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ABSTRACT

This thesis studies the effects of colonization in Asia Mino on the cult of the
Hellenic Artemis, as the Greek goddess comes into contact with and is influenced
by her Adiuan counterparts. The result of this contact is & goddess whose nature
both remains unchonged and is changed, being at the same time both Greek and
Oriental, and whose new 1mage, reshaped after the Amatic Mother Goddess,
reflects the religious needs of her new worshippers. who were themselves a mivture
of Greek and mdigenous peoples.

The first part of this work investigates the nature and functions of Artemis in
Greece, exploring in greater detail the goddess’ connections with nature,
childbirth, and the different transitions undergone by individuals and communitics.
The second part looks at the cult of Artemis in the four major centres of the
goddess’ warship in Asia; Ephesos, Sardis, Magnesia on the Maiander and Perge.
In order to explore more closely Artemiy’ connections with the Motier Goddess,
whom the former replaces, a survey of the Asiatic precursors of Artemis was
necessary. Consequently, this study attempts to anatyse the nature and functions of
other goddesses in Asia, related to the Mother Goddess, namely Kubaba-Kybele,
Ma, Atargatis (a conflation of Anat, Astart and Asherall), Anahita and Ishtar,
goddesses who share various features not only with cach other, but with the
Hellenic Artemis as well. The study of these goddesses follows the order in which
Greek colonists encountered them.

The thesis concludes with a synthesis and summary of the particular features
of the Hellenic Artemis which facilitated her identification with the various

examples of the Asiatic mother goddess.




RESUME

Cette thése étudie les effe:s de la colonisation en Asie Mineure sur le culte
de PArtémis hellénique: er effet, la déesse est mise en contact avec ses
homologues asiatiques et subit leur influence. Le résultat de ce contact est une
déesse dont la nature change, tout en restant la méme, a la fois grecque et
orientaie, et dont 'image, fagonnée d’aprés celle de la Déesse-Mere, refléte les
besoins religieux de ses nouveaux fidéles qui étaient eux-mémes un mélange des
Grecs et des peuples indigénes.

La premiére partie de ce travail analyse la nature et les fonctions d’ Artémis
en Grece, en explorant plus en détail les relations de la déesse avec la nature et la
naissance ainsi qu’avec les différentes transitions subies par les individus et les
communautés. La seconde partie étudie I'adoration d’Artémis dans les quatre
principaux centres du culte de 1a déesse en Asie: Ephése, Sarde, Magnésic au
Méandre et Perge. Afin de pouvoir explorer de plus prés les relations d’ A¢témis
avec la Décsse-Mére qu’elle remplace, un apergu des homologues asiatigues
d’Artémis était nécessaire. En conséquence, dans la présente étude nous tentons
d’analyser la nature et les fonctions d’autres déesses d’Asie, apparentées A la
Déesse-Mere, comme Kubaba-Kybele, M4, Atargatis (une combinaison d’Anat,
Astart et Asherah), Anahita et Ishtar, déesses qui ont plusicures caractéristiques
en commun, non seulement entre elles-mémes, mais aussi avec PArtémis
hellénique. L'étude de ces déesses suit I'ordre dans lequel les colons grecs les ont
décc ivertes.

La conclusion de cette thése est un résumé et une synthése des
caractéristiques particuliéres d’Artémis qui ont permis de la rapprocher des

différentes représentations de la Déesse-Meére asiatique.
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INTRODUCTION

The purpose of this study is to investigate the effects of migration on the cult
of the Hellenic Artemis, when, brought to the east by Greek colonists, it came into
contact with local fertility goddesses whose natures were more or less similar to
hers. The question of the particular features of Artemis which facilitated her
identification with various examples of the Asiatic mother goddess is addressed; in
order to attempt to answer this question it is first necessary to examine the nature
and functions of the Hellenic Artemis, as this paper deals with a goddess whose
nature was both changed and unchanged by the effects of emigration. In the east,
the Hellenic Artemis takes on a more or less indigenous form, as she becomes
identified with different goddesses in different places. The study of these Asiatic
goddesses, conducted in the order of their encounter with the Greek colonists, has
yielded some very interesting results. These goddesses - whom I refer to as the
Mother Goddess type- have features which relate them not only to each other, but
to the Hellenic Ar.emis as well.

Contact with the Asiatic mother goddess permanently coloured the
iconography and worship of the Hellenic Artemis in the east. However, some of
the features of the Hellenic Artemis, such as her fertility aspects, her connections
with wild spaces (as mistress of animals) and her characteristics pertaining to the
protection of the weak -- young animals, children, comnunities in situations of
extreme danger -- characteristics which are shared by both her and the different
Asiatic goddesses, remained and developed. The protectress of communities in
distress becomes the protectress of the colony itself; the goddess of margins and
guardian of frontizrs becomes the goddess of the agora in a context in which the
centre of the colony is just another margin of the mother city. Because of the very
nature of this goddess and also because of her particular importance to them, it

was Artemis, more than any other Greek goddess, who was mostly felt by the




Greek colonists as the natural counterpart of the mother goddess and whom they

’ therefore named "Artemis".




PARTI - The Hellenic Artemis

"MoB yap N " Aptepig oUk €xdpevoev;” ("where has Artemis not danced?")1.
This proverb of Aisopos might be taken as an allusion to the widespread worship
of Artemis?. As the number and diversity of her cults suggest, Artemis was
worshipped throughout the Greek world. The purpose of this section of the
dissertation is to investigate the nature and functions of the Hellenic Artemis.3

Recent scholarship perceives Artemis as a goddess of undefined space on all
levels: human, animal and vegetal.4 As a goddess of transition, Artemis presides
over the eschatiai, where her role is crucial: from this marginal position, the
goddess watches over the proper completion of things. The description of a man as
"servant of Artemis" (a-te-mi-to do-e-ro) in a Linear B tablet from Pylos> and the
appearance of the word a-te-mo at Knossos®, make it at least possible that the
goddess was known by that name in the Bronze Age; there is no doubt that her
particular traits were present from the eighth century B.C. on.”

Artemis as Potnia Theron During the seventh and sixth centuries, the

goddess is commonly shown as Potnia Theron (Mistress of wild beasts), often

I Asopos Prov, 9.

2 Calame 1977, 174: "Sclon le dicton rapporté par Esope, les Grees se demandaient, dans une
question toute rhétorique, s°il pouvait cxister un scul endroit ol Artemis ne participe pas aux
chocurs "

¥ Although Artemis became identificd with Hekate at a later date, the study of the latter does not
concern the present paper The carly perecntion of Heka.e who, according to mythology, was the
daughter of Perseus and Asteria (sister of Leto), hene Artemis’ cousin (Hesiod, Theogony 411),
was very ddferent from her later image and did not mclude any lunar or magic connotations, The
carly Hekate, as presented by Hesiod (Theogony 411 452), a goddess of an older gencration than
her cousin, is closer i funetions to Zeus and Athena than she is to Artemis herself, whose darker
side she would eventually become, perhaps throvgn identitication with the Thessalian cross-road
goddess Emodia The later  assimilation of Artemis and Hekate goes beyond the scope of this
paper. Sce West 19660 45; 276-290 (commentary on lines 404-452); de Polignac 1984: 36;
Marquerdt 1981 243-260 and 252 for the identification of Hekate with Emodia.

* Eather approaches to the study of Artemis are exemplified by Farnell 1896, vol.II.

S Eb 650 5, Chadwick 1976 89; Burkert 1977: 85-86; Sourvinou-Inwood 1970: 42; Lioyd-Jones 90 &
n.18.

