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TRANSFORMING ARTEMIS: FROM THE
GODDESS OF THE OUTDOORS TO CITY
GODDESS

Ivana Petrovic

One of the most celebrated works of art in antiquity, famous for its
artistic qualities, the impression it left on its observer and its techni-
cal excellence, was Pheidias’ enthroned Zeus made for the sanctuary
at Olympia.! It is interesting that this particular statue was, accord-
ing to the tradition, approved by two authorities: Zeus himself and
Homer.

According to widespread tradition,” Pheidias’ representation of
Zeus was inspired by the following verses from the Iliad (1. 528-30):
‘As he spoke, the son of Kronos bowed his dark brows, and the
ambrosial locks swayed on his immortal head, till vast Olympos
reeled.”® The statue, made according to the Homeric description of the
god, pleased the deity too. Pausanias relates a tradition according to
which Pheidias prayed to the god ‘to show by a sign whether the work
was to his liking. Immediately, runs the legend, a thunderbolt fell on
that part of the floor where down to the present day the bronze jar
stood to cover the place’ (5.11.9).

This story not only emphasizes the status and great artistry of
Pheidias’ Zeus, but is also an important testimony of the role the
Homeric epics played in the shaping of the Greek concept of divine.
Herodotus (2.53.2) famously stated that it was Homer and Hesiod
who taught the Greeks the ancestry of the gods, gave the gods
their epithets, distributed their honours and areas of expertise, and
described their outward forms.

The anecdote about Pheidias’ statue of Zeus testifies not only that
the Homeric epics were indeed perceived as very important for visual-
izing divine beings, it also features a god personally approving of this

1 For the statue see Lapatin, this volume, Chapter 7; Barringer, this volume,
Chapter 8, esp. Fig. 8.1.

2 See T 6972-754 in J. Overbeck, Die antiken Schriftquellen zur Geschichte der
bildenden Kiinste bei den Griechen (Leipzig: Engelmann, 1868).

3 Translation: Butler.
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depiction. By expressing his approval of Pheidias’ statue, Zeus was at
the same time approving of the Homeric picture of himself,

This chapter will investigate the impact of early Greek epic on
subsequent literary representations of another god, one who would
perhaps not react to her depiction as favourably as Zeus had done.
It discusses the representation of Artemis in early Greek epic and the
impact of this representation on subsequent poetry. I shall argue that,
even though the Homeric Artemis has little to do with the Artemis
of Greek cult, the image of the goddess created in early epic was so
influential that it dominated Greek poetry for centuries. It was only
in Hellenistic poetry that the depiction of the goddess was modified to
bear a stronger resemblance to the role Artemis played in cult.

1 ARTEMIS IN EARLY EPIC POETRY

Herodotus’ statement regarding the impact of early epic on the visual
and literary representation of the Greek gods may be bold, but the
fact is that the depiction of the gods in early Greek epic was viewed as
fundamental both by poets who adopted the characters of the gods as
represented in it and by philosophers who criticized them.* However,
if these texts were indeed crucial for determining the literary charac-
terization of the Greek gods, how do we explain the fact that the distri-
bution of the honours and competences of the deities in them does not
really reflect contemporary cult practice? And furthermore, how do
we explain the fact that, to Greek audiences, this didn’t really matter?

In the distribution of honours and competences allegedly made by
Homer and Hesiod, some gods scored poorly. This is very obvious in
the case of Artemis. She was after all one of the oldest Greek deities with
one of the most widespread cults, and yet the literary persona of the
goddess differs greatly from the conception that grew in her worship.

In the lliad, Artemis makes a rather sorry sight in the only scene
where she is presented at some length. In the showdown of the gods,
she slyly attempts to incite Apollo to fight his uncle Poseidon, and
showers him with insults when he refuses. Then Hera insults her and
puts her back in her ‘proper place’, first verbally and then physically
(7. 21.481-8):

4 On gods in Homer see B. C. Dietrich, Death, Fate and the Gods (London: Athlone
Press, 1965); M. Willcock, ‘Some aspects of the gods in the Hiad’, BICS 17 (1970),
pp. 1-10; 1. Griffin, Homer on Life and Death (Oxford: Clarendon Press, 1980),
pp. 144-204; W. Burkert, Greek Religion, Archaic and Classical, tr. J. Raffan
(Oxford: Blackwell, 1985), pp. 119ff; E. Kearns, “The gods in the Homeric epics’,
inR. Fowler (ed.), The Cambridge Companion to Homer (Cambridge: Cambridge
University Press, 2004), pp. 59-73.
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‘How dare you, you shameless dog, to stand up to me?!’ — Hera
screams — ‘certainly you are no match for me, even if Zeus gave
you your bow and arrows and made you a lioness to women and
allowed you to kill whichever you wish. Go and slaughter wild
deer in the mountains: this is much better for you than fighting
your superiors. Since you wish to try your hand at war and want
to fight against me, let me teach you once and for all just how
much mightier I am!’

