood. They would work themselves up into a frenzy, flagellating themselves with whips that have knucklebones attached and cutting their arms and shoulders[footnoteRef:22]. Then with broken glass[footnoteRef:23], flint[footnoteRef:24] or according to some a sickle or sharpened stone[footnoteRef:25] the initiates would castrate themselves, however while most agree with Turcan that it was only the testicles that were severed[footnoteRef:26] Beard considers that it was in fact a full castration including the penis[footnoteRef:27].  [22:  Turcan 1996: 45]  [23:  Turcan 1996: 45]  [24:  Catul. LXIII. 5]  [25:  Kuefler 2001: 248]  [26:  Turcan 1996: 45]  [27:  Beard 2012: 341] 

This brings up several contradictions to Roman ideology. For one, there was the notion that those who held religious office should have bodily ‘wholeness’[footnoteRef:28] that these priests would not have and for another, castration had a sense of scandal around it so much so that even Emperor Elagabalus’ alleged symbolic castration of tying his genitals caused him to be disgraced[footnoteRef:29]. Also by being castrated galli were considered effeminate something Christians such as Augustine of Hippo describes as a violation and against nature[footnoteRef:30]  and even Catullus shows confusion and distaste for the galli practise[footnoteRef:31] writing about a galli being appalled, now out of their frenzy, by their actions[footnoteRef:32]. Roman Christians distanced their acts of martyrdom from this practise, by arguing that martyrdom, while also acts of self-sacrifice often in a bloody way, was manly and the galli self-castration was an unmanly sacrifice[footnoteRef:33]. Another way in which Christians could be compared to the galli is with their monks who were considered spiritual eunuchs, however once again the Christians masculinise their practises while further effeminising the galli. Cassin, a Christian monk, writes that he is manlier than the galli by continuously struggling against his sexual desires and therefore Christianity is seen to be more favourable to the hyper-masculine Romans as the celibacy is argued to enhance masculinity[footnoteRef:34]. [28:  Beard 2012: 324]  [29:  Kuefler 2001: 254]  [30:  Kuefler 2001: 253]  [31:  Catul. LXIII. 62-10]  [32:  Catul. LXIII. 74]  [33:  Kuefler 2001: 250]  [34:  Kuefler 2001: 281] 

Not that the galli needed the Christians to effeminise them, the way they present themselves already did that. The galli seemingly renounces their masculine identity; assuming female clothing in bright colours, growing their hair long, wearing a veil and jewellery[footnoteRef:35] and putting on makeup[footnoteRef:36]. Roman male fashion was rigorously controlled to be masculine, even the slightest detail could put oneself up for accusations of effeminacy. Clothing was simple and short-sleeved, only sober colours were considered to be masculine[footnoteRef:37] and anything brightly coloured or long sleeved was considered too feminine[footnoteRef:38], if your tunic was too short, worn loose or with no belt then you would also be accused of being effeminate[footnoteRef:39]. There was a real fear of giving away signs of softness (mollitia) that even the amount of jewellery a man wore was limited only to one ring, Olson quips that even what shoes you chose to wear could betray your masculinity[footnoteRef:40]. So for the galli to so openly go against the social expectations of dress it is expected for the average Roman citizen to be shocked even appalled, the confusion that we saw Catullus express can understandably be considered the normal reaction of society.  [35:  Turcan 1996: 37]  [36:  Kuefler 2001: 253]  [37:  Olson 2014: 187-191]  [38:  Verg. A. 9.614-20]  [39:  Olson 2014: 192-193]  [40:  Olson 2014: 190] 

As there are apparently no surviving texts from the galli themselves we cannot know how they personally identified their own gender. In Firmicus Maternus’ De Errore Profanarum Religionum he says they have ‘disgraced their manly sex…they say they are not men, and indeed they are not’[footnoteRef:41], Augustine of Hippo writes that they speak in womanish tongue and call each other ‘puellae’ (girls)[footnoteRef:42]. Yet they are still viewed as some kind of man to society, an ‘unmanned’ man[footnoteRef:43], but whether people joined the galli because they identified as and wanted to express themselves as females or if they saw themselves still as male or something neither one or the other there is no way of knowing.   [41:  Kuefler 2001: 252]  [42:  Kuefler 2001: 150-153]  [43:  Catul. LXIII. 7] 

