
FASTI HORATIANI: HORACE’S AUGUSTAN APPROPRIATION
OF THE CALENDAR*

This article argues that Horace’s incorporation of festivals does more
than reflect his lived reality and add a Roman veneer to Greek lyric.
Horace’s festivals weave the poet and his life into publicly shared
Roman time. His celebration of private events on public holidays mirrors
the kind of penetration of public and private we see in imperial appropri-
ation of the fasti. Just as 28 April, the start of the Floralia, gains new sig-
nificance with the addition of feriae celebrating the transfer of Vesta’s
temple to Augustus’ house, so also 1 March comes to signify both the
Matronalia as well as the divine rescue of Horace the bachelor.
Horace’s inclusion of private festivals in his monumentum allows him to
create a parallel calendar, one which perhaps competes with the imperial
fasti. This exploitation of the fasti plays a key role in Horace’s ability to
immortalize himself and what he cared most about.
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If on the Nones of December a Roman. . .had sought relief by a trip into the countryside,
he might have encountered a pleasing sight, made famous by one of Horace’s most
attractive Odes (3.18). . .This annual festival was held in the pagi and not in Rome,
so that it is not registered in the calendars, but it is included here because it must have played
an important part in the lives of many Romans, especially in the early days.1

* This article began its life as a paper presented at the conference, ‘Celebrating the Divine:
Roman Festivals in Art, Religion, and Literature’, hosted by the University of Virginia
Department of Classics and the IHGC Lab in Dissecting Cultural Pluralism (30–31 August
2019). I wish to thank the organizers, John Miller and Anke Walter, for their invitation, for a
stimulating conference, and for their enthusiastic support, as well as everyone in attendance for
all their helpful suggestions and correctives. I am also deeply grateful to Ivana Petrovic and the
anonymous reader whose careful reading of previous drafts has shepherded this project along. It
is much improved. Any errors, omissions, or shortcomings that remain are my own.

1 H. H. Scullard, Festivals and Ceremonies of the Roman Republic (London, 1981), 201 (emphasis
mine).
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The festival to Faunus on the Nones of December which serves as the
occasion for Odes 3.18 is unattested; Horace’s poem is our only source.
Scholars assume, therefore, that it was a local town festival – Scullard
imagines a quaint village celebration involving Horace and those who
lived near his Sabine farm. That assumption is reasonable enough, of
course, and we have no reason whatsoever to doubt what Horace says
about it.2 Scullard’s inclusion of Horace’s local Faunalia is, however, illus-
trative of several points I wish to make here. That an otherwise unattested
rural festival should find itself included in a standard scholarly work on
Roman festivals and the calendar alongside such major ‘official’ celebra-
tions as the Parilia and the Liberalia is a testament to what Horace
could achieve by exploiting the fasti in the way he does. Through the
power of his poetry, Horace has ensured for his local festival (and other
celebrations, as we shall see) a place in the calendar – and therefore a legit-
imacy for it. Indeed, Horace’s Faunalia owes its inclusion in Scullard first
and foremost because the poet tied his festival to a calendrical date and
included it in the monumentum of his poetry book. Horace, like
Augustus, understood the commemorative potential of the fasti and the
power of the definite date. In Horace’s lifetime, the princeps began exploit-
ing that potential by transforming private and personally significant
events, such as his victory at Naulochus or his birthday, into public feriae.
Horace’s use of festivals, I argue, his incorporation of private, local, or
personally significant celebrations into his ‘public’ poetic monument, mir-
rors in several respects Augustus’ contemporary exploitation of the fasti.
References to Roman festivals and the festival calendar, both explicit

and implied, are common in Horace, and several poems occur on, or
anticipate, various festal occasions. There is a marked clustering of
these in Odes Book 3, where, as Griffin puts it, ‘Horace comes out of
cover and makes unambiguous use of the calendar’.3 Indeed, Griffin
sees this engagement with the calendar as the distinctive feature of
the third book.4 The marked increase in Horace’s use of the fasti in
Odes 3 is a point to which I shall return toward the end, where I will

2 See A. J. Woodman, ‘Now That April’s There: Horace, Odes 3.18’, G&R 67 (2020), 247–53,
for the relevant evidence as well as for the suggestion that we read Apriles for Decembres in line 10.
Woodman is chiefly concerned with bringing the date of the festival into accordance with the
poem’s springtime imagery without the kinds of interpretive gymnastics to which critics have
sometimes resorted. Additional points are made in his recent commentary, A. J. Woodman,
Horace, Odes III (Cambridge, 2022), 269–72.

