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Artemis

Goddess of Conservation

he ancient Greeks represented the

spirit of conservation in the shape

of a formidable protectress of ani-
mals and plants, the goddess Artemis.
In the Louvre one can view a striking
statue of Artemis (or as the Romans
called her, Diana) in a running pose,
known as the Diana of Versailles, a
Roman copy of a Greek original! This
work of art displays two facets of the
goddess, as huntress and protectress:
though she is armed with bow and ar-
rows, her hand rests cherishingly on the
antler of the stag that runs beside her.

The Diana of Versailles is only one

of an innumerable series of images in
art, literature, and popular culture that
reveal facets of this complex deity. Ar-
temis would be an important figure in
intellectual history even if these images
were only matters of artistic symbolism.
But Artemis was more than an artistic
symbol. The worship of this goddess
involved customs affecting the treatment
of living organisms, both as species
and in communities, and the use of
certain categories of land. For example,
sanctuaries of Artemis and other gods
often consisted of tracts of forest where
hunting of deer and other animals was
forbidden.2 Thus the study of her cult
is essential for understanding ancient
Greek attitudes and practices relating
to wildlife, forests, and the wilderness.

J. Donald Hughes

The Diana of Versailles, a Roman copy of a
Greek original sculpture of the goddess
Artemis accompanied by a stag. Now in the
Louvre, Paris, France. Copy of an illustra-
tion in Maximilien Gauthier, The Louvre:
Sculpture, Ceramics, Objets d'Art (New
York: Appleton-Century, 1964), p. 86.

Artemis as Proteciress of
Wild Beasts

Artemis is an example of one of the
oldest figures in the iconography of
Europe, the Middle East, and beyond:
the mistress (or master) of game, which
has been noted among hunting societies
all over the world. In ancient Greece,
Artemis was sometimes referred to as
Potnia Theron (the lady of wild things,
or mistress of beasts).3 The Artemis of

ancient Greece resulted from the trans-
formation of a general type that had
existed for millennia. The mistress of
game was believed to protect wild ani-
mals in general, or certain species, and
to exact retribution from hunters in
cases of disrespect or improper injury
or killing. She has been detected as
early as the Paleolithic period. In the
Dnieper Valley, for example, archae-
ologists excavated a circle of mammoth
skulls arranged around a female statu-
ette. Joseph Campbell, calling the stat-
uette “Our Lady of the Mammoths,
remarks, “Who, . . . reading of the fig-
ure amid the mammoth skulls, does
not think of Artemis as . . . the lady of
the wild things?”

In early art the lady of beasts is often
represented as standing between and
holding two animals, possibly with
other animals present, often in pairs,
including birds, reptiles, and fish. This
motif occurs as early as Neolithic times:
sculptures of a regal goddess figure en-
throned between two felines have been
found at Catal Huyuk, an Anatolian
farming village of about 6000 B.c.5
Another instance of the archetype can
be found in a ceramic statue of the god-
dess of Minoan Crete holding a snake in
each hand, with a cat on her head.¢

The notes to this article begin on page 196.
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Drawing of a Greek vase from Boeotia, ninth century B.C., showing the Mistress of Wild
Animals with animals, birds, and fish. Copy of an illustration in Lewis Richard Farnell, The
Cults of the Greek States (Oxford, England: Clarendon Press, 1896), vol. 2, plate XXIXa.

A Greek vase dated from between 900
and 800 B.c. displays a geometric de-
piction of Artemis with her extended
arms holding two birds over two lions
(or perhaps wolves). To one side is a
bull’s head, and there is a large fish on
the lower part of her robe.” Archaic and
classical Greek art shows Artemis most
often in company with bears, stags,
hinds, and fawns, though she is also
seen with wild horses and bulls, lynxes
and other wild cats, wolves, foxes,
hares, water birds, and quails.

The archetype was a mother goddess,
displaying attributes of fecundity and
reproductive sexuality. Similar features
are displayed in some forms of Artemis
that persisted into the classical Greek
period, such as the many-breasted Ar-
temis of the Epbesians.® This image is
covered with animals in high relief,
including lions, deer, oxen, and bees,
to emphasize Artemis’s fecundity as
mother of living creatures. Though
Artemis was certainly not the only de-
scendant of the primal mother goddess
in Greek mythology,? she did most fully
embody one aspect often attributed to
the mother goddess: defender of wild-
life. Even though she is usually depicted
in classical Greek mythology as the
quintessential virgin, she nevertheless
remained patroness of childbirth and
guardian of the young.