Then Hera grabs Artemis and beats her with her own bow and
arrows, smiling all the while. Humiliated and reduced to tears,
Artemis seeks the comfort and protection of her father, while Leto
gathers her daughter’s scattered weapons. This episode agrees well
with the characterization of Artemis elsewhere in the Iliad. The most
common epithets used for Artemis in the Iliad are iocheaira (‘of the
showering arrows’), agrofera (‘of the wilds’) and petnia thérdn (‘mis-
tress of animals’). They qualify her as a goddess of hunting and wild
animals. However, each and every time these domains are mentioned,
they appear in a markedly negative context. It is as if the poet was
trying hard to demonstrate that the domains of Artemis are not worth
very much. Three times she appears as a ‘mistress of animals’ in the
Iliad, first in book 5 (49-58) as the goddess who taught Skamandrios
to hunt. However, when Skamandrios was attacked by Menelaos, he
proved to be an easy target. The poet even asserts the futility of the
divine gift (J1. 5.53-8):

But Artemis the Mistress of the Bow was of no help to him
now, nor were the long shots that had won him fame. For as
Skamandrios fled before him, the glorious spearman Menelaos
son of Atreus struck him with his lance in the middle of the back
between the shoulders and drove it through his chest.

The spear triumphs over arrows, and the gifts of Artemis are obviously
worthless in open battle. The second time Artemis’ domain as mistress
of animals is referred to, in Iliad book 9, she is not helping anyone
either: she sent the Kalydonian boar to punish Oineus for neglecting
her (533-42). Finally, she is called agrotera and potnia thérén in book
21, just before Hera decides to demonstrate how pointless and irrel-
evant these epithets actually are (470-1).

Four times Artemis is mentioned as a slayer of women in the
Iliad® Her beauty is not mentioned in the fliad at all, though there

5 71 A2N5- A 42819 5Q- 24 ANA
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is one fleeting reference to the beauty of the girls who danced in her
choruses.® The only instance in the lliad where the actions of the
goddess are actually beneficial for someone is in the fifth book, where
Artemis and Leto are healing Aeneas in Apollo’s temple.” In sum, in
the Iliad, Artemis is represented as a killer of women and wild beasts.
She 1s characterized as a vengeful, insolent brat, certainly not capable
of holding her own among the Olympian gods.

Her representation in the Odysseyis slightly more positive. Her beauty
is underlined in similes where Helen (4.121-2), Nausikaa® and Penelope®
are compared to Arternis, but as far as honours and competences go, she
1s still little more than a slayer of beasts and women. She is mentioned
seven times as the one who sends death to women, but, at least in the
Odyssey, this death is characterized as a pleasant and peaceful one \°

As for her competence as a goddess of hunting, it is mentioned only
once, in the beautiful simile in Odyssey book 6 (102-9):

As Artemis, who showers arrows, moves on the mountains either
along Taygetos or on high-towering Erymanthos, delighting in
boars and deer in their running, and along with her the nymphs,
daughters of Zeus of the aegis, range in the wilds and play, and
the heart of Leto is gladdened, for the head and the brows of
Artemis are above all the others, and she is easily marked among
them, though all are lovely, so this one shone among her hand-
maidens, a virgin unwedded.!!

Burkert rightly asserts that this scene became the definitive picture of
the goddess in Greek literature and iconography.!? The depiction of
the beautiful goddess Artemis surrounded by her nymphs, which was
so influential in Greek and Roman poetry, has but little correspond-
ence in Greek cult, as Artemis was almost never venerated together
with the nymphs.” Nevertheless, the romantic idea of the lovely

6 H.WQE% kidnapped the beautiful Polymele when he saw her dance for Artemis: I
16.181-4.

7 Il 5.445-8. Artemis had several cults as a healing deity, but I think that here she
is primarily serving as a substitute for her brother (note the fact that the healing
takes place in the temple of Apollo, 1. 446).