3 J. Griffin, ‘Cult and Personality in Horace’, JRS 87 (1997), 57.
4 Griffin (n. 3), 54–5.
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suggest that it might correspond to an increase in Augustan holidays; it
is worth stressing, however, that Horace’s interest in the calendar runs
throughout his corpus.5 The general view, when Horace’s festivals
receive due notice, is that they are primarily a way for Horace to add
local colour, a Roman touch to his otherwise Greek poetry, details
which ground the poet’s experience in a lived reality.6

But there is more we can say here; for while many poems take festi-
vals, or the anticipation of them, as their dramatic occasions, a persist-
ent feature of these poems is Horace’s tendency to shift focus away
from the public festival occasions themselves, and to focus on matters
of private importance. Odes 3.8 is a particularly striking example. The
poem begins with Horace’s surprised question to a surprised
Maecenas, who is apparently wondering why Horace is celebrating dur-
ing the Matronalia, a festival on the Kalends of March during which
matronae were given gifts by their husbands and household, and
which was sometimes called the ‘women’s Saturnalia’.7 Other celebra-
tions were also occurring on that date: those for the anniversary of the
temple of Juno Lucina on the Esquiline, and feriae in honour of Mars.8

Horace, however, says nothing at all about any of this. That he has the
Matronalia most in mind is ensured by the ode’s second word: he is a
caelebs, a bachelor, and thus has no matrona to honour. And yet, here he
is celebrating anyway. We learn in the second stanza, perhaps with
some surprise, that he is instead celebrating something else entirely:
he was ‘nearly killed by a falling tree’. The four-word allusion prope
funeratus arboris ictu (3.8.7–8) directs us back to Odes 2.13, where
Horace had told us about the whole affair, and to 2.17, where he linked
his rescue with Maecenas’ recovery from illness.9 Here, in Odes 3.8,

5 The earliest reference to a festival is to the Terminalia at Epodes 2; the latest occurs in Epistles
1.5, when Augustus’ birthday on the following day will allow Horace and his guests to sleep in after
a long night of drinking.

6 This is the position of Griffin (n. 3), the fullest treatment of Horatian festivals, as is clear from
the explicit connection made in the opening paragraph between his 1997 article and his earlier
monograph, Latin Poets and Roman Life (London, 1985).

7 For a reassessment of the festival’s social function, see F. Dolansky, ‘Reconsidering the
Matronalia and Women’s Rites’, CW 104 (2010–11), 191–209, who also provides a good overview
of the primary evidence for the festival.

8 Scullard (n. 1), 87: ‘1 March must have been a lively day in Rome: dancing processions, a
celebration perhaps at the ancient altar of Mars in the Campus Martius, women going to a
women’s festival at the temple of Juno Lucina or else staying at home, dressed up to receive pre-
sents, and perhaps a general feeling of jollity.’

9 There is yet another reference at 3.4.27: devota non extinxit arbor (‘nor did the accursed tree
snuff me out’). For a good discussion of the tree episode, see especially M. C. J. Putnam,
‘Horace’s arboreal anniversary (C. 3.8)’, Ramus 25 (1996), 27–38.
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Horace is celebrating the anniversary of that escape from arboreal
death.10 The ode is a charming one, and justly well-liked by critics. It
begins with this humorous aetiology about why Horace is celebrating
on the Matronalia, and it ends with the familiar carpe diem theme as
the poet urges his patron to put aside concerns for matters of state
and join him in celebration.