6 Chadwich et al, 1990 2,1208b: 2 1520; 2.1648.

7 Vernant 1986; 17




winged$8, and attested as such at the sanctuary of Artemis Orthia at Sparta?, the
earliest evidence in the form of ivory plaques, seals and terracotta figurinest? bemg
found together with Geometric pottery.!! These images, connecting the goddess
with the Potnia Theron, are consistent with the carly pereeption of Artemis as
Mistress of Nature (Homer, lliad 21.470), whose haunts are the mountains and the
deep forests (Homer, Odyssey 6.102-109; Homeric Hymn 5.16-20; Kallunachos
3.18), the wild space which she sternly protects from human intrusion  Otherwise,
Artemis haunts all places which the Greeks call ugros, uncultivated lands, eschatia,
whence she bears the epithet Agroteral2. As Limnatis, the goddess 1s 1o be found
in the vicinity of lakes, marshes and pools as well as on the seashore, anywheie
between water and land, where cultivation is precartous.!’ The sanctuary of
Artemis Brauronia is placed in the Erasinos valley, ncar the mouth of the river,
that of Artemis Limnatis in the Taygetos and the sanctuaries of Artemis Karyatis
and Hemerasia in the mountains of Arkadia.!> The sanctuary of Artemis
Elaphebolos at Kalapodi is situated within a frontier area which is represented as a
succession of transitional zones. 10 The two spaces, civilized and uncivilized, must
preserve distinct identities. It is the role of Artemis to maintain their proper

balance by cautiously permitting a certain overlapping of the two, while keeping

8 For representations of Artemis as Potma, sce Kahil in LIMC 2.624.2-9 (holding birds by their
necks); 2624-625.11-20 (wingless), 2 626-628.21-58 (winged).

9 The excavation of the sanctuary began on the virgin site in the spring of 1906, and was concluded in
1910. See Dawkins ct al , 1929, The Sanctuary of Artenus Orthua at Sparta, London,

10 Dawkins ct al., 1929: 145-162 ("The Terracotta Figurines'), esp 149-151 ("Orthia with Ammals as
Potnia Theron"). Representations of Artemis Orthia are discussed by Kabhel m LIAMC 2031632
(winged: 2.632.93-97; sce also 2.627.48, 2 669 638)

1 For a discussion of these carly examples, see Thompson 1909 287-297; Dawhkins 1900-1910. 49
and 1929: 145-162, scc¢ also Boardman 1963 7 n.24 Crude hand- made figures of human beings
and animals are first recorded at this sanctuary in levels aboul the middle of the eight century B.C
See Higgins 1967: 24

12 Artemis and margine' Vernant 1984: 13-27, 1985: 15-24. Sce also Schachter 1992 52

13 Vernant 1986: 17.

4 Ogborne 1985: 157.

15 De Polignac 1984 45

16 See Ellinger 1987 95.




them firmly apart.17 The myth which best illustrates Artemis as guardian of the
fragile frontier which separates civilization from wilderness is the story of the
intrusion and fina! de-humanization of Aktaion. M. C. Astour traces this story back
to a West Semitic myth described in the poem of Agnt, whence the name of
"Aktaion" might have originated.!8 In a Hellenic context, the myth refers to a
human violation of a space inaccessible to humans which causes the intruder to
become de-humanized. The story of the bath of Artemis which Aktaion interrupts
by mistake is told by Kallimachos (Hymn 5.110-115), Apollodoros (Bibliotheke
3.4.4) and Pausanias (9.2.3) who also speaks of a statue of Aktaion at Orchomenos
(9.38.4). In anger, Artemis transforms Aktaion into a deer, causing the hunter to
undergo the fate of the prey and to be torn to pieces by his own dogs. The total
overturning of the normal order of things in this myth, the hunter becoming prey
and the dogs devouring their master, points to the risks which may be incurred if
the laws of Artemis are not respected. In another version of the same myth, the
anger and punishment of Artemis occur as a result of Aktaion’s wooing of his own
aunt, Semele, future mother of Dionysos!9, while Euripides (Bakchai 337-340),
speaks of Aktaion being torn to pieces on account of his boast of excelling Artemis
in hunting. While it has been argued that the bath of Artemis was an invention of
Kallimachos (Hymn 5.113-114), hence not attested before the Hellenistic period29,

L. R. Lacy suggests that it may be as old as the wooing of Semele mentioned by

17 §ec also Vernant 1986: 18,

I8 Astour 1965: 165(f Aght brought upon himself the wrath of the virgin goddess Anath (the
cquivalent of Artemis, according to Astour) for his haughty refusal to give the latter a bow made by
the artificer-god Ksr, which the hero received as a gift from his father. Anath, who obtained from
the supreme god El the permission to kill Aght, lured him to hunt and ordered her servant Yipn to
kill Aght, having taken the shape of an eagle. Aght dies as a result of the fatal blows delivered to
him by Anath’s servant and is subsequently torn to picces by cagles. According to the Ugaritic
myth, Aght’s murder provoked a seven ycar drought.

19 Aktaion’s wooing of Semele: Hesiod, fr. 217A M.-W.; Pausanias 9.2.3 (quoting Stesichoros of
Himcera); Stesichoros, PMG 236; Apollodoros Bibliotheke 3.4.4; Akousilaos FGrH 2F33,

20 See Lloyd-Jones 1983: 99,




archaic sources, being perhaps the earliest tale concerning the Boiotian hunter.2!

Aktaion’s fatal mistake, which violated the sanctity of the goddess’ space and
caused an abnormal turn of events, illustrates the fragility of the line which
separates the hunter from the prey in a world which is no longer controlled by
men. Here Artemis acts in her réle of Potnia Theron. The ambiguous
representations of Potnia holding two birds or animals by their necks?2, suggests
the twofold role of the goddess who at the same time protects and destroys. In
Aischylos (Agamemnon 141-143), Artemis is "gracious to the tender cubs of mughty
lions and to the breast-loving young of all the wild beasts roaming in the field".2}
At Patrai, during the festival celebrated in honour of Artemis Laphria, whose
image Pausanias states was brought from Kalydon (Pausanias 7.18.8-13), edible
birds, as well as every kind of victim, young or full-grown, are thrown into the fire
and burnt alive.24

Artemis as protectress of the weak As early as the Homeric Hymns, Artemis
is associated with the cities of "just men" (5.20),25 to which she will not descend
unless she is needed?0, in order to protect them from savagery and excess. The
protective role of Artemis has a regulatory function: the cycle of life must be
completed and any breaching of the proper order of things will eventually attract
the wrath of the goddess. Untimely slaughter of young animals will disturb the
proper order and prevent them from completing the course of their destinies.

Artemis loathes the feast of eagles which devour the pregnant hare (Aischylos,

21 Lacy 1990: 26-42; Klossowski 1972: 112-113.

22 Sce Thompson 1909: 286-297 and fig. 1-4,10,11; Burkert 1985: 42, 124, 172; Bevan 1987: 18; for
Artemis as Potnia Theron sec also Christou 1968: 175, 177, 181; Lloyd-Joncs 1983: 90; Nilsson
1950: 503f.; Dictrich 1974: 146f; Kahil in LIMC 2 624.2-9.

23 My translation. Scc also Burkert 1985: 149,

24 See also Lloyd-Jones 1983: 90 and n.20; Lepore 1984: 109-113; representations of Artemis
Laphria: Kahil in LIMC 2.641-642.191-209.

5 On the basis of the abundant post-Homeric modifications, forms and usages, Janko argucs for a
post-Homeric datc of the Homeric Hymn S According to him, Hymn § was composed in Aiolis, in
the decades before the middle of the 7th century. Sce Janko 1982: 151-180.

26 Vernant 1986: 17.
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Agamemnon 137) and punishes those who are guilty of the premature killing of
animals or of rape of virgins, such as the Messenians who attacked the young
Spartan girls in the Spartan version of the Messenian conflict (Pausanias 4.4.1).
The fire of Laphria, on the other hand, proves the goddess’ incontestable rule over
the wild world. Delighting in the hunt, she is often called "loxéaipa” (among the
numerous examples: Homer, lliad 5.53; 21.480; Odyssey 11.198;, Homeric Hymns
3.15 and 159; 9.6; 7.2; Hesiod, Theogony 14.918). However, her arrows, by means of
which she is believed to kill, as well as those of Apollo, are referred to as "ayovci",
"gentle” (Homer, Odyssey 15.410-411):

"eABwv apyupotolog ‘AnoAAwY ApTéuidt ELv

oig yavoic feréeootv énoxopevog KaTénedrey.”