According to ancient Greek writers,
Artemis loved all wild creatures and
delighted in running playfully in com-

pany with her followers, the wood

nymphs, among the beasts of the forests

and mountains. As the Odyssey de-

scribes it,

Artemis goes along mountains,

Along the lofty Taygetos or Erimanthos,

Delighting in the boars and in the swift deer;

And field-haunting nymphs, daughters of aegis-
bearing Zeus,

Play with her!®

Most favored by Artemis were ani-
mals that had not been subjugated by
humans. Indeed, she was closely iden-
tified with them: a coin from Delos
portrays her with stag’s antlers on her
head* A more sinister side of this iden-
tification was her vindictive pursuit
and punishment of those who killed her
sacred charges. There are numerous il-
lustrations of this in Greek myth. One
such tale is the story of Teuthras, who
chased a wild boar, which sought shel-
ter in a sanctuary of Artemis and ap-
pealed to the hunter to spare its life
in the name of the goddess. When
Teuthras heedlessly slaughtered the
animal anyway, Artemis afflicted the
hunter with leprous scabs and drove
him insane. Only plentiful and costly
sacrifices offered by Teuthras’s mother
soothed the angry goddess!?

Another such tale is the story of the
mighty hunter Orion, who was Arte-
mis’s companion until he boasted that
he would slay all the wild beasts on
earth. Rather than allow so many spe-
cies to be endangered, Artemis dis-
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patched a huge scorpion to sting him
to death!3 After his death, when he
was made a constellation, Artemis put
Taurus the bull facing him so he could
not kill the Pleiades, who had been
turned into wild doves*

But the most famous mortal to incur
the ire of Artemis was Agamemnon.
As Sophocles tells it, “When taking his
pleasure in her sacred grove, he [Aga-
memnon] startled an antlered stag with
dappled hide, shot it, and shooting
made some careless boast.”'S In retalia-
tion, Artemis sent winds to prevent the
sailing of the Greek armada against Troy
until Agamemnon sacrificed his daugh-
ter, Iphigenia, “in quittance for the wild
creature’s life.”16

A favorite subject of Greek sculptors
and painters was the death of another
hunter, Actaeon. Artemis got rid of him
by turning him into a stag and having his
own hounds tear him to pieces, sup-
posedly because he saw her naked!”
But the story of his spying on the god-
dess is not found before the Hellenistic
period, late in Greek history!® A plausi-
ble earlier version of this myth might
have involved Actaeon’s hunting a deer
sacred to the goddess. In such a telling,
the manner of his death was a punish-
ment that truly fit the crime. Like Aga-
memnon, he had boasted to Artemis of
his hunting prowess

Roman copy of the statue of Artemis of
Epbhesus, a maternal figure decorated with
multiple breasts and images of bees and
other animals, in the Villa of Hadrian,
Tivoli, Italy. Photograph by Paul Shepard,
used by permission.
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The only hero who managed a suc-
cessful exploit with one of Artemis’s
sacred animals without being punished
was Heracles, whose third labor was
the capture of the Cerynitian hind.
This creature was larger than a bull, had
brazen hooves and, although female,
golden antlers. Heracles pursued the
deer for a year, until it collapsed in
weariness and he was able to capture it.
Artemis forgave him because he had not
killed it or spilled a drop of its blood.2?

The myths presented in Greek litera-
ture and art contain the tenets of the
prehistoric nature religion of the ances-
tral Greeks. In its early form, this was
not a religion with a hierarchy and
books, but a body of traditions, myths,
and rituals transmitted orally. In classi-
cal times, it survived in folk culture,
influenced art and literature, and was an
active force that inhibited exploitation
of wildlife.

Though Artemis inspired respect for
animal life, she permitted the hunt,
provided that the hunter obeyed the
rules and rituals that justified a human’s
obtaining nourishment by the sacrifice
of animal life. Before killing an animal,
a prudent Greek considered whether
the act would offend Artemis. Accord-
ing to Xenophon, a good hunter would
spare very young hares for Artemis’s
sake.! Such preservation of young ani-
mals and pregnant females had the
effect of encouraging the reproduction
of game species. But a prudent hunter
took care even in the case of a dangerous
large animal prone to attack, because
Artemis was known to send such crea-
tures to avenge affronts to herself or
her protégés.2?