We should not, however, let the poem’s humour obscure what
Horace is doing here; he has brought the public holiday of the
Matronalia into the poem only to turn sharply away. Its sole purpose
is to provide the occasion for an entirely different, deeply personal, reli-
gious celebration. This celebration, I should add, allows a professed
bachelor to celebrate on a day in honour of married women, and (in
Horace’s mind) allows Maecenas, who ought perhaps to be celebrating
the Matronalia with his wife, to spend time toasting Horace instead, or
at least in addition.11 The party, after all, is to last all night.12 It is worth
pointing out, since critics rarely do, that Horace was by no means
forced to mention the date, however true it may have been that the
escape happened on the Kalends of March; he did not do so in any
of the other poems which mention the tree incident. Nor was he at
all obligated, once he chose to mention the date, to mention his bach-
elor status. Indeed, the juxtaposition between a public festival honour-
ing matronae and a private celebration honouring bachelor Horace’s
rescue, their concurrence in the calendar, and Horace’s substitution
of the private for the public one, seems to be precisely the point.13

Odes 3.28 exhibits a similar strategy, again juxtaposing Horace’s in-
dividual, private celebration with the wider context of a public festival.
To most, the phrase festo. . .die / Neptuni is a clear reference to

10 Whether this is a first anniversary or not is a matter of some debate; K. Quinn, Horace. The
Odes (London, 1980) ad loc. thinks the first anniversary is the ‘natural assumption’, whereas R. G.
M. Nisbet and N. Rudd, A Commentary on Horace. Odes Book III (Oxford, 2004), 244, deny any
such implication. Woodman 2022 (n. 2) thinks it must be the first; if not, it is hard to explain
Maecenas’ surprise.

11 Woodman 2022 (n. 2), 188 n. 52, raises this point, but suggests Maecenas may be squeezing
it in while the women were performing ritual activities from which their husbands may have been
excluded.

12 3.8.14–15: vigilis lucernas / perfer in lucem (‘draw out the wakeful lamps till daybreak’).
13 Woodman 2022 (n. 2), 193: ‘hic underlines the “substitution” of H’s anniversary for the

Matronalia.’ Griffin (n. 3), 58, notes some of the tension created by this juxtaposition: the
poem ‘exploits the established festival. . .to point up the poet’s own avoidance of marriage’.
J. Henderson, Writing Down Rome. Satire, Comedy, and Other Offenses in Latin Poetry (Oxford,
1999), 140–1: ‘this is odd – fun, impropriety, dissonance – not just because what had originally
been the first day of the Roman year is now a re-birth day in one Roman’s household, but because
it will coincide with everybiddy’s Matronalia’ (emphasis original).
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the Neptunalia on 23 July.14 Festus tells us that leafy huts were con-
structed in place of tents; Ovid’s reference to similar huts during the
festival of Anna Perenna has encouraged the view that the Neptunalia
was a similar kind of affair – people drinking outside, taking shelter
from the summer sun under shade of the huts, carousing and having
sex. If so, there seems to be nothing of the sort in Horace; there is,
to be sure, a clear suggestion of sex with the mention of Venus at the
end of Horace’s and Lyde’s shared song, but there is no sense here
that they are outside, in public, and there are no leafy huts anywhere.15

The proposed song itself mimics the movement of the poem; it too
begins appropriately with Neptune, but it also quickly veers away,
like the poem, from the god and his special day to Venus and Nox.
Nisbet and Rudd, in their comment on the second line, claim that
after Horace has aroused our curiosity with the opening question,
‘what better thing should I be doing on Neptune’s festival day?’, he
at once gives the ‘appropriate answer’. Appropriate for Horace,
maybe, but, much like Odes 3.8, I suspect his answer – in this case,
the rest of the poem – was meant to be somewhat unexpected and per-
haps even comical.16 After all, if Horace’s proposed celebration is
indeed the appropriate course of action on Neptune’s day, why does
Lyde apparently disagree?17

In some poems, Horace appears to celebrate country festivals (like
the festival to Faunus in Odes 3.18 that so captured Scullard’s imagin-
ation), or perhaps urban festivals but in a rural setting, likely on his

14 Though, as Woodman 2022 (n. 2) ad loc. notes, Neptune had feast days on the anniversary of
Actium and on Augustus’ birthday. See also A. Bradshaw, ‘Horace’s Birthday and Deathday’, in
T. Woodman and D. Feeney (eds.), Traditions and Contexts in the Poetry of Horace (Cambridge,
2002), 1–16, who thinks that Horace has in mind not the Roman calendar, but the Athenian,
and argues for a reference to Horace’s birthday on 8 December, which would have corresponded
to Poseidon’s festival day in his own month.