These two aspects --protection and destruction of the same beings-- are
reflected in other functions of the goddess. "A lion to women" (Homer, lliad
21.483), Artemis is invoked as Locheia to assist in childbirth. The fact that the
same goddess is involved in both birth and death is not altogether paradoxical;
Artemis presides over the zone in between the two, the coming into being and the
going out of being.27

Artemis Eileithyia The function of Artemis as helper of women in labour28
brings her into contact with Eileithyia2®, with whom she is identified as Artemis
Eileithyia3). However, the roles of the two goddesses do not overlap entirely.

While Eileithyia is the goddess of childbirth, Artemis is present rather as a goddess

37 See Schachter 1992: 50,

3 According to Lloyd-Joncs 1983: 99, Artemis came to be thought as a kind protector of women in
labour; originally she had been "a dangerous encmy, to be propitiated at great cost”,

% Eilcithyia figurcs in Lincar B tablets from Knossos as "e-re-u-ti-ja"; Chadwick at al. 1986: 268
[Gg(3) 705: A-mi-ni-so,/ c-re-u-ti-ja]; the goddess also receives wool 271 [Od(2) 714] and 272
[Od(2) 715, 716]. Homer (Odyssey 19.188), speaks of "Amnisos where there is a cave of Eileithuia"
("otfioe &' év 'Auviod, 661 te onéog EileBuing”). The actual site was continuously used from
Minoan down to Roman times. Sce also Chadwick 1976: 98; Dietrich 1974: 87-88; Willets 1958:
223

W Sce Farncll 1896: 444, 566-569 n.36-46; Burkert 1985: 151; Dictrich 1974: 87-88; for
representations of Artemis Eileithyia, see Kahil in LIMC 2.676. 721a; 722.

11




of transition. A double transition is involved in childbirth: on the one hand, the
transition of the child from physical non-existence into existence and on the other
hand, that of the mother from social non-existence into social existence, as the
young wife will not be considered fully married until she has given the orkos an
offspring.31 If the transition is not completed, the garments of the women who died
in the ordeal were dedicated at Brauron (Euripides, IT 1464-1467)32 and the child
left in the care of the goddess as Kourotrophos, the latter replacing the mother of
orphaned children.33 Childbirth, aside from coming into life in an environment of
extreme dangcr --in the more unfortunate cases being a mixture of birth and
death-- is also the completion of the girl’s dest’y, and the beginning of a new
being who is to be initiated through the different and difficult stages of its life. As
Kourotrophos, the function of Artemis is to nourish the young, make them grow
and mature until they have become accomplished adults, the boys turning into
citizen-soldiers and the girls into wives and mothers.34 Furthermore, the process of
pregnancy and childbirth which as a whole represents a transitional period, places
the woman in an abnormal condition physically, and socially, in a state of
isolation35. The marginality of the mother, as well as that of the new born, still
foreign to any rule of civilization and similar to an animal,30 falls within the sphere
of Artemis as a goddess of fertility and the growth of humans, animals and
vegetation3’.

Artemis as goddess of transition The concern of Artemis with marriage

brings her close to Hera, their functions however remaining distinct. As goddess of

31 Dowden 1989; 44,

32 §ce Kondis 1967: 161, 173-175 and pl. 106; Cole 1984; 239; for Artemis’ conncection with the
diseases of virgins and the practice of dedicating garments to the goddess by girls: the Hippokratic
treatise Peri Parthenion 13; Osborne 1985: 158.

33 Bevan 1986: 21 and 1987: 19; Price 1978: 121-122; for the bear as kourotrophos, sce also
Bachoffen 1863: passim, csp. 4-5.

34 Vernant 1986: 19, 22.

35 Van Gennep 1960: 41; Osbornc 1985: 170.

36 Vernant 1986: 22; on the new born perceived as a stranger sce Van Gennep 1960: - 50.

37 See also Vernant 1986: 16, 19; Lloyd-Joncs 1983: 91; Farncll 1896: 428-429.
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transition, Artemis is concerned rather with the preliminaries of the marriage, as
the girl who has so far been under the goddess® protection is about to leave her. At
Sparta, the young girls who had been placed under the protection of Artemis, upon
reaching a certain age, passed to the protection of Helen, whose task was to make
them into women in her image; this passage was marked by an initiation rite which
involved segregation, disorder and reversal of sex roles.38 Thus, a young girl was
put in the hands of a woman called the nympheutria, who would shave her head
and dress her like a man (Plutarch Lykourgos 15.5), so as to exorcise savagery and
finally control it.39

Every Athenian girl had to perform the sacrifice known as proreleia before
her wedding (Euripides, I4 433)30. The first day of the gamos (proaulia hemera),
belongs to the goddess. On this day, the young bride dedicates her toys to
Artemis?! (Anth. Palar. 6.59), as she is about to enter a transitional stage which will
be completed only with the birth of the first offspring.42 Thus, the role of the
Arkteia at Brauron (and also Munychia - see below) is to integrate and prepare the
girls for a proper entry into society and the assumption of their réle as mothers and
wives.43 An absolute requirement for marriage, at least according to the myth44,
the rite of Arkteia smoothes a passage otherwise uneasy, by taming the young girls
and chasing away any remaining tendency towards insubordination and savagery,
associated with their unstable age45. The story of Melanippos and Komaitho, the

aition for the allied cults of Artemis Triklaria and Dionysos Aisymnetes at Patrai

38 Cantarella 1987: 21; Brelich 1969: 113ff.; for Helen as a goddess of vegetation and fertility see
Lloyd-Jones 1983: 95; Calame 1977: 333f.

39 Vernant 1986: 45. .

40 Burkert 1972: 75 n.20; Lloyd-Jones 1983: 94.

41 See Cantarella 1987: 45 on marnage ceremonies.

42 See Dowden 1989: 44.

43 See Cole 1984: 233, 238-244.
4 See Osborne 1985: 165. Perhaps not all the Athenian girls took part in the rite but only those

whose financial situation permatted them to do so (see below).
45 On the hiterary image of marriage as taming and the interaction of the wild and the tamed 1n the

actiology of the Arkteia see Osborne 1985: 165.
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(Pausanias 7.19-20), represents what the Arkteia strives to avoid: untimely entry
into maturity, in an improper manner. The two adolescents refused to abide by the
rules of a union socially accepted and regulated, thus leaving their feclings
unrestrained and attracting the wrath of Artemis.? Another example to be
avoided by young girls is that of Atalanta. Abandoned and raised by a bear
(Apollodoros, Bibliotheke 3.9.2; Lykophron, Alexandra 137 and scholion; Ailianos,
Variae Historiae 13.1),47 Atalanta grew up in the wilderness. Her unwillingness to
complete her destiny and be married turned Atalanta’s courtship into a race
(Hyginus Fabulae 185.2), in which the prize was either Atalanta or the life of her
defeated suitors. When finally vanquished by Melanion (Apollodoros 3.9.2) or
Hippomenes (Hesiod, fr. 74, 76 M.-W.), Atalanta, because of her excessive
savagery, was incapable of proper conduct and therefore violated a sanctuary of
either Zeus (Apollodoros 3.9.2; Hyginus Fabulae 185) or the Mother of the Gods
(Ovid, Metamorphoses 10.686), ‘or which both she and Melanion were turned into
lions#8. The world of Artemis, unlike that of Atalanta, is open to adulthood, and
the rites pertaining to the goddess are intended to take the young to their
destinies.49 One of the functions of the Arkteia must have been to avert the
excesses represented by Komaitho (untimely entry into maturity) and Atalanta
(refusal of one’s destiny). Thus Artemis acts as guardian of the limits and contact
points between the uncontrolled fertility of uncultivated nature and the rejection

of marriage, to achieve a balance between wilderness and civilization; the

46 Artemis sent death and pestilence upon Patrai. When consulted, the Delphic oracle ordained that
the pair be sacrificed. The sacrifice was to be repeated annually with the most beautiful
representative of each sex as sacrificial victims. The hero Eurypylos, arriving with a chest
containing thc image of Dionysos, puts an ¢nd to this sacrifice and turns it into a harmless rite in
which the young people bathe in a river henceforth called Meilichos (previously Ameilichos). See
Nilsson 1957: 216-225; Calame 1977: 73, 245, 273; Lloyd-Jones 1983: 91; Hughes 1991 86-88

47 According to other versions Atalanta was the daughter of Tasos, son of Lykurgos of Arkadia, and
Klymene, daughter of Minyas (Apollodoros 3.9.2) or of Schoincus, son of Athamas (Hesiod, fr. 72,
76.20 M.- W.= Apollodoros Bibliotheke 3.9.2, quoting Hesiod "roi Tweg écepor”).