Artemis as Protedress of
the Wildemness

Artemis was protectress not only of
wildlife but also of the wilderness itself.
Many of her sanctuaries excluded the
woodcutter’s tools as well as the hunter’s
weapons. Artemis’s role in protecting
wilderness involves one of her con-
spicuous characteristics: her virginity.
Though she was referred to as agrotera,
“the wild one,” she was also referred to
as agne, “the pure,” and parthenia,

“the virgin.”

The environmental relevance of Ar-
temis’s virginity was that things sacred
to her, whether animals, forests, or
mountains, must remain intact. “Who-
ever violates her purity is condemned
to death. This virginity is that of wild
nature, untamed like the goddess her-
self”23 It is perhaps not stretching the
matter to suggest that “the virgin’s for-
est” and “the virgin forest” may be con-
nected, and that the latter might well
have derived from the former.2*

“[Artemis] is the goddess of un-
touched nature,” says Andre Bonnard.2’
The image of the Artemis of Icaria is
an unhewn, uncarved block of wood;
and the word hyle in Greek can be used
both for wood and the basic substance
of nature.2¢ As Christine Downing says,
“Artemis is herself the wilderness, the
wild and untamed, and not simply its
mistress.”2” In terms of ancient religious
feeling, Artemis endowed the wilderness
with sacredness; in psychological terms,
she was the projection of whatever it is
in the human psyche that finds the
sacred and the inviolable in nature.?8

Arrian, the ancient author of a hand-
book on hunting, warned against incur-
ring the wrath of nature’s gods: “So men
who are interested in hunting should not
neglect Artemis of the wild . . . or any
other god of the mountains. If they do
neglect them, needs must that their en-
deavors fall short of completion. Their
hounds will be injured, their horses
lamed; their men come to grief"2° As
protectress of spaces that were sacred
and wild, Artemis punished violators
with her arrows, with the fierce animals
that obeyed her commands, with the
winds, the plague, and with the dangers
of childbirth, over which she presided.
A hunter whose wife had miscarried in
his absence would examine his own be-
havior on the hunt for transgressions
against Artemis.

Artemisian wildlife refuges could not
have been better located if a modern
land manager had chosen them to rep-
resent each Mediterranean ecosystem.
Most sacred to Artemis were the un-
spoiled landscapes of mountains and
forests. Myth says that when Artemis’s
father, Zeus, allowed her to choose her
own presents as a girl, among her re-
quests were all the mountains in the
world.3° Aeschylus calls her “the lady
of the wild mountains.”*! Certain hills

and valleys were hers, forests and
meadows. One of her sanctuaries was
a stretch of sand dunes; others were
marshes.32 But Artemis also held sacred
springs of water, streams, and rivers;
twenty river nymphs were her atten-
dants.3? Clearing obstructions or pol-
lution from a stream was an act of
obeisance to Artemis.3* At Sparta,
Epidauros Limera, and Sicyon she was
“lady of the lake.”** She loved the sea,
had maritime titles, shared temples
with the sea god Poseidon, and was
worshipped in mermaid shape.3¢

As would be expected, the particular
species of trees chosen for Artemis
were wild ones. The willow, from
which the image of Artemis Orthia at
Sparta was carved, is best known, but
many other species were associated
with her: cedar, myrtle, laurel (the
special tree of her brother, Apollo),
wild fig, nut-bearing trees, and pine.
On Delos, at her birthplace, the Greeks
revered a palm tree.

The very name “Artemis” may have
derived from the Greek term for a sanc-
tuary, temenos, plural temene. Shepard
and Sanders maintain that the first part
of “Artemis,” ark-, derives from arktos,
which means “bear,” and also occurs in
the names or titles Arklos and Arkas.37
I suggest that the second element in the
goddess’s name, -fem-, comes from
temno, a verb meaning “to cut” or “to
divide, demarcate, set aside,” which is
the root of temenos, “sacred enclosure.”
Thus the etymology of the name Ar-
temis would be ark-temnis, “bear-
sanctuary,” or more fully paraphrased,
“she who establishes (or protects) the
bear sanctuary.” Such sanctuaries were
commonly and most characteristically
groves of trees.