8 Od. 6.101-9, 151f.

9 Od. 17.37; 19.54.

10 Artemis kills women: Od. 11.172-3; 11.324; 15. 409-11; 18.201-5; 20.61-3, 80-3.

11 Translation: Lattimore.

12 Burkert, Greek Religion, p. 150.

13 In Apollonius 3.876-86 and Virgil, Aen. 1.498-501, the simile is used in depictions
of Medea and Dido; J. Larson, ‘Handmaidens of Artemis?’, Classical Journal 92
(1997), pp. 249-57.

IRAINIUWVIIYLELNLF SAIN A Laavaiwy —

huntress, the goddess of the outdoors as Wilamowitz succinctly char-
acterized her," lingers almost to this day, as most textbook articles
and encyclopedia entries focus on her virginity and fondness for wild
nature and its creatures.

Turning to Hesiod, we cannot find many significant additions to
the literary characterization of Artemis. She is mentioned only twice
in the Theogony, once at the beginning (14), alongside other gods
being hymned by the Muses, and once in 918 as a child of Zeus and
Leto. Both times she bears the epithet iocheaira (‘of the showering
arrows’).

She must have played a more prominent role in the Catalogue of
Women. Judging from the three fragments of the Catalogue which
do mention her (one dealing with Kallisto,'* one with the sacrifice of
Iphigeneia'® and one with Orion'”), Artemis was probably character-
ized as a stern mistress of wild animals and marriageable maidens,
quick to punish all who challenge or insult her in any way.

Artemis is not mentioned at all in the Works and Days. It is interest-
ing to note that Hesiod does state that the seventh day of the month,
the birthday of Apollo, is among the holiest days (770-1), but he
characterizes the sixth of the month, which was the traditional birth-
day of Artemis, in the following manner (782-4): ‘very unfavourable
for plants, but good for the birth of males, though unfavourable for
a girl either to be born at all or to be married’. Perhaps Hesiod was
unaware of the tradition according to which the goddess Artemis was
born on the sixth,'® or simply failed to observe it. Be that as it may,
the characterization of Artemis in Hesiod does not really add much to
Homer’s picture.

Let me conclude the discussion of Homer and Hesiod, the canonical
texts of Herodotus, by considering the representation of Artemis in
the corpus of Homeric Hymns. Even though the two hymns dedicated
to Artemis are rather short, they do add an important characteristic

14 “Herrin des Draussen’, in U. v. Wilamowitz-Moellendorff, Der Glaube der
Hellenen, 2 vols (Darmstadt: Wissenschaftliche Buchgesellschaft 1955%), 1, p. 175,
and I, p. 145.

15 Fr. 163 Merkelbach-West. On Kallisto in early Greek poetry see T. Gantz, Early
Greel Myth (Baltimore and London: Johns Hopkins University Press, 1993), pp.
725-9.

16 Fr. 23a-b Merkelbach-West. In Ehoiai she is called Iphimede. On Iphimede/
Iphigeneia in Hesiod see Gantz, Early Greek Myth, pp. 27, 582-4.

17 Fr. 148 Merkelbach-West.

18 Cf. M. L. West, Hesiod, Works and Days: Edited with Prolegomena and
Commentary (Oxford: Clarendon Press, 1978), p. 356 ad loc.: “Hesiod seems
unaware of it (sc. of the sixth being the birthday of Artemis) for she would have
made it an excellent day for a girl’s birth.’
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to the depiction of the goddess, one unmentioned in epic poetry: she
is represented as the goddess of music, leading the chorus of Muses
and Graces. The longer Hymn to Artemis (27) initially depicts her as
a virginal huntress (27, 2-10) but then goes on to offer a delightful
description of Artemis leading the song in Delphi (11-20):

When the animal-watcher goddess profuse of arrows has had her
pleasure and cheered her spirits, she unstrings her bent bow and
goes to the great house of her dear brother Phoibos Apollo, to
Delphi’s rich community, to organize the Muses’ and Graces’ fair
.dance. There she hangs up her bent-back bow and her arrows and
goes before, her body beautifully adorned, leading the dances,
while they with divine voices celebrate fair-ankled Leto, how she
bore children outstanding among the immortals both in counsel
and action."?

A very similar representation of Artemis the chorus-leader occurs in
the Homeric Hymn to Apollo.?® Calame argued persuasively that these
passages, as well as the simile from the sixth book of the Odyssey
depicting Artemis sporting with the nymphs, reflect Artemis’ role
in female initiation rituals.?® The dances young marriageable girls
performed for Artemis were famous and their ubiquity became
proverbial, ??