48 Vernant 1986: 20.

49 Vernant 1986: 21.
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integration of the young into the stable world of the adult cannot be achieved
without the goddess who guards its frontiers0.

Brauron Artemis was worshipped at Brauron as goddess of childhood and
infancy, protector of young, unmarried women, as well as goddess of the hunt.51
The numerous dedications of statues of young boys and girls reflect the concern of
the goddess for childbirth and protection of children.52 The presence at Brauron of
jewellery, mirrors, and pottery representing scenes of domestic activity as well as of
utensils for spinning and weaving such as spindles, loom weights and objects called
epinetra (the exact use of which has not been determined>3) suggests that the cult
was concerned with the training of young girls in the tasks they were expected to
perform as wives and mothers.54

Viewed by ancient writers either as a rite (telete: Hesychios sv dpktewr), or a
mysterion (schol. Aristophanes Lysistrata 645), the Arkteia takes its name from the
bear which the girls were required to imitate in honour of the goddess>d (Swdas sv
apkrot; schol. Aristophanes Lysistrata 645), perhaps envisaged as a bear herself.

Krateriskoi from the sanctuary at Brauron representing girls either nude or
dressed in short chitons, running, sometimes towards an altar upon which a flame
burns, have been connected with this ritual, 3 the krateriskoi being used in the

course of the ceremony, for pouring libations on the altar.57 Judging from the

30 D¢ Polignac 1984: 52; Vernant 1984: 17.

S Carz 1984: 238

52 Kondis 1967: 180, 190; Price 1978: 121-122; Cole 1984: 238; on Artemis Kourotrophos see Kahil
in LIMC 2.676.720 (marblc rclief from Rome, first quarter of the 4th century B.C,, figuring
worshipers presenting a child to Artemis);  2.676.721 (terracotta statuette from Brauron, middle of
the Sth century B C., representing Artemis Kourotrophos carrying a little girl) and commentary
2.743- 752 (Artemis as protectress of childhood and family). For Artemis and Apollo as
kourotrophot sce also Calame 1977: 206-209.

53 Kondis 1967: 186, 189; Kahil 1963: 12 & pl. 5.

4 Cole 1984: 239-240.

55 Calame 1977: 187 sce also Walbank 1981: 276-81.

56 Kahil 1963, pl.6; 1965: 20-33 and fig. A-C; 1977: 86-98; 1981: 252-63; Sourvinou- Inwood 1985:
125-146 & pl. 7,8,; on ritual nakcdness see Osborne 1985; 169.

37 Kahil 1965: 24 and platc 8.8.
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presence of Artewais and Apollo on an Athenian vase, together with a man and a
woman wearing bear masks (priest and priestess) and from the passage of
Hesychios which defines the bear both as the animal and as the priestess of
Artemis ("apxtoc-...kol T0 {igov kai N i€peta TG "Aptépdog”), as well as from the
material presence of a bear at Brauron, L. Kahil suggests that a mysterion was
performed at Brauron in connection with the Arkteia.58 The cult aition speaks of
the killing of a sacred bear by the brothers of a little girl whom the bear had
scratched3. When the angered Artemis sent plague and famine, Apollo ordered
the sacrifice of a daughter by her father. Most versions contain a story of
substitution, an animal being sacrificed instead.59 By imitating the bear, the girls
expiate the original fault, ritually participating in the wildness of the animal.6! |
would go further, suggesting that they partake of the nature of the goddess herself
and identify with her through an animal which is so closely connected with the
goddess.52 The connection between Artemis and the bear can also be seen at
Kydonia in Western Crete, where the cult of the divine nurse of Zeus, Kynosoura,
transformed into the constellation of the Little Bear, was connected with the pre-
historic cave at Akrotiri, north-west of Chania, still called the "Cave of the She-
Bear", as well as with the cult of Artemis at Aptera.63 The presence of bears in

connection with Artemis and motherhood is attested also in the form of

58 Kahil 1977: 93 and fig.7 (thc mask), 91 and fig. 4 (the bear); Cole 1984: 240 disagrees that the
mysterion itself could have been represented on vases.

59 Dowden 1989: 35 considers the bear scratching the girl's face an initiatory mutilation, familiar in
other cultures; see also commentary by Osborne 1985: 166.

60 See Sale 1975: 265-84.

61 Cole 1984: 242,

62 Kallisto, who was changed by Arteinis (or by Hera: Pausanias 8.3.6-7) into 4 bear for conccaling
her pregnancy (Hesiod, fr.163 M.-W.; Apollodoros, Bibl. 3.8.2; Qvid, Metamorphoses 2.5.401-495;
Pausanias 8.3.6; Hyginus, Fabulae 177) is considered to have been initially the goddess herself
(Fontenrose 1981: 69-85); the sanctuary of Artemis Kalliste lies ncar Skias in Arkadia on 2 mound
taken to be the tomb of Kallisto (Pausanias 8.35.8); scc Jost 1985: 190 (location of the tomb), 406-
410 (rejecting the connection between Artemis Kallisto and the bear); Bevan 1987: 19 supports the
association; statuettes depicting Artemis with bears: Kahil in LIMC 2.676.722, 723a, 724
(uncertain); on the human characteristics of the bear, sce Osborne 1985: 163, 167.

63 See Price 1978: 88-89, citing Willetts 1962: 275f.
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dedications in her sancwaries, particularly that of Artemis Orthia, where Artemis
and Eileithyia were worshipped as goddesses of childbirth.64 There is also an
intimate connection among bears, Iphigeneia and the Brauronian cult. According
to tradition, Agamemnon’s daughter Iphigeneia (or Iphimede®5), was s.crificed to
Artemis at Aulis® before the departure of the allied Greek forces for Troy, at the
goddess’ command (Kypria®7; Aischylos, Agamemnon 126-36, 198-201; Euripides,
1A 1587); in a variant version a deer was substituted for the girl (Kypria, followed
by Euripides /T 28ff, where Iphigeneia becomes the first priestess of Artemis in the
land of the Tauroi) or a bear (Schol. Aristophanes, Lysistrata 645).68 The latter
substitution concerns the ritual at Brauron. C. Sourvinou-Inwood®9 sees in
Iphigeneia’s gesture of shedding her robes (Aischylos, Agamemnon 239: "kpoxov
Popac €g nédov xéouoa"), a correlation with the Brauronian practice of "shedding
the krokotos" mentioned in Aristophanes, Lysistrata 645. By using the Ravenna
codex of Lysistrata (137, 4A) which reads "kotox€éovoa Tov xpokwtov", in
correlation with krateriskoi depicting nude girls, she suggests that "shedding the

krokotos" was a ritual act marking the successf* .. fulfilment of a "bear’s career", the

64 Sce Bevan 1987: 17-21, esp. 20-21,

65 Hesiod fr. 23a M.- W. Scc Solmsen 1981: 353-358; Dowden 1989: 46 & 212 n.62 argues that the
Lincar B Iphimede /Iphimedeia (PY Tn 316) cannot come from <w>is (might), but rather from
an adjective (1c) attested by Hesychios (sv 'Iguyévewr “Aptepis), the meaning of which might
be "pretty”, thus making "Iphigencia” an equivalent of "Kalligencia”. However, the equivalent of 1ig
given by Liddell and Scott 1968 sv, is tax0c,

66 Dowden 1989: 47 sces Iphigeneia as a prototype for girls performing a passage rite; Foley 1982:
171 considers Iphigencia’s marriage/sacrifice to have been undertaken with a hint of re-birth or
surviv. i, ratificd by Artemis’ substitution of a deer for Iphigenia, "if the play closed this way".