Comprehensive regulations protected
the groves of the gods, including those
of Artemis. These rules, intended to
preserve the sanctuaries from destruc-
tion, were enforced both through civil
and religious penalties.® The wildlife
that inhabited such sacred lands were
also protected. Hunting and fishing
were forbidden or strictly regulated.
Since the groves were numerous and
often large, they protected many spe-
cies over a long period of time. The
presence of the formidable figure of
Artemis in the Greek pantheon in-
hibited human invasion of sacred forests
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and helped to preserve a large number
of wilderness areas, some extensive, as
religious reserves.

Artemis as the Huntress

As a huntress,3® Artemis is often
shown in sculpture and vase painting
armed with bow, arrows, and quiver,
sometimes accompanied by the hunting
hounds given her by another nature
god, Pan. Her title elaphebole literally
means “stag-shooter;” and she was also
called tauropole (bull hunter) and
kaprophage (wild-boar eater).4? She
was said to have killed so many ani-
mals that Apollo was able to build an
altar out of their horns. At one of her
festivals, adult men wore stags’ antlers
on their heads, which implied their
identification with the sacred animal. At
festivals wild animals were sacrificed to
the goddess, who was known to enjoy
the chase and its fruits. Sometimes
hunting in her precincts was permitted
with the sole purpose of catching ani-
mals for sacrifice to Artemis.

Since Artemis was goddess of the
wild, domestic animals such as sheep
and calves were often taboo in her wor-
ship, and the ox, horse, and pig were
rarely offered. The favorite animal for
her rituals was the goat, which easily
becomes feral. On the other hand
goats may have been singled out for
sacrifice because they destroy trees and
brush and were therefore enemies of
the wild woods that Artemis protected.

At Patrae, annual holocausts of liv-
ing wild animals were offered to Ar-
temis Laphria (Artemis the devourer).4
Descriptions of the scene sound appal-
ling, with animals escaping from the
flames only to be caught and thrown
back in. Such scenes represent the sin-
ister side of the goddess, counterbal-
ancing the protective stance examined
above. But such rituals were not com-
mon. In some festivals cakes in the
shape of deer were substituted for real
animals. The real animals most com-
monly sacrificed were she-goats, whose
reduction would surely have been posi-
tive for the Mediterranean environ-
ment. Five hundred of them were slain
in thanksgiving to Artemis for the
Athenian victory at Marathon alone.

Artemis was patroness of those who
followed the chase. Hunters prayed to

Relief of Artemis, stag, worshipper, and children from the Temple of Artemis, Brauron.
Photograph taken by J. Donald Hughes in the Archaeological Museum of Brauron,
by permission.

Artemis for success and safety. Arrian’s
hunting handbook says, “Hunters must
pay homage to Artemis Agrotera (She of
the Wild), must pour libation, crown
her, sing hymns and offer first-fruits of
the game taken.”#2 The month called
Artemision in many cities was in Athens
named Elaphebolion (the hunters’
moon). Hunters in Greek mythology
were both male and female. Many of
Artemis’s companions were feminine
hunting spirits, and Atalanta the Hunt-
ress was a humanized manifestation of
Artemis herself.*3

A protectress of wildlife who is her-
self a huntress, who grants success in
the hunt, and who accepts or even
demands a portion of the hunter’s bag
as an offering requires explanation.
What seems a paradox to the modern
mind, however, is not one in primal
hunting societies that see animals not
as game, nor as enemies to be slain,
but as powerful beings whose spiritual
protectors must be propitiated. Of
course the cultural attitudes of classical
Greek hunters cannot be equated with
those of the ancestral folk. But Artemis
derived from the primal hunters’ reli-
gion, and her cult preserved beliefs and
practices of the Greeks’ early forebears.
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To quote Lewis Farnell, “The aboriginal
Artemis . . . [reflected] in her charac-
ter the life of her worshippers who
[supported] themselves by hunting and
fishing rather than by agriculture, . . .
and [gave] a peculiar status to women,
and [her] religion was full of ideas re-
lating to totemism and the sacred char-
acter of the clan-animal 44

One may deduce an unwritten ances-
tral Artemisian “hunters’ code” that de-
manded respect for animals and plants
and permitted the slaying of game only
because it was necessary for human
beings to nourish themselves. What
might be termed the commandments
of Artemis, that is, the rules and rituals
enjoined upon hunters by tradition and
custom, were intended to demonstrate
reverence for life and to heal the breach
provoked by its taking. Needless killing
and hurting were forbidden not only
out of sentiment, kindness to animals,
but also as a sacred obligation imposed
by all the force and terrible sanctions
of a religion of immemorial antiquity.
This obligation could therefore count
on the support of both the hunter’s
unconscious mind and Greek tradi-
tional culture.