The main honours and competences of Artemis are summarized in
the Hymn to Aphrodite. At the beginning of the hymn, the goddesses
who did not yield to the power of Aphrodite are enumerated, among
them the chaste Artemis. Five verses encapsulate her spheres of influ-
ence: hunting, singing and dancing, and finally, rather surprisingly,
‘the city of upright men’ (16-20):

iom is Artemis of the gold shafts and view-halloo ever overcome
in love by smile-loving Aphrodite, for she too likes other things,

19 Translation: West, Loeb.

20 H.H. Ap.3.194-9.

21 €. Om.mm:,_mw Choruses of Young Women in Ancient Greece, tr. D. Collins and
I. Orion (Lanham, MD, New York and London: Rowman and Littlefield,
1997), pp. 91-101, 142-85. On the motif of the girl snatched from the chorus
Eq >~REF see I. Petrovie, ‘Artemisfeste und Frauen: Géttliche Didaktik als
literarischer Topos’, in A. Hornung et al. (eds), Studia humanitatis ac litterarin
trifolio Heidelbergiensi dedicata: Festschrift fir E. Christmann, W. Edelmeier, R.
Kettemann (Heidelberg: Peter Lang, 2004), pp. 275-94.

22 CI. Aes. Prov. 9: mol yip 1) 'Agtepis ovk &ydpsveey. Due to the important role
choruses played in her cult, the goddess also had the cult epithet Humnia in
Arcadia (Paus. 8.5.11 and 13.1).

A e o
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archery and hunting animals in the mountains, lyres, dances, and
piercing yells, shady groves, and a city of righteous men.”

All other domains of influence enumerated in this hymn are given
in the plural, but the city is in the singular. One could perhaps con-
clude that it is one particular city whose upright men were dear to
Artemis. Judging on the basis of her role in the Iliad, perhaps it is
Troy.

If we were to use early Greek epic as our sole source for the history
of Greek religion, we could easily have concluded that Artemis was
a marginal goddess, daughter of Zeus and Leto, sister of Apollo,
a virginal huntress who delights in song and dance, surrounded by
nymphs, but also a slayer of women and irascible punisher of mortals.
However, Artemis was in fact the goddess with the most widespread
cults of all Greek female deities; only Apollo had more shrines and
temples than she did.* She was also arguably one of the oldest Greek
deities.? It is simply astonishing that she plays such a marginal role
in early Greek poetry. It is also surprising that in the Homeric poems,
her role as protector of women, especially in childbirth, is glossed
over and that she is presented instead as their killer. Hera’s derision
of Artemis as a ‘lion to women’ is in fact a succinct encapsulation
of the Iliad’s attitude to the goddess in general. All her characteris-
tics are presented in a negative light: as a huntress, she is useless in
an open combat; as a deity of women, she is a killer; as a protector
of wild nature, she sends horrible beasts to punish humans. Among
the Olympians, she is out of her depth; to humans, she is a terrible
mistress.

Early Greek epic sums up the most important characteristics of
the cult of Artemis, but only in order to present their negative foil.
It is only when we move on from Homer and Hesiod to later poetry
that we realize the full meaning of Herodotus’ statement about the
importance of the two archaic poets for the characterization of gods
in literature. For even though the representation of Artemis in the
early epic barely corresponds to her role in cult and does not provide
an accurate impression of her importance in the Greek pantheon at
all, it did become conventional. Even when the texts are local in char-
acter and depict local deities, their characteristics as depicted in the
Panhellenic epics still influence the representation greatly.

23 Translation: West, Loeb (slightly modified).

24 G. B. Hussey, ‘The distribution of Hellenic temples’, AJA 6 (1890), pp. 55-64.

25 Linear B tablets from Pylos record the word atemit-, but it is still disputed whether
this is a testimony of the cult of Artemis in the Mycenaean age. See C. Sourvinou-
Inwood, ‘A-te-mi-to and A-ti-mi-te’, Kadmos 9 (1970), pp. 42-7.
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2 ARTEMIS IN DRAMA