57 Proklos, Chrestomathia 1:

"Kahxowtog be eindvtog thy T Oeod privw kot '1pryéveiar

kel evoavtog Boew tf "ApTémdi, we éni yauov abthy "Axiet
peomeudauevol, Blew émxepobow. "Aprepic b cdThiv
eEcpndoaca, eic Tovpous petakopilet kai dBavatov nolei Elapov
€ avti tiig k6png nopioNat T Pupd.”

68 Yet another versicn states that Iphigencia was changed by the will of Artemis into Einodia (hence
into Hekate through the identification of latter with Einodia) being called ""Aptenw Eivobinv
npdnoAor kAvtob ioxewipng” (Hesiod, fr. 23a M.-W.; fr. 23b; Pausanias 1.43.1 "otda 8¢ ‘Hotobov
nowoavta €v Katodhdywt M'uvonkidv ‘Idryévewn olx anoBaveiv, yvount bé ‘Aptéuboc 'Exédtny
elvar’; Stesichoros Ir, 215 PMG). See also Schachter 1981: 96-97.

% Sourvinou-Inwood 1971: 339-342; sce also Stinton 1976 11-13.
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exact ritual which Iphigeneia performed before her sacrifice.”0 Iphigeneia, once
perhaps an independent goddess’! or a heroine’2, was herself connected with
childbirth and received as dedications the garments of women who died in labour
(Euripides IT, 1450-1467).

By imitating the bear and partaking of its savagery’3, the girls at Brauron,
like the boys in the sanctuary of Artemis Orthia at Sparta, were allowed to
experience a change of identity (see below) as part of a transitional phase, the final
purpose of which was their passage into maturity. Thus, the meaning and function
of the Arkteia, based on Artemis as protectress of women in labour and
Kourotrophos, was to prepare girls for marriage and childbirth. The Arkteia or a
similar ritual was performed in the sanctuaries of Artemis Munychia at Piracus™
and on the Athenian akropolis, of Arterms Aristoboule in Athens and Melite, as
well as in the sanctuary of Artemis Tauropolos at Halai Araphenides, where
krateriskoi connected with the ritual have been identified.”> At Aulis, the girls
would have been not bears but deer.”0 "Playing the deer for Artemis" is suggested
by an inscription from Demetrias-Pagasai (/G 92 1123), which records a dedication
to Artemis of Pagasai made by Dyantis daughter of Melanthias, who has served as
a Nebros (deer) for the goddess.

The question whether all girls participated in the Arkteia or only a select few,

those who could afford the cost”7, has often been addressed. ""he passage of

7 Sourvinou-Inwood 1971: 341; Osborne 1985: 164 (the link between the arktor and Iphigencia).

7' See Sale 1975: 274,

72 Dowden 1989: 45; for the plan of thc sanctuary and the heroon of Iphigencia see Kahil 1963,
pl.16; 1977: 96.

3 Cole 1984: 242.

74 Kahil 1991: 518; For a discussion of Artemis Munychia at Piracus, sce Garland 1987, 113-114 and
208 (notes).

75 Kahil 1981: 254-255; 1991: 518; for the similaritics between the cult of Artemis at Brauron and
Munychia, see Sale 1975: 255-284, who suggests that the “story of Iphigencia at Aulis began life as
a obscure Munychian templc-legend” and moved from Aulis to Brauron to Munychia, although
Iphigeneia never reached the last destination.

76 See commentary by Dowden 1989: 41,

77 Dowden 1989: 26.

18




78

Aristophanes (Lysistrata 641-64778) remains problematic and we are constantly
reminded of the fact that only two girls served as arrhephoroi for Athena, although
they may have represented all the girls born at the same time™. By analogy, Lloyd-
Jones argues that only a small number of girls represented an entire age group.80
Ch. Sourvinou-Inwood also argues against the possibility that all the girls served as
bears, despite E. Simon’s opinion that the poor quality of numerous krateriskoi
proved every young girl’s participation in the Arkteia.81 Analogically, not all
Athenian youths served as ephebes but only those of the hoplite class.8?

The same passage of Aristophanes seems to imply that the girls were at least
ten years old, while the scholiast on the passage states that the bears were between
five and ten. Ch. Sourvinou-Inwood has demonstrated, through a series of
iconographical analyses, that the "bears" on ritual Krateriskoi were five to
seven/eight years old (the younger ones) and ten (the older ones), concluding that
the Arkteia represented a rite of transition from childhood to puberty83. However,
its social and religious implications make the Arkteia much more than a simple
puberty ritual 84

Artemis Orthia85  Another rite of transition, this time concerning ephehes,

took place in the sanctuary of Artemis Orthia at Sparta. As in the case of the

"enta pév € yeylo ' eVBug rippndopouy:

€T’ GAeTpig 1 DeKETIC OVTQ TAPXNYETL

Q' €xovon OV kpokwTiw &pktos || Bpaupwviow:
kéxavmépour ntot’ oboa Tais ke xouo’
ioxadwy oppadoy.”

xqt' €xovoa Bentley; xotéxovoa I'BC: xatoxéovoa R.

" Sce Lloyd-Jones 1983: 92 & n.32, referring to the comment by Wilamowitz 1927: 162 on the
number of the girls who served as arrhephoroi; on the age of the arrhephoroi see Osborne 1985:
165.

80 Lioyd-Jones 1983; 93.

81 Simon 1983: 86; Ch. Sourvinou-Inwood 1988: 115-116.

82 Osbornc 1985: 4.

83 Sourvinou-Inwood 1988: 1-67; Osbhorne 1985: 165.

84 See Osborne 1985 172ff., for the political and social implications of the Arkteia.

8 The meaning of the epithet is not germane to my argument herc. Sce Appendix I for one possible
interpretation.

19




Arkteia, it may also have been reserved to the upper classes. Osborne’s argument
that not all the young Athenians served as ephebes but only those of the hoplite
class (see above) may also have been valid for Sparta, where not all the youths
were flogged but only those who were destined to rank among the fiomoioi. The
flogging of the Spartan ephebes is reported by various sources, some ancient
authors stressing the cruelty of a ritual which they attributed to a foreign goddess
(Pausanias 3.16.9: "€k twv Papfapwv”) and others recording incidents of death
under the whip of ©rthia (Plutarch, Lykourges 18.2: "noA\obc Inl 10U Pwpol tiig
'OpBiag €wpaxopev <év> anoBufiokovtog taic TAnyaic.": Apophthegmata
Lakonica, 40 (239C-D); Cicero, Tusculan Disputations, 2.14.34;). Xcnophon
(Lak.Rep. 2.9) reports a rite of stealing cheeses from the altar of the goddess by
groups of young boys, who were in turn pursued and whipped by other groups of
young boys. Plato (Leg. 1.633B) allvdes to the same custom. On the basis of the
different reports of the same ritual, Hughes concluded that the rite mentioned by
Plato and Xenophon eventually degenerated into the brutal scourging and that the
myth of human sacrifice (replaced by Lykourgos with the whipping of the ephebes,
so that the altar would always be filled with human blood: Pausanias 3.16.9-10)
was invented only when the ritual had assumed its bloodier form, a development
contrary to the "mitigation" often present in myth.80

When incorporated into the sphere of Artemis, the ritual assumes a different
role and the masks worn by the ephebes serve to provide an alternative identity in
order to eliminate any tendency which might lead them astray from the course of

becoming warrior-citizens87: grotesque masks3® representing different types --the

86 Hughes 1991: 80. For another possible origin of this ritual cruelty, sce Appendix 1.

87 Vernant 1984; 14-15; 1986: 39-54, esp. 29-30 on the duality of the mask.

88 See Dickins G., in Dawkins ct al., 1929: 163-186 ("The Masks"); the custom of dedicating masks
arouse according to Dickins (p. 165) carly in the 7th century B.C. and began to become popular at
its very close, although one "warrior” mask was found in a purcly Geometric layer. Sce also
Boardman 1963: 6, who suggests that the scries did not begin before 600 B C.
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shy, the vulgar, the ugly, the vile and the coward-- are put on in the course of the
ritual in order to eliminate these undesirable tendencies. The flogging of the
ephebes, which might have Punic-Phoenician origins®9, becomes in a Greek
context the supreme trial, possibly intended to remove the greatest fear of all: the
fear of the blood which would be spilled on the future battlefields and ultimately,
the fear of death. If indeed substituted by Lykourgos for a human sacrifice
performed at random (Pausanias 3.16.10), the flogging may represent an initiatory
death (which might occasionally have turned into real death), followed by a rebirth
of the ephebe as a citizen with full rights.% This "death" would be both the end of
the ordeal of a childhood spent in humiliation during which the child resembled a
helot?1, also perceivable as a non-existence, and the beginning of a real life, as a
homoios, a fully integrated citizen.?2 The rite of passage clearly belongs to Artemis.