15 For an attempt to explain Horace’s curious reticence on the festival setting, see G. Davis,
‘Festo quid potius die: locus of performance and lyric program in Horace, Odes 3.28’, in
B. Delignon, N. Le Meur, and O. Thévenaz (eds.), La poésie lyrique dans la cité antique. Les «
Odes » d’Horace au miroir de la lyrique grecque archaïque : actes du colloque organisé les 6–8 juin
2012 par l’ENS de Lyon, HiSoMA (UMR 5189) et l’Université de Lausanne (Lyon, 2016), 275–84.

16 E. A. Schmidt, Zeit und Form. Dichtungen des Horaz (Heidelberg, 2002), 225, rightly sees the
answer to the opening question as ‘der Inhalt der Ode: Das Beste am Neptunsfest ist die
Liebesfeier mit Lyde’, though he too sees this as the appropriate thing to do: ‘Die
Ausgangssituation des Gedichts ist nicht die Frage der geliebten an den Liebenden. . .sondern
das Fest des Gottes Neptun und die angemessene Feier dieses Festes durch den Liebenden und die geliebte
Frau’ (emphasis mine). But why is this particularly appropriate for this particular festival to
Neptune?

17 Woodman 2022 (n. 2), 352: ‘It seems that the poet has been preparing to celebrate a divi-
nity’s feast day, preparations which Lyde has evidently questioned.’
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Sabine farm. The occasion for Odes 3.13, for example, is by most
accounts the eve of the Roman festival to Fons, the god of springs,
the Fontinalia on 13 October; but regardless of the festival concerned
– and almost everyone accepts a festival context –Horace uses the occa-
sion to sacrifice to and celebrate the tiny, totally obscure Fons
Bandusiae.18 We do not know what spring Horace has in mind, though
the leading candidates (a spring on his Sabine estate or the local spring
of his hometown, Venusia) are likely enough.19 In any case, by sacri-
ficing to his local fons on a festival occasion and celebrating that future
sacrifice in song, Horace aims to set this tiny obscure spring among the
Arethusas, the Castalias, and the Hippocrenes of the world. But
Horace’s move here is doubly remarkable, since this reverses the con-
ventional power dynamics, as Oliensis notes: ‘Instead of deriving his
authority from a famous spring, Horace claims to confer renown
upon his own source; the local spring is ennobled by the famous
poet, not the poet by the spring.’20

All of the odes which take place on or anticipate festival occasions
make similar kinds of moves; either Horace celebrates the festival in a
different way, or he chooses instead to celebrate something private, per-
sonal, local, or rustic. If they comment on the shift from public to pri-
vate at all, critics generally see it in light of Horace’s broader tendency
to privilege private over public. So, Nisbet and Rudd on 3.28: ‘though
the Neptunalia provides the backdrop for our poem, Horace’s celebra-
tion is typically private and discreet.’21 More suggestively, Griffin con-
nects this same impulse with Horace’s similarly typical distaste for
whatever the vulgus likes. As he says of 3.28: ‘[Horace] celebrates on
the same occasions, and in a way that resembles theirs, but in a style

18 See Nisbet and Rudd (n. 10), 173–4, for their discussion. For arguments in favour of the
Neptunalia, see L. and P. Brind’Amour, ‘La fontaine de Bandusie, la Canicule, et les
Neptunalia’, Phoenix 27 (1973), 276–82. For a response in support of the standard view that it
is the Fontinalia, see F. Cairns, ‘Horace, Odes, III,13 and III,23’, AC 46 (1977) 523–43. E. A.
Schmidt argues for the festival of the Camenae on 13 August: ‘Das horazische Sabinum als
Dichterlandschaft’, A&A 23 (1977), 97–112. L. Morgan, ‘The One and Only fons Bandusiae’,
CQ 59 (2009), 132–41, takes the lack of specific reference to any festival to mean that Horace
does not intend us to think of public festivals here. It is also possible, as Woodman 2022 (n. 2),
232, suggests, that this festival, like the one to Faunus in 3.18, was a local one.