The ancient religious rituals associ-
ated with hunting, fishing, and gather-
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ing contained an implicit ethic of respect
for other forms of life. The extent to
which this ancestral tradition exercised
a hold on the Greek psyche is illustrated
by an incident recorded by the historian,
Diodorus of Sicily.4 Phintias, tyrant of
Acragas, dreamed that while he was on
a boar hunt he was attacked and killed
by a wild sow. Deeply troubled, he
asked Artemis’s aid, promising to issue
coins with the head of the goddess on
one side and a wild boar’s head on the
other. No one had to tell Phintias which
goddess sent the dream, or that she
needed to be propitiated. Also signifi-
cant are Xenophon’s careful prescrip-
tions for the hunter, including building
a temple to Artemis in the game park
on his estate, offering a portion of the
hunter’s bag or fisherman’s creel to the
goddess, and refraining from taking
young animals.*é A similar survival of
ancestral attitudes was found among the
rhizotomists, collectors of roots and
herbs for medicinal and other purposes,
who followed the custom of leaving
offerings of fruit or mealcakes to “pay”
for certain plants that they had uprooted
or cut.4’

Artemis as Instrudor of
Children

Artemis was also known for her con-
cern for young children and particularly
for inculcating in them respect for ani-
mals. Artemis’s concern with children
is to be expected: she was a goddess of
childbirth, and particularly treasured
female animals, pregnant women, and
the young of all species, including
human beings. As Aeschylus addressed
her, “Lovely you are and kind to the
tender young of ravening lions; for suck-
lings of all the savage beasts that lurk in
the lonely places you have sympathy.”
She “is angered at [the hunter’s] . . .
hounds eating the unborn young in the
hare.”*8 The omen that told Agamem-
non and Menelaus of Artemis’s disfavor
was two eagles ripping up a pregnant
hare, a sight that would have been odi-
ous to Artemis. In regard to human chil-
dren, one of her titles was paidotrophos
(rearer of children). Sometimes she sent
animals as foster mothers to suckle in-
fants that had been exposed, as in the
cases of the she-bear that saved Ata-

lanta the huntress, and the hind that fed
Telephos, the son of Auge, Artemis’s
priestess and alter ego.*® Initiation
ceremonies for maidens and youths were
held in her honor in many cities, of
which one example was the festival of
Arkteia at the cult center of Brauron,
in rural Attica outside Athens.

Arkteia was celebrated every four
years, at least during the fifth century,
although earlier it may have been an
annual event.’® During Arkteia, little
girls, and sometimes little boys as well,
were symbolically adopted by Artemis
as arktoi (bear cubs) and covered with
symbolic bearskin robes. The initiation
ceremony at Brauron fostered a respect
for animals among the young initiates.

There is archaeological evidence of
the bear cult at Brauron from the eighth
century B.C., although it could be older.
The site was a flourishing center far
back in the Neolithic and Mycenaean
periods.’! Myth says the ceremony
originated when two Athenian men
killed a bear sacred to the goddess, who
responded by sending a plague that
would cease only if the Athenians would
consecrate their daughters to her, “the
bear Artemis,” every five years.52 As
Vidal-Naquet observes, “The myth is
not difficult to explain: in exchange for
the very advance of culture implied by
the killing of wild animals, an advance
for which men are responsible, the girls
are obliged before marriage —indeed

before puberty—to undergo a period
of ritual ‘wildness.’ "3 The paradig-
matic age of initiation was nine years,
but in practice the girls ranged in age
from five to ten.5*

In the initiation, the goddess, the
children, and the bear were “considered
to be as of one nature and called by the
same name.”> Artemis was worshipped
as the Great-She-Bear and the girls
became her images, arktoi, sometimes
wearing bear masks.’¢ In the earliest
days of the Brauronian festival, the girls
were no doubt clothed in bearskin
robes, but by the fifth century bears
were rare in Attica,’” and the krokoton
(a short, saffron-yellow chiton), re-
placed the furs, but continued to sym-
bolize the bearskin. There was a sacred
race of the little girls. They carried bas-
kets, danced in honor of the Great Bear
to the music of the diaulos (double
flute), and held torches and wreaths
around a fire altar that stood near the
sacred palm tree associated with Arte-
mis’s birth. The dance, also called “ark-
teia,” is represented in classical vase
paintings, and its slow, solemn steps,
with movements imitating those of
bears, can be imagined. By dressing
and moving like bears, the arktoi
heightened their sense of identification
with the animal.