The presence of Artemis in the context of war is motivated mainly by her
function of Kourotrophos?3; she is there in order to protect those whom she had
brought to the threshold of maturity and are beginning their adult lives as warrior-
citizens. The motivation is also territorial, as battles tend to be fought in spaces
considered to be the domain of the goddess: marginal areas, disputed frontiers
(eschatiai), where the goddess is always present?4, Not a warrior goddess
traditionally, Artemis has no place within the battle ranks and is easily intimidated
by an angry Hera, harshly ordering her to restrict her activity to the mountains and
the hunting of wild animals (Homer, lliad 21.486). Even in later times, Artemis

was not perceived as a warrior but as a guide, and her presence was more strongly

89 Carter 1987: 381: "The whipping of the ephcbes on Ortheia’s altar could be a substitution for the
original rite of child sacrifice introduced by the Phoenicians".

90 Brelich 1969: 203-7; Van Gennep 1960: 75; Burkert 1985: 260-1; Hughes 1991:  80-81; Vernant
[984: 21-22,

91 On the treatment of the helots and their "less than human” status, see Ducat 1990, esp. 107-127
("Les moins qu'humains”),

22 Vernant 1984: 21-27.

93 Sce Lonis 1979: 200-203; Vernant 1988: 223; Brelich 1961; 83-4.

94 Sce Brelich 1961, esp. 46-52.
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felt in the moments which preceded the actual battle or whenever the war leaned
towards a disastrous end, in the so called "wars of annihilation", when the existence
of an entire community, including women and children, was threatened with
extinction.95

The réle of the preliminary sacrifice offered to Artemis was to ensure that in
the transition from peace to war, savagery would not prevail.?, The sacrifice was
performed in front of the troops (Xenophon Hellenika 6.5.18: Thucydides 6.69.2)
when the enemy was in sight. Xenophon (Hellenika 4.2.20), writing about the battle
of Nemea in 394 B.C,, states that the distance between the two armies was less
than one stade when "the Lacedaimonians, after having sacrificed to Agrotera the
usual goat, advanced towards the enemy". The sacrifice, consisting of a goat, an
animal neither wild nor fully domesticated¥’, was pertormed in perfect order, when
the two sides were visible to each other "aUt@v kol T@v noiepivv dpwvtwy”
(Plutarch, Lykourgos 22.4). If the omens were favourable the army advanced
calmly towards danger ("éni tov kivuvov"), without leaving a single gap in the
phalanx "unte Sidomaoua noolvTwy €v T ddrayyt uhte Talg Puxaig
Bopufoupévwv" (Plutarch Lykourgos 22.5). No signal for advance could be given
before receiving the favourable omens. In such a case, a second sacrifice to
Artemis was required, at the risk of being killed by the enemy (Plutarch Aristeides
17.7-10). An interrupted sacrifice was seen as a bad omen. According to Plutarch
(Agesilaos 6), the fact that Agesilaos’ sacrifice to Artemis at Aulis before his
departure for Asia in 396 B.C. was interrupted by angry Boiotians, was an omen
for the ultimate failure of the expedition. The massacre by wolves of the goats

(xoTowddec), which the Spartans had taken along to lead the flocks of sacrificial

95 Ellinger 1978: 7-35; 1987: 88-99; for Artemis Hegemone and Sotcira, sce Vernant 1988:
224; Farnell 1896, vol.II, p. 576, 585-6 n. 67 and 123.

% Vernant 1988: 221-239,

97 Vernant 1988: 231,

22




sheep, predicted a bad end for the battle of Leuktra as well (Pausanias 9.13.5).
Thus, the sacrifice to Artemis performed in the moments before combat was
marked by extreme tension and insecurity. It occurred at the end of what was
known and familiar and at the beginning of what would be uncertain and confused.
The ambiguity and tension of these particular moments required that they be
dedicated to the goddess who rules over the eschatiai.98

After a successful battle, thanksgiving sacrifices were offered to Artemis in
recognition of her aid. Five hundred goats were sacrificed annually after the battle
of Marathon (Xenophon Anabasis 3.2.12; Herodotos 6.117; Plutarch De Herodoti
Malignitate, 27), three hundred according to Ailianos (Variae Historiae 2.25). At
Athens one of the functions of the polemarch was to sacrifice to Artemis Agrotera
and to organize games and funerary sacrifices for those who had died in combat
(Aristotle, Athenian Politics, 58.1). The goddess’ presence appears in the form of a
light (moonlight in the case of the Greek victory at Salamis: Plutarch, Moralia
349F), or in the form of an unusual clarity of vision and mind, even in the most
hostile circumstances. Thrasyboulos and his followers were able to find their way
to Munychia during a moonless night and surrounded by a terrible snow storm
(Xenophon, Hellenika 2.4.14)99, guided by a flame, a manifestation of Artemis
Phosphoros.190 On the other hand the visibility and judgement of the enemy are
darkened by the action of the goddess and their minds are filled with panic
(Diodorus 14.32.3). They are incapable of discerning clearly or of taking the right
decisions. According to Pausanias (1.40.2-3), the soldiers of Mardonios, blinded by
Artemis Soteira, were easily defeated by the Greeks after having wasted their
arrows against a rock, the sound of which seemed human to their disturbed senses.

The same panic overtook the Gauls when they attacked Delphi in 279 B.C.

9 On the military mantike, sce Pritchett 1979: 47-90.
99 §ee also Pritchett 1979: 124
100 §e Vernant 1988: 227.
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Confused by a snow storm and by the blurred light of nightfall, unable to recognize
their shields or the sound of their own language, they massacred each other, having
fallen into "&yvowx” (Pausanias 10.23.6-8).101

The goddess’ intervention, also as kourotrophos, is to be recognized by similai
actions in the so called "battles of despair", in which Artemis protects not only the
youths over whose paideia she had so far watched but an entire community in a
vulnerable and defenceless state. By the annihilation of this community in danger,
the order which Artemis helps to preserve would be permanently disturbed and
the outcome would represent an unacceptable transgression of both divine and
human laws. The festival of the Elaphebolia, celebrated at Hyampolis (near
modern Kalapodi) in honour of Artemis Elaphebolos (IG 9.1.90; Plutarch De
Mulierum Virtute, 244b-¢; Pausanias 10.1.6-10; Polybios 16.32.1) commemorates
the episode of the "Phokian despair", in the conflict between Phokians and
Thessalians near Hyampolis. The role of Artemis in such "wars of annihilation” has
been analysed by Ellinger in a series of articles102, The Phokian victories analysed
by Ellinger are examples of a conflict which has been described as "&onovdog."
(Plutarch Mul. Virt. 244b); they are "wars of annihilation”. The position of Artemis
in relation to such wars is further explained by the fact that the "war of
annihilation" is first of all an unequal combat.103 The Phokian victory over the
Thessalians at Kleonai near Hyampolis, commemorated by the Elaphebolia, was
perceived as the direct result of a desperate solution proposed by Daiphantes of
Hyampolis, at a time when the Thessalians were about to wage a "war of
annihilation" in response to a widespread Phokian rebellion, and following the
defeat of the Phokian leader Gelon who perished together with his picked men at

the hands of the enemy (Pausanias 10.1.5). Daiphantos gathered all women,

101 gee Pritchett 1979: 31.
102 Ellinger 1984: 51-67;1978: 7-35; 1987: 88-99. Sce also Pritchett 1979: 55.
103 Ellinger 1978: 8.
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children and goods near a funerary pyre under the guard of thirty men, who were
to kill the women and children, burning them as sacrificial victims together with
the goods in case of defeat, and then kill each other or let themselves be killed by
the Thessalian cavalry (Pausanias 10.1.6-7; Plutarch Mul. Virt. 244c).