In >5mE.m: tragedy we do get an occasional glimpse of the local cults
of Artemis, but her characterization still owes much to the Homeric
slayer of women. Aeschylus’ Agamemnon depicts a cruel, cryptic
goddess éro.ooBE:EoEmm through bird-signs and is mo,n:qwm.wa
over the a.mm::% of Troy that she demands the life of an innocent
é@:.g Since Aeschylus does not mention the miraculous salva-
:cu.cw Mv.gmazn_.? but dwells on the horrific scene of her (unwillin B
mm.oamnﬁ :.w the cruel nature of Artemis that hangs over the s..rw_.o
trilogy, which depicts the terrible chain of slaughter in the house of
>mmBm:.Enb. Artemis is still a vengeful, capricious, dangerous deity
dﬁ. Iphigeneia episode was very popular with all tragedians z
Euripides, too, stresses the cruel, bloodthirsty nature of the moaawm.m
s&o. may have substituted a deer for a virgin in Aulis, but Da<m§&m_mmm
3829&:5% sacrifices in the barbaric land of the Taurians. The
bloodthirsty Artemis has to be appeased through the agency of >ﬁ.rm:m
and \.w@o:ov who ‘civilize” her by transporting her image to the Attic
Halai and _,‘.d\ introducing a milder ritual without human sacrifice.2®
. Paradoxically, on the Athenian stage, Artemis is still mainly Qmm.ﬁo -
ing the very creatures she is supposed to protect — the young mswa
ormm.ﬁm. She does not do anything to save Hippolytos, but does promise
to kill a wm<oca.8 of Aphrodite’s in revenge. Again, umw in the Miad, the
goddess is at the same time powerless when facing other OEEﬁ_.umsm
and m.ﬁazm, cruel mistress of the very ones she is supposed to _um
guarding. Artemis obviously had a reputation for cruelty in Athens
In Sophocles’ Ajax, upon realizing that the hero has gone mad :ﬁ.
.nﬁoam suggests that it was probably the work of Artemis, who is MB.E-
m MM@%B as a retribution for a victory that had paid her no tribute
Ios.ﬁ,\.mm, in Auom.: tragedy and comedy, it is also obvious that
Artemis is a very important and beloved goddess among women
Female characters often swear by her,? they call upon her to @88&

26 See H. Lloyd-Jones, ‘Artemis and Iphi ja’
- . phigeneia’, JHS 103 (1983), pp. 87-102
E.E. _%Moi-wc:amu Q«mm».ﬂauﬁa@. Hellenistic Literature, Greck h_w%m@: %m.m
Qwﬁwﬂ %:mnw The mwwn%_mﬂ:n Papers of Sir Hugh Lloyd-Jones, 2 vols AOx.woa.
rendon Press, , 1L, pp. 306-30; J. N. Bremmer, ‘S “..m i 1 in
ancient Oa.mmnﬁ the case of Iphigeneia’, in E. Noort and W J m.%_ Hdommm@_mmww _H_%m wwu
The Sacrifice of Isaac (Leiden: Brill, 2001), pp. 21-43. >
WM Wmn Gantz, Early Greek Myth, pp. 584-8.
IT 1449-61. See F. Gra o : Insti i
S raf, Nordionische Kulte (Rome: Institut Suisse de Rome,

Now.a.@mp_m?» .
o 1239 Ar. Lys. 435,922, 949; Th. 517, 569, 742; Ec. 90, 136; Men. Dysc.

i
|
;
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them against enemies,” or pray to her®' and fondly mention her
sanctuaries and choruses.?? This depiction of Artemis as especially
important for women does roughly agree with her local cults, as, in
Attica, she was indeed venerated as a deity of childbirth and female
initiation. She presided over female rites of passage (as Brauronia,
Munychia,* Tauropolos®), childbirth (Locheia, Eileithyia) and child-
rearing (Kourotrophos).® At her Attic sanctuaries, chosen girls
underwent rituals meant to turn them into marriageable parthenoi (at
Brauron).’® However, she also received yearly offerings as a goddess of
combat.?” Perhaps due to the paucity of transmitted plays, the warlike
aspects of the goddess are not mentioned in extant Attic drama.

3 ARTEMIS AS A CITY GODDESS

Whereas in many poleis of mainland Greece Artemis was primarily
a goddess of hunting, initiation and childbirth, she had a rather

30 E. Ph. 152.
31 A. Th. 154; Supp. 1030; S. Tr. 213; E. Med. 160; Ph. 192; Ar. Th. 115-20,
970.

32 E. Hec. 464.
33 On the cult of Artemis in Brauron and Munychia see J. D. Condis, ‘APTEMIZ

BPAYPQNIA’, AD 22 (1976), pp. 156-206; M. B. Hollinshead, ‘Legend, cult and
architecture at three sanctuaries of Artemis’, dissertation, Bryn Mawr College,
1979, Ann Arbor, 1980; L. Palaiokrassa, To 1epd tiig Aoptépdog Movviyiag (Athens:
Archaiologike Hetaireia, 1991).

34 On Artemis Tauropolos in Halai see Hollinshead, “Three sanctuaries of Artemis’;
L. Deubner, Attische Feste (Berlin: Heinrich Keller, 1932), pp. 208ff.