19 For a brief history of the debate and arguments in favour of a spring in Venusia, see Morgan
(n. 18).

20 E. Oliensis, Horace and the Rhetoric of Authority (Cambridge, 1998), 99.
21 Nisbet and Rudd (n. 10), 338. They begin their discussion with the claim that Horace is fol-

lowing Hellenistic precedents in setting his poem on a festival day; as a parallel, they cite
Theocritus 15. This, however, highlights just how different Horace’s poem is from Theocritus’:
Gorgo and Praxinoa actually attend the festivities of the Adonia.
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whose refinement transfigures the commonplace. . .’; and the opening
line, in his view, ‘gives the point of contrast with the cruder entertain-
ments of the masses’.22 More broadly, the shift away from public festiv-
ities in these poems no doubt accounts for the persistent view that the
chief function of Horace’s use of festivals is to give us a glimpse of the
private life of an individual Roman.23

To be sure, this is one important function festivals perform; but this
view privileges the private quality of these poems at the expense of their
public nature. If we see Horace’s inclusion of specific calendar dates
simply as a way to enhance the realistic picture of the poet going
about his day-to-day life, then we miss the broader picture of how
Horace is drawing on contemporary interest in the commemorative
power of the fasti. Setting Odes 3.8 on the Kalends of March, for
example, fixes Horace’s rescue in real time, a time that is communally
shared, and a time that repeats – for all to know. And by calling theOdes
his monumentum aere perennius (3.30.1), a ‘monument more lasting than
bronze’, he urges us to see his book as a monumental work, in the truest
sense, as a physical object, just as commemorative as any statue or
tomb, and just as public.24 Moreover, when Horace goes on to claim
that a great part of him will live on after death, he ties that claim to
the continuation of a particularly Roman religious act; but to do so is
to tie his claim to the continuation of Roman time.25 The power, there-
fore, that the Odes have to allow Horace to avoid death and total obliv-
ion depend, in his mind, on the yearly round of Roman religious time.

22 Griffin (n. 3), 59.
23 For example, Scullard (n. 1), 201, on Horace’s festival to Faunus in Odes 3.18: ‘Here we have

the essence of true Roman country religion’. Griffin (n. 3) is full of such claims, e.g. 55: ‘In his
Third Book Horace gives us a series of apparently casual glimpses of himself living an ordinary
Roman existence.’

24 On the poem as Horace’s epitaph, see T. Woodman, ‘exegi monumentum: Horace, Odes 3.30’,
in T. Woodman and D. West (eds.), Quality and Pleasure in Latin Poetry (Cambridge, 1974), 115–
28, and T. Habinek, The Politics of Latin Literature. Writing, Identity, and Empire in Ancient Rome
(Princeton, 1998), 110–12. See A. Kirichenko, ‘How to Build a Monument: Horace the
Image-Maker’, MD 80 (2018), 121–63, for a similar emphasis on Horace’s poetry as a public
monument.