The way the Roman Empire identifies gender makes this complicated as well, they categorised your gender based on whether you took the active or passive role in sex, women were passive and men were active so it did not matter who they were having sex with as long as they were the active party they were masculine[footnoteRef:44]. Some sources maintain that the galli were sacred prostitutes, Apuleius in his Metamorphoses and Paulinus of Nola is adamant too of their prostitution[footnoteRef:45]. As the galli were castrated if they were sacred prostitutes then it is assumed they would be passive or as the Romans would call them, and do in satire[footnoteRef:46], cinaedi. Cinaedi was denounced in Roman society to the point some argue, like Kuefler for example, it was more or less prohibited and considered unmanly[footnoteRef:47]. Even if the eunuch priests were not sacred prostitutes the Roman populace could make the assumption they were sexually active based on them wearing makeup and growing their hair long. As well as being associated with women, makeup was considered for male sex slaves and long hair too was associated with sexual availability[footnoteRef:48].  [44:  Olson 2014: 184 ]  [45:  Kuefler 2001: 250-251]  [46:  Williams 1990: 177]  [47:  Kuefler 2001: 88]  [48:  Olson 2014: 188] 

Taylor argues that Roman men whom were cinaedi did disobey the law to become a part of the galli in order to be in an environment they could practise their sexual orientation without judgment, however as Williams’ counter-argues cinaedi were subject to ridicule in satire but they were not treated with the same fear or distaste as the galli were[footnoteRef:49]. Therefore while if the galli did engage in passive sexual acts it would lead to them being accused of not being masculine, it is only with the rest of their behaviour and actions that they become what Williams calls the “ultimate scare-figure of Roman masculinity”[footnoteRef:50]. [49:  Williams 1990: 224]  [50:  Williams 1990: 128] 

The gender performance of the galli is further complicated when we look at Martial. Martial writes that will they would be the perfect lover for a man, however they in fact are the lovers of women[footnoteRef:51]. Therefore are both in keeping with the male norms of being the active participant but also breaking because they are not doing what is the only acceptable form of heterosexual penetration, to the Romans, which is phallic[footnoteRef:52]. Beard explains that according to Martial the galli are not abiding by the rules set out for either male or female expectations in Rome, they are both not-male and yet also male breaking the rules of appropriate Roman male behaviour[footnoteRef:53]. Perhaps this is why the Romans, as Williams puts forward, fear the galli because every part of their identity imagined or factual contradicts their ideology when it comes to gender especially masculinity. [51:  Mart. 3.81]  [52:  Beard 2012: 344]  [53:  Beard 2012: 344] 

Sawyer claims that the galli never saw themselves as anything but men and did not desire to become women nor did they castrate themselves because they are transsexuals, instead they actively wanted to challenge the hyper-masculine ideology[footnoteRef:54]. Gordon and Sawyer both share the opinion[footnoteRef:55] that the galli was popular amongst those who were not part of the elite, as it was the elite who rigorously upheld the gender norms and the galli provided a way to defy the elite by publicly going against the Roman’s social gender expectations[footnoteRef:56]. Further on Sawyer aligns with Beard agreeing with, what they say is a convincing argument, that by creating another option that is not binary to just male or female norms the galli thus created a ‘necessary and vital measuring rod’ which the state could use to identify individuals’ gender identity[footnoteRef:57]. However this is simply not true, as argued throughout this paper there was a massive confusion as to what gender the galli identified as both personally and what the populace should call their gender. While it is true that the galli did have a lifestyle that showed there is more to gender expression than the rigid ideology set in place by the Roman elite, what Sawyer refers to as the galli creating the ‘other’[footnoteRef:58], there is no evidence that because of this there was now a more fluid opinion of gender or even the option for this ‘other’ to be widely understood, accepted and adopted into both Roman society and gender ideology.  [54:  Sawyer 1996: 124]  [55:  Sawyer 1996: 124]  [56:  Sawyer 1996: 122 ]  [57:  Sawyer 1996: 123]  [58:  Sawyer 1996: 122-124] 

However, Sawyer does create an interesting comparison between the Vestal Virgins and the galli. The Vestal Virgins can be said to also be challenging the expected gender norms, the only major priesthood to be composed of females in Rome who held unique privileges such as the right to compose a will without a guardian and who, threated with the punishment of death, remained chaste[footnoteRef:59]. By remaining chaste you could say they, like the Christian monks, were also spiritual eunuchs which creates another comparison to the galli. Yet Sawyer brings attention to the fact that Vestal Virgins actually reinforce the gender ideology whereas the galli only challenged it[footnoteRef:60]. This idea is reached by the fact that the Vestal Virgins demonstrate the idealised womanhood according to Roman male values, they are granted their privileges and ergo power because they have had their sexuality taken away, by fear of death, from them and are therefore Sawyer claims now regarded as ‘safe’ by the male Roman elite[footnoteRef:61]. Sawyer also states that these women essentially become men, which is the more privileged out of the two Roman accepted genders[footnoteRef:62] in this hyper-masculinised society, whereas the galli are seen to be abandoning their masculinity therefore the Vestal Virgins do conform to Roman norms while the galli do not. This is why despite the similarities that can be drawn by the two groups, it is understandable when looking at it through the ideology of Romans why one is deemed acceptable and the other is not. [59:  Beard, North and Price 1998: 51]  [60:  Sawyer 1996: 129]  [61:  Sawyer 1996: 127]  [62:  Sawyer 1996: 128] 