35 On Artemis as a goddess of birth and childrearing see P. Bruneau, Recherches
sur les cultes de Délos @ P'époque Hellénistique et & I'époque Impériale (Paris: De
Boccard, 1970), pp. 1916f; T. H. Price, Kourotrophos: Culis and Representations
of the Greek Nursing Deities (Leiden: Brill, 1978); H. King, ‘Bound to bleed:
Artemis and Greek women’, in A. Cameron and A, Kuhrt (eds), Images of Women
in Antiquity (New York, London: Routledge, 1985), pp. 109-27; 8. G. Cole,
‘Domesticating Artemis’, in S. G. Cole, Landscapes, Gender and Ritual Space:
The Ancient Greek Experience (Berkeley, Los Angeles and London: University of
California Press, 2004), pp. 198-230.

36 On the ritual arkteia see A. Brelich, Paides e parthenoi (Rome: Ateneo, 1969);
L. Kahil, ‘L’ Artemis de Brauron: rites et mystéres’, Antike Kunst 20 (1977), pp.
86-98, and ‘Mythological repertoire of Brauron’ in W. G. Moon (ed.), Ancient
Greek Art and Tconography (Madison: University of Wisconsin Press, 1983), pp.
231-44; K. Dowden, Death and the Maiden (London and New York: Routledge,
1989), pp. 9-47; W. Sale, ‘The temple-legends of the Arkteia’, Rheinisches Museum
118 (1975), pp. 265-84; C. Sourvinou-Inwood, Studies in Girls’ Transitions
{Athens: Kardamitsa, 1988); 8. Price, Religions of the Ancient Greels (Cambridge:
Cambridge University Press, 1999), pp. 90-7; B. Gentili and F. Perusino (eds), Le
orsi di Brauron: Un rituale di iniziazione feminile nel sanctuario di Artemide (Pisa:
ETS, 2002).

37 The Athenians conducted annual sacrifices to Artemis Agrotera and Enyalios in
thanksgiving for the victory at Marathon (Aristot. Ath. Pol. 58.1).
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different role in the cities of Asia Minor and in the Greek West. In
these areas Artemis was a very important city goddess.®® In many
cities she was regarded as protector and principal deity. Artemis
Leukophryéné (‘white-browed’) was the main goddess of Magnesia
on the Maeander; as Astias (‘of the citadel’) and Prokathégemén
(‘leader’) she was worshipped as city goddess in lasos (Caria), as Kyria
(‘mistress’) in Laodikeia (Syria) and Milyas (Lycia), as Artemis Myrea
in Myra (Lycia), as Artemis Kindyas in Kindye in Caria, as Anaitis in
Hypaipa, as Sardiané in Sardes.®

Cults of Artemis in Perge (Pamphylia) and Ephesos were especially
prominent. Not only was she these two cities’ main goddess, but they
were avid propagators of her cult in the whole of Asia Minor and
helped institute it in countless cities of the hinterland 4

However, we have very little literary evidence for this aspect of
the cult of Artemis. Even though the archaeological evidence for the
importance of Artemis in the West is conclusive,*! the only extant piece
of poetry clearly characterizing Artemis as a city goddess in the West
is the eleventh ode of Bacchylides. This ode celebrates the victory of a
certain Alexidamos of Metapontion in the boys’ wrestling contest at
the Pythian games.*? It is, however, conspicuous that even though the
poet clearly exhorts Artemis as the main city goddess of Metapontion
and refers to her as ‘living in Metapontion with good fortune, the
golden mistress of the people’ (11.115-17), he introduces the goddess
in a distinctly Homeric fashion, by employing the Homeric epithet
chrysélakatos (37-9):

38 On the cult of city deities, see U. Brackertz, ‘Zum Problem der
Schutzgottheiten griechischer Stidte’, dissertation, Berlin, 1976.

39 For testimonia and bibliography, see I. Petrovic, Fon den Toren des Hades zu den
Hallen des Olymp: Artemiskult bei Theokrit und Kallimachos (Leiden: Brill, 2007),
pp. 201-2.