The battlefield is north of Hyampolis. At its southern extremity, c. S km from
Hyampolis is the sanctuary of Artemis Elaphebolos, at the very entrance of the
pass, a corridor measuring a few hundred meters in width and some four km in
length along a north-south axis. Located in a position of eschatiai, within a frontier
space represented not as a clear separating line but as a succession of transitional
zones at the margins of cultivated areas, the sanctuary is inseparable from the
battlefield. 1™

Two other episodes, seen by Herodotos as manifestations of the eternal
hostility between the Thessalians and the Phokians, took place "a few years before
the expedition of the King (Xerxes)" (Herodotos 8.27; Pausanias 10.1.11). On the
one hand, the Phokians, having retreated on Mount Parnassos, crushed the
Thessalian infantry through a trick devised by Tellias of Elis, the prophet of the
Phokian army, "upon whom rested all the Phokians’ hopes of salvation" (Pausanias
10.1.9): under a full moon, six hundred chosen men (five hundred according to
Pausanias 10.1.11) whitened their faces and took the Thessalians by surprise. The
latter, fearing a divine appearance, were overtaken by panic to the point of not
being able to defend themselves. In this state of mind they were easily massacred
by the six hundred, whose order was clear; to kill all those who were not
"whitened". On the other occasion, the Thessalian cavalry was defeated in the pass
of Hyampolis!®5, after the Phokians had dug a ditch across and filled it with

amphorae, causing the horses of the Thessalians to stumble and fall, overturning

M4 See Ellinger 1987: 94-95,
105 This route has been suceessively taken by the Thessalians, Persians, Macedonians and Romans.
Sce Ellinger 1978: 13,
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and killing their riders (Herodotos 8.28; Pausanias 11).1.3).100 These episodes,
which have in common the fact that victory was secured by a "trick", have
traditionally been spread throughout the Archaic period, the Phokian liberation
around 575-570 B.C. and the conflicts described by Herodotos shortly before 480
B.C. More recent theories however argue in favour of a single war which
supposedly occurred shortly after 510 or 491 B.C.17

The aciions of Artemis in the last two episodes can be defined, as in other
instances seen above, in terms of visibility/non-visibilty. The whitened warriors
more visible than usual in the light of the full moon, to the point of sceming
-supernatural, are superior to their enemies exactly because of their excessive
visibility. In the other episode they prevail through invisibility, being hidden from
the eyes of the Thessalian invaders. The physical phenomenon is paralleled
psychologically by the clarity of mind which Artemis confers to those under her
protection in contrast to the panic and confusion she inflicts upon their ecnemy.

Artemis as protectress of colonies The function of the goddess as
protectress of communities in danger can be seen in the case of the colonies as
well, eschatiai of the mother city, living in a permanent state of uncertainty as to
their existence and often threatened by large and hostile native populations. More
than a goddess of colonization, Artemis has been perceived as a goddess of
hellenization, presiding over the integration of certain indigenous clements into
the world of hellenism108, The colonies belong to the sphere of Artemis inasmuch
as they are margins, extensions of the original city, bordering an unfamiliar and
sometimes dangerous environment.109 Conseqently, the location of sanctuaries of

Artemis in the colonies differs from their location in the motherland. The

106 For a detailed treatment of these cpisodes sce P. Ellinger, cited above.
107 gee Ellinger 1978: 90.

108 Frontisi-Ducroux 1981: 46.

109 See Malkin 1987, passim; de Polignac 1984: 23-126.
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sanctuaries which in Greece itself are placed at the eschatiai of the oikoumene,
often in zones where land and water meet to create a space by its very nature
escaping the control of man, become sanctuaries of the agora in the colonies. This
central location can be explained by the fact that the entire colony is perceived as
an eschatia, rather than by a change in the nature of the goddess.110

In the process of colonization Artemis came into contact with local deities
whose natures were more or less similar to hers, as was the case in the East, where
the Greeks met with an older and more sophisticated civilization than their own.
This contact affected the perception of Artemis in the major cult centres of Asia
Minor in different ways. In places such as Ephesos, the assimilation of Artemis
with a local mother goddess was more striking than at Miletos, where the influence
of the goddess’ Asiatic counterpart was hardly visible.111 The question how much
of the new Asiatic Artemis is the continuation of the ancient goddess of the earth
and how much of her Hellenic character has been preserved will be treated in the
second part of this thesis, as will the nature, functions and worship of the Oriental
Artemis.

Summary In the light of recent scholarship, Artemis is a goddess of
undefined space, on all its levels --human, animal, vegetal-- a goddess of transition
who, presiding over the eschatiai, watches over the proper completion of things.

The possible presence of Artemis in Linear B tablets from Pylos and perhaps
from Knossos proves the antiquity of her worship. Mistress of nature, Artemis
haunts the mountains and the deep forests, protecting the wild space from human
intrusion; as seen in the myth of Aktaion, human violation of the non-human space

causes the de-humanization of the intruder. In the same way, the goddess defends

110 For a discussion of the location of thesc sanctuaries see Schachter 1992: 1-57, esp. page 50.

11 Qn Artemis at Milctos see Tuchelt 1989: 143-217, esp. 180-187 (the archaeological finds); 1992:
25-38 (the temple of Artemis at Didyma); Ehrhardt 1983: 148-161 and notes on p. 351-375
(Milctos and its colonics).
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the cities of "just men" from savagery and excess. The two species, civilized and
uncivilized, must preserve distinct identities, and it is Artemis who achieves their
proper balance, by cautiously permitting a certain overlapping of the two, while
keeping them firmly apart.

Artemis’ protection of animal cubs, which falls within the concept of the
goddess as Potnia Theron, is compatible with the goddess’ regulatory function: the
cycle of life must be completed, and any breaching of the proper order of things
will eventually attract the wrath of the goddess; untimely slaughter of young
animals will prevent them from completing the course of their destinies. The
protection, as well as the destruction of the same animals, represented by the fire
of Laphria, are reflected in other aspects of the goddess: "a lion to women”, the
goddess is also invoked to assist in childbirth, together with Eileithyia. Why was
Artemis chosen for this purpose? First of all, childbirth is a double transition: that
of the chilc! from physical non-existence into existence and that of the mother from
social non-existence into social existence. In the case of the mother’s death, the
new-born child would be left in the care of the goddess as Kourotrophos. Second,
chilbirth, besides being a transition in and out of life in an environment of extreme
danger, is also the completion of the girl’s destiny and the beginning of a new
being, who is to be initiated through the different stages of its life.

The Arkteia at Brauron was intended to prevent excesses such as untimely
entry into maturity or unwillingness to complete one’s destiny. The réle of the
Arkteia might have been to integrate and prepare the girls for a proper entry into
society and the assumption of their roles as wives and mothers. A similar ritual,
this time involving ephebes, took place in the sanctuary of Artemis Orthia at
Sparta. Whether or not Ortheia is the Ugaritic goddess Asherah (much more
research is needed before reaching a conclusion), the ritual was essentially Greek

and its meaning was connected with the integration of the young into society. If it




was indeed substituted for human sacrifice, the flogging of the ephebes may
represent an initiatory death, followed by a rebirth of the ephebe as citizen with
full rights. This "death” would be both the end of a childhood spent in humiliation,
equal to non-existence, and the beginning of a true existence, as a fully integrated
citizen.