Lastly, there is one aspect of the galli that can be considered an oddity. Throughout the paper there are examples of why the galli and the rest of the Roman society, especially the male elite, would have friction due to the contradiction between what Roman ideology dictates and what the galli are allowed to do. So one would assume that there would be an attempt to separate the populace from the eunuch priests, they were only a minority cult after all, but instead the temple for the Cybele statue was built on the Palatine Hill surrounded by the elite and later neighbour to the Imperial Palace[footnoteRef:63]. As previously mentioned there was a danger of great scandal when emperors and the galli were closely associated with one another[footnoteRef:64], the elite had distaste for the galli and yet they are all closely living together. Perhaps this is just so they could keep close watch on these eunuch priests that defied the Roman norms, still it is reasonable to see this as a contradiction as the galli are apparently both feared and condemned yet still privileged enough to be in such close proximity to the elite and the emperor. [63:  Beard 2012: 349]  [64:  Kuefler 2001: 254] 

To conclude the worship practises of the galli contradicts Roman ideology regarding hyper-masculinity because they defy what is regarded as gender norms in their religious practice, particularly when it comes to their gender performance and their annual religious rite of self-castration of new members. This created friction because the Roman hyper-masculine identity was of great importance to Romans, especially in late antiquity, as Kuefler explains, because the declining militarism and political importance of the male elite called into question what they considered to be what made them manly[footnoteRef:65]. So they fiercely defended their masculinity and would therefore, particularly in this time period, attack those who publicly defied and challenged their masculine normality which the galli as part of their religious practise did daily. This is also why Christians of the time would emphasise the effeminate nature of the galli and overemphasis the apparent ‘manliness’ of Christianity in order to convert elite males. Galli worship practises contradicts the Roman religious ideology largely because they go against set laws, therefore it seems odd that they would be allowed to continue practise and even odder than they grow in popularity especially when you now have both Roman elite and Christianity attacking them. Importantly though this engages a discussion about how different cults interacted both with each other and with the population.        [65:  Kuefler 2001: 297] 
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reterred to them as such. But the truth is that medical and physiological parallels make it seem extremely
unlikely that full astration was regularly, if ever, practiced (blood loss or infection would have made death the
virtually certain outcome).* Perhaps we should imagine that a lesser form of mutilation or scarification was
the norm, legitimated by the figure of Attis and by a very few, dramatic, paraded examples of actual casration
performed by only (p.342)

the most exceptional members of the cult (and
presumably of testicles only—a procedure that is
‘much easier to survive). Who knows? But
whatever their precise physiologicalstatus, they
stalk the pages of Roman literature as mad,
frenzied, foreign eunuchs.

To understand the role and significance of the
galliwe need to adopt a rather different approach.

Itis conventional (and convenient, as a first step)

to deseribe the cult of Magna Mater as I have (for

the most part) so far—to attempt to define the

nature of itsrituals, the obligations and

qualifications of ts cult officials, and to delineate

its history and (p.343) development. But to do

Sois to miss the point. And it inevitably leads to

repeated statements of regret and disappointment

about what the Romans fail to tell us, and about

the contradictions and inconsistencies that get in

the way of a coherent narrative. These

disappointments are real: there is much that we

would like to know about Roman religion and

ritual that Roman writers do not tell us. But to

concentrate on the absences and regrets conceals

from view what should be the centre of Fig. 12.3, Archigal: Afunerary image of  pies of Magna
investigation: the distinctive Roman ways of Materfrom Osts; third century AD. Though the physognomy
s v e o o i £ 1 eyl e
poetry, inlaw, in the visual arts,in history, in

humour, in all their cultural forms. If we are to

understand Roman religion, e must enter,

explore, even celebrate, that apparently frustrating gap between Roman preoceupations and our own, befween
what the Romans tellus and what we would like to know; we must try to see the inconsistencies in the
surviving evidence as important features which constitute the story of the cult (not as features which prevent
us telling that story).

In this section, taking my cue from my brief analysis of Prudentius’evocation of the cult, I shall consider more
closely Roman representations of the galli and the patterns of contradiction and conflct in those
representations. I am concerned here not with how the religion was organized in practice, with what really
happened atis festivals, or with whether the galli were really castrated, but with the imaginative insistence on
the cultin Roman poetry, legal regulation, and history-writing. Part o that insistence concentrates on marking
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