40 See Petrovic, Artemiskult, pp. 202-21, for a discussion of cults of Artemis in
Ephesos and Perge, with bibliography.

41 G. Olbrich, ‘Ein Heiligtum der Artemis Metapontina? Zur Tkonographie der
Terrakottafiguren von S. Biagio bei Metapont’, Parola di Passato 31 ( 1976), pp.
376-408; M. Giangiulio, ‘Per la storia dei culti di Crotone antica: 1l santuario di
Hera Lacinja. Structure e funzioni cultuali, origini storiche e mitiche’, Archivio
Storico per la Calabria e la Lucania 49 ( 1982), pp. 5-69; J. C. Carter, ‘Sanctuaries
in the chora of Metaponto’, in S, E. Alcock and R. Osborne (eds), Placing the
Gods (Oxford: Oxford University Press, 1994), pp. 161-98; D. Giacometti, ‘Tl
culto di Artemis a Metaponto’, Ostraka 8 (1999), pp. 407-26; A. de Siena, ‘Profilo
storico archeologico’, in A. de Siena (ed.), Metaponto: Archeologia di una colonia
Greca (Taranto: Scorpione Editore, 2001), pp. 744,

42 R. Merkelbach, ‘Bakchylides auf einen Sieger in den ‘Hpepbowa zu Lousoi’, ZPE
11 (1973), pp. 257-60, argued that the victory was not at the Pythian games,
but at the Hemerasia of Lousoi. A. Kdohnken, ‘Hemerasien- oder Pythiensieg?
Zu Bakchylides, ep. 11°, Wiirzburger Jahrbiicher fiir die Altertumsivissenschaft 2
(1990), pp. 49-51, offers persuasive arguments in favour of the Pythian games.
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Now Artemis of the wilds with spindle of mor.ﬁ gentle, famed for
the bow gave (sc. to Alexidamos) a brilliant victory.

Furthermore, by asserting that it was Artemis herself who gave the
victory to young Alexidamos, Bacchylides may have been .m::m_bm to
the distinctly Homeric role the gods played at the EEQ._O contests.
Mikalson analysed the instances in epinician odes and aw&nmﬁoQ epi-
grams in which poets claim that the gods themselves bestowed SQ@Q
on the contestants.* He concluded that poets of the classical period
rarely attribute victory to the gods but, when they do so, it mm. usually
the deity of the festival or the competition itself that _ﬁ.oﬁanm the
aid to the victor. He singles out the eleventh ode of Bacchylides as a
unique example where it is not the deity presiding over the contest that
bestows victory, but the deity of the competitor’s homeland.** The
only other instance of gods who are not presiding over the games nev-
ertheless helping humans win the contest is Iliad 23.% Only after mdw
distinctly Homeric introduction and characterization .aoww Artemis
receive her local epithet, Hémera (‘tame’), in Bacchylides’ eleventh

ode.
The poet goes on to relate the foundation-myth of the cult of

Artemis in Lousoi, which was brought to Metapontion by its Achaean

: Irigoin. ) o

MM .Hﬂ.w_wﬁ. Emmm._mo:, ‘Gods and athletic games’, in O. Palagia and A. Choremi-Spetsieri
(eds), The Panathenaic Games (Oxford: Oxbow Books, 2007), pp. 33-40.

id. . 38-9. )

MM wwwmqﬂv 33, rightly asserts that Homeric instances of divine msﬁmé.ﬁ:_ou do
not provide an apt parallel for the analysis of the passages where Pindar and
Bacchylides praise the victories of their contemporaries. I agree that this is the
case with most of the passages he discusses, since in them the geds do not ran-
domly appear in order to support their favourites, but the &S:Emm E.nmﬁ_:m
over the games bestow victory on the contestants. However, Bacchylides 11 is .w
striking exception. Here Artemis seems to be assuming the role of the :o,::wzc
divine helper, since she is not presiding over the memw.mba yet bestows victory
on Alexidamos. Furthermore, Bacchylides is actually implying that there was
something akin to the dispute of the gods anmmn.n:nm onwmmiom, owuﬁw? since he
says that the boy nearly missed an Olympian victory due to either ‘a god or a wan-
dering judgement of men who took the highest honour out of his hands® (34-6).
According to Mikalson, the classical poets never ascribe ﬁ.mmm.mm.ﬂ to the gods (ibid.,
p. 34: “In the rhetoric of the classical period, the m@am give victory; 5.2. do not
cause defeat’). However, he also asserts that Homeric gods both give victory m.:&
cause defeat (p. 33), which brings me to the conclusion EE wmong_a.om is using
a Homeric moedel of the divine engagement in the athletic contest in his eleventh
ode.
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founders.*” The final section of the poem, line 117 (chrusea despoina
ladn, *golden mistress of the people”), could perhaps even be observed
as a pun on the Homeric depiction of the goddess as pornia thérdn
(from the Hliad) or potna thea (from the Odyssey). In Bacchylides® ode,
Artemis is not only the mistress of animals, but also the mistress of the
citizens. One wonders why it was necessary for a poet depicting a local
city goddess to reach for Homeric epithets, especially since, in Homer,
Artemis has very little to do with cities and city life.