25 Whatever event is to be understood by dum Capitolium scandet cum tacita uirgine pontifex
(‘while the Pontifex climbs the Capitoline in the company of the silent Vestal’; 3.30.8–9), even
if it signifies any number of events, the occasion, or occasions, on which a pontifex climbed the
Capitoline in the company of a Vestal Virgin must surely have been public and religious in nature.
Woodman 2022 (n. 2) ad loc. refers to an unpublished paper by J. G. F. Powell, which makes the
intriguing suggestion that Horace had in mind the announcements made by the pontifces on the
Capitoline hill on the Kalends of every month (see Varro, LL 6.27). For perceptive remarks on
this line, see M. Lowrie, Writing, Performance, and Authority in Augustan Rome (Oxford, 2009),
120 and n. 70.
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Horace surely understood that one reason why a great part of himself
would be untouched by the succession of years (series annorum;
3.30.5) was not simply because he included intimate glimpses of ‘him-
self’ in his poetry, but also precisely because he had woven himself into
the fasti, into Roman time.26 And because he did so, that series annorum
has in many ways become the series fastorum, the uncountable succes-
sions of years that are always somehow the same festival year.27 In this
way, the very series annorum – a force which usually destroys all things
– will in fact be one important way in which Horace’s memory will
be preserved. As long as the memory of Roman time lasts, 1 March
will mark the day on which Horace was saved from death; and when
the year returns (hic dies anno redeunte festus; Odes 3.8.9), anyone who
wishes can celebrate the anniversary of Horace’s rescue as he himself
had done.

An awareness of this power of the fasti to commemorate even in the
face of the relentless march of time is something Horace shared with
Augustus; indeed, the latter may even have provided the inspiration.
As is well known, the fasti saw considerable changes during Horace’s
life; not least of these was the incorporation into the calendar of import-
ant events in the life of the princeps, and later, his family.28 As Rüpke
notes, ‘by the end of the reign of the first Augustus. . .the Senate had
approved some thirty new feriae’.29 Even if we cannot pinpoint when
many of these were incorporated ‘officially’, the process surely begins
as early as 30 BC, to judge by the fasti of the Arval Brothers, which con-
tains the earliest references to imperial feriae.30 It seems likely enough
that this was an ongoing process; and, speculative though it may be,
the marked increase in Horace’s explicit engagement with the fasti in
Book 3 of the Odes might reflect a real-time response to an increase

26 For similar points, see Kirichenko (n. 24) 135–6. See also D. Feeney, ‘Horace and the Greek
Lyric Poets’, in N. Rudd (ed.), Horace 2000. A Celebration. Essays for the Bimillennium (Ann Arbor,
1993), 57–60.

27 See M. Beard, ‘A Complex of Times: No More Sheep on Romulus’ Birthday’, PCPhS 33
(1987), 1–15, on the Roman calendar as a pageant of Rome and Romanness; she rightly stresses
that the significance and meanings of the festivals could and did change. See also D. Feeney,
Caesar’s Calendar. Ancient Time and the Beginnings of History (Berkeley, 2007), 158–60, on the iden-
tity and ‘sameness’ of a given day from year to year.

28 See, e.g., A. Wallace-Hadrill, ‘Time for Augustus: Ovid, Augustus, and the Fasti’, in
M. Whitby, P. Hardie, and M. Whitby (eds.), Homo Viator. Classical Essays for John Bramble
(Bristol, 1987), 221–30; Beard (n. 27); Feeney (n. 27).

29 J. Rüpke, Pantheon. A New History of Roman Religion (Princeton, 2018), 204.
30 For the dating, see A. Degrassi, Inscriptiones Italiae, Vol. XIII. Fasti et elogia (Rome, 1963),

29–46.
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in Augustus’ ‘intrusions’ into the calendar.31 It is not unreasonable to
suppose that the official incorporation of some feriae pertaining to
Augustus may also have been granted, along with the other honours
accorded to him during, or in the run up to, the settlement of 23 BC

– the same year to which the publication of Odes 1–3 is ascribed. In
any case, there were enough of these intrusions for Horace to comment
on the fact ten years later in Odes 4.14.32

While the overlap of public festivals with celebrations of events of pri-
vate significance (or anniversaries of these events) such as we see in
Horace was both inevitable and harmless enough,33 we are surely
right to see the insertion into the public calendar of events of import-
ance in the life of the princeps as somehow different, as an important
shift: these private events gain public significance, and they could
sometimes overshadow the more traditional festivals. For instance,
the entry for the Floralia in the Fasti Praenestini illustrates vividly how
Flora’s festival gets crowded out by another event, the dedication of
an altar to Vesta in the Domus Augusti on the Palatine:

Ludi Florae. Feriae ex S(enatus) C(onsulto), quod eo di[e signum] et [ara] / Vestae in domu
Imp. Caesaris Augu[sti, po]ntif(icis) max(imi), / dedicatast Quirinio et Valgio co(n)s(ulibus)

Games in honour of Flora. Feriae by decree of the Senate, because on that day a signum
and an ara were dedicated to Vesta in the house of Imperator Caesar Augustus,
Pontifex Maximus, in the consulship of Quirinius and Valgius.

Arguably, a republican festival with one hundred and fifty years of trad-
ition behind it needs no comment, whereas the relatively new feriae do;
and yet the disproportionate amount of space devoted to the Augustan
entry at least gives the visual impression that the latter is the more

31 For a similar connection between the official celebration of Augustus’ dies natalis (along with
the nascent imperial cult) and the proliferation of birthday poems during that time, see
K. Argetsinger, ‘Birthday Rituals: Friends and Patrons in Roman Poetry and Cult’, ClAnt 11
(1992), 191.

32 quae cura patrum quaeve Quiritium / . . .tuas, / Auguste, virtutes in aevum / per titulos memoresque
fastus / aeternet. . . (‘what care should the senate and the people of Rome. . .take to immortalize your
virtues for all time through inscriptions and the fasti that remember. . .?’). R. Thomas, Horace Odes
Book IV and Carmen Saeculare (Cambridge, 2011), ad loc. imparts a wider sense to fasti here (‘his-
torical record’), following Ps.-Acro ( fasti= annales). But surely – and especially when paired with
tituli – we are meant first and foremost to think of the calendar, as Thomas himself implies in his
note on 13.14–16 describing Lyce’s personal fasti: ‘these fictional fasti, modelled on consular or
triumphal fasti, are records of Lyce’s precise age and also perhaps her res gestae over the years,
there for all to see. This sets up a pointed contrast to the real thing, coming up at 14.4. . .’ (emphasis
mine).

33 See Feeney (n. 26), 149.
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important. Indeed, Ovid’s treatment of the Floralia shows that some
Romans understood Augustus’ calendrical appropriation precisely
this way; Fasti 4.947–54 playfully enacts the visual dynamics of the
Praenestini inscription, as he orders Vesta to steal the day away from
Flora along with the poetic show:34

exit et in Maias sacrum Florale Kalendas:
tunc repetam, nunc me grandius urget opus.

Aufer, Vesta, diem: cognati Vesta recepta est
limine; sic iusti constituere patres.

Phoebus habet partem: Vestae pars altera cessit:
quod superest illis, tertius ipse tenet.

. . . aeternos tres habet una deos.

Flora’s festival extends into the Kalends of May; I’ll seek it then, now a grander work
presses me. Take the day away, Vesta: Vesta was received into her relative’s house; thus
the just Fathers decreed. Apollo has part; another falls to Vesta, he himself the third has
what remains. . .one house holds three eternal gods.

This encroachment of Augustus’ life into the public calendar natur-
ally had significant consequences. As Beard says of the calendrical
coincidence of the Liberalia and the announcement of Caesar’s victory
at Munda, ‘[t]his did not necessarily wipe out the previous associations
of the day, but it did offer an alternative. Performing the Liberalia,
thinking the Liberalia, gained a new layer of historical evocation’.35 So
too Barchiesi, noting how Ovid in the Fasti uses the Festival of Anna
Perenna on the Ides of March to bring up the assassination of Caesar
and the dead at Philippi killed in recompense: ‘Which would you pre-
fer’, he asks, ‘a jolly picnic in the open air. . .with food, wine, and love-
making, or the slaughter of the conspirators? The calendar guarantees
that the two options will always be open, on every new 15th of March.’36

Because Horace employs the fasti in the way he does, because he has
inscribed their dates – and what he does on those dates – in his monu-
mentum, his celebrations too can take on public significance. One might
feel that in Odes 3.8, for example, Liber steals the day away from Juno,

34 For a thorough discussion of this passage and its significance for Ovid’s poem, see
A. Barchiesi, The Poet and the Prince. Ovid and Augustan Discourse (Berkeley, 1997), 133–40.