It is clear from the predominant place
given to little girls as arktoi in literature
and art that the ceremony was intended

Temple of Artemis at Brauron, Attica, Greece. The site of the Arkteia ceremonies in which
Athenian children honored Artemis by becoming “bears.” Photograph by . Donald Hugbes.
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Statue of a “bear,” a young girl with a rabbit,
honoring Artemis, found at the Temple of
Artemis, Brauron. Photograph taken by

J. Donald Hughes in the Archaeological
Museum of Brauron, by permission.

primarily for girls. But a few of the stat-
ues and figures on pottery found at
Brauron are of little boys holding ani-
mals and wearing masks like their sis-
ters, so it must also have been possible
for boys to be initiated if their parents
wished.58 Although the major cere-
mony took place at Brauron, a very
similar one was held in a sanctuary at
the harbor of Mounichia, and another
at the temple of Artemis Brauronia on
the Athenian Acropolis, where two
small girls dressed as she-bears took
part in an annual festival.5® In the ex-
cavation of the Acropolis, a small mar-
ble votive offering was found, a figure
of a bear “seated on its hind legs, one
furry paw sticking out.”s°

The Brauron initiation acted to in-
culcate respect and even love for wild
creatures in young children. The chil-
dren were given a sense of identification
with the bear in the enactments that
were part of the initiation, but there
was more. Reliefs depict other animals,
especially deer and goats, present with
the goddess and her worshippers, being
petted or fed. Statues found at Brauron
show children holding small animals
such as hares and doves in unmistakable
poses of affection, and even kissing
them. These were not animals to be
sacrificed—indeed, the only sacrifice at

Brauron was a symbolic one of blood
from a small cut. The experience of
Brauron was so important that it was
impressed on the young Athenian
psyche by repetition in the heart of the
city at important stages of adolescent
development. For older girls closer to
the age of marriage, there was a renewal
of the Brauron initiation. The cere-
mony in all its forms taught children
the love of the wild, and as the goddess
honored by the festival, Artemis can be
seen as an early patroness of environ-
mental education.

Artemis as Goddess of
Conservation

Artemis was a powerful figure in
classical mythology, and her influence
on ancient attitudes and practices was
complex. But several aspects of her
character moved those who worshipped
her toward the same goal: conservation.

First, Artemis was a formidable de-
fender of wild animals and was believed
to punish those who killed them boast-
fully or imprudently. Thus her effect
on those who revered her was to in-
hibit the thoughtless destruction of
wildlife. Second, Artemis personified
the wilderness. She loved forests and
mountains and gave protection to
defined areas of sacred space that func-
tioned as wild areas and wildlife sanc-
tuaries. Third, Artemis stood for ethical
principles in hunting and land manage-
ment. Derived from the ideas of primal
hunters and gatherers who saw animals
and other natural things as living, sen-
tient, ensouled beings, these principles
were sometimes echoed by the writers
of classical treatises on hunting and
agriculture. According to these treatises,
a hunter setting forth had to be absti-
nent and pure, mindful of the precepts
of Artemis.é! By staying the hunter’s
hand and saving some sections of the
landscape from habitat destruction, the
worship of Artemis saved a significant
portion of the Greek landscape from de-
spoliation for several centuries. Finally,
Artemis was a goddess of childbirth,
child raising, and the induction of chil-
dren into adolescence and adulthood.
The initiation ceremonies of Artemis
Brauronia held by the Athenians en-
couraged young people to love and
respect wild animals, and thus consti-
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tuted an important and heretofore
insufficiently noticed example of envi-
ronmental education in the classical
Greek period.

Other elements of ancient Greek re-
ligion, such as the worship of Pan and
Mother Earth, had some of the same
effects on conservation as worship of
Artemis, but the study of the cult of
Artemis is an essential component of
an analysis of the ancient Greeks’
stance toward wildlife, forests, and
the wilderness. A
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