In his treatment of Artemis as a city goddess, Bacchylides is adopt-
ing a strategy similar to that of Anakreon. In one tantalizing frag-
ment, which was probably the beginning of a longer poem, Anakreon
is entreating Artemis Leukophryéné, the main goddess of Magnesia
on the Maeander (fr. 348 Page):

youvolpal o™ éhadmfore
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I appeal to you, fair-haired, deer-shooting daughter of Zeus,
Artemis, queen of game: with pleasure, surely, now you look
upon the valiant population of the town by the river Lethaios,
for the citizens in your flock are anything but uncouth.*

Here, Artemis is invoked with her usual Homeric epithets pertaining
to her genealogy and hunting as her area of influence. She is elaphébo-
los (‘deer-shooting’), blonde daughter of Zeus and a mistress of wild
animals, but she is also depicted as a city goddess, protector of all citizens.
Anakreon is playing with the idea of Artemis as mistress of wild animals
even as he depicts her as a city goddess, using the verb poimainé (‘to herd,
tend’) in order to qualify the goddess’ relationship with her citizens.”

47 On this see D. Cairns, ‘Myth and the polis in Bacchylides’ eleventh ode’, JHS 125
(2005), pp. 35-50, and B. Kowalzig, Singing for the Gods: Performances of Myth
and Ritual in Archaic and Classical Greece (Oxford: Oxford University Press,
2007), pp. 267-327.

48 Translation: Furley and Bremer.

49 Cf. W. D. Furley and J. M. Bremer, Greek Hymns (Tiibingen: Mohr Siebeck,
2001), I, p. 178: “This opening contains gracious praise of the city of Magnesia,
expressed through the witty device of saying: “Artemis loves wild animals; but she
surely smiles on Magnesia because its citizens are anything but wild”.’
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The important question here is: why would poets who are depict-
ing distinctly local characteristics of deities for local audiences allude
to the Homeric characterization of the divinity — a characterization
which, as we saw previously, does not really correspond to cult prac-
tice? It secems that the depiction of gods in poetry demanded a careful
negotiation of their identity with respect to their Homeric personae.

We have seen that in the archaic and classical period, the Homeric
characterization of Artemis seems to dominate her depiction in
poetry, even if the texts are dealing with local cults which have little or
nothing to do with the Homeric Artemis. To a degree, it was possible
to merge the Homeric goddess with the local Artemis, and to adapt the
picture of the goddess to the cultic reality through careful negotiation
of her local and Homeric characteristics. It is a great pity that such a
vast number of texts is lost to us, especially choral lyric, which would
certainly have provided many interesting depictions of Artemis.
However, on the basis of what we have, apart from the two texts we
mentioned where Artemis is depicted as a city goddess, in archaic and
classical poetry she is primarily a virginal huntress, quick to punish
her followers for the loss of virginity, and those who endanger her
chastity, neglect her sacrifices or insult Leto.

In the Hellenistic period, however, an important change in the
perception of Artemis takes place: the cities of Asia Minor undergo
a renaissance as the centre of gravity in the Greek world shifts east-
wards. These cities profited from economic growth after Alexander’s
conquests, and with increased economical prosperity came growing
cultural influence. Countless inscriptions testify to their attempts to
propagate the city cults, so much so that their efforts have been com-
pared to the religious zeal of the Christian missionaries.”® Thus in the
third century BC, the cult of Artemis the protector of cities spread
rapidly throughout Asia and became prominent in Lydia, Caria,
Ionia, Phrygia, Lycia, Pamphylia and Cilicia.

With the era of Athenian literary supremacy over, new capitals,
especially Alexandria, flourished and attracted intellectuals from all
over Greece. One of the most famous poets and scholars working in
Alexandria in the first half of the third century BC was Callimachus
of Cyrene. It is his Hymn to Artemis I wish to discuss now in order to
demonstrate how this poet adapted the literary persona of Artemis to
fit her contemporary cult.’® This intention may come as a surprise,

50 R.E. Oster, ‘Ephesus as a religious center under the principate. I: Paganism before
Constantine’, ANRW 11, 18, 3 (1990), pp. 1661-728.

51 For a fuller analysis of the representation of the cult of Artemis in Callimachus®
Hvmn to Artemis. see Petrovic, Artemiskult, pp. 114-263.