35 Beard (n. 27), 9 (emphasis original).
36 Barchiesi (n. 34), 130. For discussions of this same dynamic in other odes as well, see

Henderson (n. 13), 140–3, and D. Feeney, Literature and Religion at Rome. Cultures, Contexts,
and Beliefs (Cambridge, 1998), 134–5.
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and a caelebs steals the day away from matronae. It is telling that the very
observations that Beard and Barchiesi have made about the conse-
quences of Augustus’ insertions into the calendar can just as well be
said of Horace: Which would you prefer, a celebration honouring
Juno Lucina and matronae and the integrity of the Roman family, or
one honouring Liber and bachelor Horace’s divine rescue? With the
publication of Odes 1–3, the calendar now guarantees – in quite the
same way – that the two options will always be open, on every new 1
March. That is, for Horace, and for all readers of Horace, thinking
the Matronalia from now on means also thinking Horace’s rescue.

Horace’s engagement with the fasti is thus more than simply a way to
sound a distinctly Roman note on his Greek lyre. It does real poetic
work, and it plays no small role in how Horace imagines his memory
might be perpetuated. But it also represents a reaction and response
to changes the princeps was making to Roman time – and not just the
calendar reforms themselves (which make possible many of the
games Horace plays with time), but the incorporation of imperial feriae
in particular. And so we should see Horace’s engagement with the fasti
not (or not only) as a typically Horatian turn from public to private, but
rather as an intentional (and typically Augustan) penetration of the pri-
vate and personal into the public (even if we acknowledge – as we
should – how fluid and intermingled these oppositions were or could
be for Romans).37 In this way, Horace’s use of festivals and the festival
calendar mirror Augustus’ own use. Horace could not, of course, get
his celebrations inserted into the real fasti as Augustus could, but he
could engage in the same kinds of calendrical play in his own monumen-
tum by creating (and asking his readers to create), if only on a small
scale, a parallel, or perhaps competing fasti, the Fasti Horatiani if you
will. Indeed, in at least one instance, Horace appears to mimic the
very language of calendar commentary: Maecenas’ birthday notice at
Odes 4.11.13–20 comes complete with a phrase which, if poetic, is syn-
tactically equivalent to the standard quod eo die we see in inscribed fasti,
ready to be inserted seamlessly along with the other festivals on the Ides
of April.38 But we hardly need such prompting; the inclusion of festival

37 See, e.g., Feeney (n. 36), 5–6.
38 ut tamen noris, quibus advoceris / gaudiis, Idus tibi sunt agendae / qui dies mensem. . ./ findit Aprilem

/. . .quod ex hac / luce Maecenas meus adfuentis / ordinat annos (‘So that you know to what celebrations
you are invited, the Ides is to be celebrated, the day which splits the month of April. . .because from
that day my Maecenas reckons up his affluent years’). On the formula, quod eo die, see J. Rüpke,On
Roman Religion. Lived Religion and the Individual in Ancient Rome (Ithaca, 2016), 118: ‘Already in
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dates ensures that this kind of insertion could readily be done. One
could, for instance, make the following notation on the Nones of
December: feriae Fauno in pago, haedus immolatur, which in his own
way is precisely what Scullard did with Odes 3.18. So, if Augustus
could immortalize his virtues by exploiting the power of tituli and the
memores fasti, Horace could just as well do the same for himself, and
the places and people he cared most about: his divine rescue, the birth-
day of his patron, his tiny little fons, a country festival to Faunus we
would otherwise know nothing about.
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the Augustan period, the calendar of festivals was filled with a vast quantity of imperial data, from
birthdays and days of accessions to power, to weddings and victories. . .Usually, these new
dates. . .were marked by the addition of short explanations for the new legal character of the
day: feriae, quod eo die. . .’.
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