Unlike Athena, Artemis is not a warrior-goddess and has no place on the
battlefields. However, the moments before engaging battle clearly belong to this
goddess. The purpose of the preliminary sacrifice to Artemis was to ensure that
she would not permit savagery to prevail over order. The presence of the goddess
was more strongly felt in so-called "wars of annihilation" which threatened the
existence of an entire people. Her intervention in these situations is motivated by
her réle of protectress of the vulnerable, this time an entire community threatened
with extinction. Her actions are psychological rather than physical: she confers or
denies a certain clarity of vision and judgement. Moreover, as wars often take
place in disputed areas, where the power of the goddess is absolute, the moments
before combat being of a particular ambiguity and tension, they fall within the
sphere of the goddess who rules over the eschatiai. Colonization, another form of
aggression, requires the goddess’ presence owing to the very nature of the colony.
The almost permanent state of uncertainty and the continuous need of the Greek
colonists to coexist with native populations in a hostile envirnment, made Artemis
a major goddess in the Greek colonies, the goddess herself taking on a more or

less indigenous form.
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PARTII - The Asiatic Artemis

Introduction

In the process of colonization, deities and cults were transplanted from the
mainland to the newly founded colonies. As the degree of contact between Greek
colonists and native populations varied from place to place!!2, the effect on the
Greeks gods could have been minimal or massive, depending also on the functions
of the individual god; Poseidon, the pan-Tonic ethnic god remained strictly
Greek!13, while other deities such as Apollo, Zeus, Hera, Aphrodite and especially
Artemis underwent the influence of local cults to a larger extent. The purpose of
this part of the thesis is to investigate the worship of Artemis in the east, as a
goddess whose nature was both unchanged and changed by the effects of
immigration.

The first part of this thesis has shown the Hellenic Artemis as a goddess
whose field of competence --whose poipall4-- was the critical transitions faced by
individuals and communities. At the level of the individual she exercised her power
at birth, puberty, and maturity, preparing the person -- or beast-- to play
her /his/its role in life; male humans were intended to become warriors and
hunters, females to become mothers, beasts to be tamed either by hunting or
husbandry. At the communal level, the function of Artemis was extended to cover
the areas between wilderness and civilization, matching the individual’s untrained
and trained states, and between safety and danger, again matching the individual’s

exposure to life-threatening experience. Because of her functions, the Hellenic

112 For a general survey of this problem, see J.-P. Descocudres ¢d., 1990, Greek Colonists and Natve
Populations, Oxford.

13 poseidon’s cult epithets in Asia Minor (c.g." Agddrews, 'Elkdviog, 'OpBdoiwg, Gpatpus,
dutédpiog) go back to Greece, unlike some epithets of Apollo or Artemis, which show a higher
degree of assimilation (c.g...Awbupels, "Epecia). For Poscidon i Asia Minor sce Graf 1985: 42-
43, 207-208, 383, 409.

114 A5 defined by Adkins 1972: 16; "...u0%pa..is concerncd with what it is, or is not onc's ‘share’- or
some else’s - to say or to do".
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Artemis was a goddess of the eschatiai, the limits of the chora of the polis. In the
‘ context of the colony, her functions can be better understcod if one takes into
consideration the fact that a colony can be perceived as an extension of the polis,
and thus a further displacement of the eschatiai. The same goddess, who in a
mother polis can be found at the outskirts of the chora, in a colony can be found at
the physical centre of the new community, which in itself constitutes a new no-
man’s land, as was the case at Thasos, Kerkyra and Syracuse.115
As opposed to the west, where the Greeks settled in areas whose local
population was at a lower level of development than they were, in Asia Minor the

settlers encountered a civilization older, more sophisticated and more highly

developed than their own. It was an inevitable consequence of this contact that
some deities, particularly those who played a great rdle in colonization, underwent

in the east a more extensive change than they might otherwise have suffered.

Major Cults of Artemis jn Asia

As far as both their importance and antiquity are concerned, the major cult
centres of this goddess in Asia Minor were at Didyma (Miletos), Ephesos, Sardis,
Magnesia on the Maiander and Perge. The archaeological finds from Didyma
(Miletos)!16 do not suggest significant influence from local elements. However, the
presence of priestesses of Artemis called Aydrophoroi seems to connect the

goddess’ cult with water.117 The role of water in the cult of Artemis at Didyma,

HS See Schachter 1992; 49-51.
116 Sce Tuchcelt 1989: 184-186 and fig. 50-53 (four scated female figures dressed in  chitons); 192-201
and fig. 60-84 (sphinxcs); Tuchelt 1992: 25-38 (the temple of Artcmis).
17 The fact that the word hydrophoros was applicd to a pricstess of Artemis in Asia Minor is clear
from Kaibel Epigr. Gr., 872, text revised by Preuner 1922 185-186:
"' AyaBfi toxnt.
AUTH napBevichy 'Exapnporos épriterpay
Brikarro kud(a) A iuny IMaukiéw Boyotpa
Wpoddpov Bripaw Tatviny nepofdpia péfat
onapdUTey aiyav éuppua keABHTwWY."
For the Aydrophoros as priestess of Artemis at Didyma and Patmos, see also Haussoullier 1902;

. 140.
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retained in the name of her priestesses, points, according to Tuchelt,!18 to an
original native-Anatolian female goddess. The hydrophoroi are particular to the
cult of Artemis and can be found not only at Didymal19 but at Patmos, a colony of
Miletos, as we!l.120 A terracotta head of Artemis found at Didyma presents,
according to Tuchelt, Anatolian features!21. The temple itself, while preserving its
ancient appearance has also preserved its local importance,22 but the overall
image of Artemis, worhipped as Pythie, Lykeie, Chitone and Boulaia!23, suggests
that the godcess had retained most of her Hellenic characteristics.

Ephesos At Ephesos, the legend of the primitive tree sanctuary and its first
worshippers links Artemis of Ephesos to the autochthonous populations, known to
be devotees of a mother-goddess. In Kallimachos (3.237-239), the Amazon Hippo
founds the temple of Artemis at Ephesos. Whether the Lydian Artimu is an
adaptation of the Greek Artemis, as Burkert suggests,124 or not, her popularity
reflects a high degree of assimilation among Eastern peoples who saw no difficulty
in the goddess’ identification with Kybele and Anaitis.

The xoanon of Artemis at Ephesos125 is well known on account of the so-

called "breasts", round-shaped decorations which cover the goddess’ upper body,

118 Tychelt 1992: 37: "Die Rolle des Wassers im Artemiskult von Didyma is in der Amtshezcichnung
ihrer Priesterinnen den Hydrophoren oder Wasertrigerinnen, ¢ -halten und in der cinhcimisch-
anatolischen Erscheinungsform der mit ciner weiblichen Gotthcit verbundenen Quelle."

119 Tychelt 1992: 37.

120 An inscription from Didyma (third century B.C.) names a hydrophoros who had also held this
office for Artemis Patnia (=Patmia): "08podopog evoepic 'Aptéuiboc [Mat|viac" (/.v.Didyma,
315; Robert Hell. 11/12 [1960], 466f). In another inscription (on which scc RAM 107 [1964] 315-325;
Ehrardt 1983: 446 n. 597), the name of the hydrophoros (Bfipa) is mentioned. Sce also SEG
30.1286 (Didyma, 1st century A,D., inscription of a hydrophoros of Artemis Pythia). An archaic
marble head from Didyma dated ca 540 B.C. rcpresents a young woman wearing pricstly attire

--(Tuchelt 1992: 32 fig.50; 37). For the cult of Artemis at Milctos and Didyma sce Ehrardt 1983:
148-149 and 443-445 n.573-587; 149 and 446-447 n. 595-613 (Patmos).

121 See Tuchelt 1992: 34 fig. 52; 37: "Deutlicher noch spricht der Fund cines Terrakottakopfes mit
den Zugen der anatolischen Artemis fur sich.”

122 Tychelt 1992: 38.

123 Ehrardt 1983: 148 and 443 n. 574, 579; 444 n.580), 585.

124 Burkert 1985: 149.

125 See Fleischer 1973: 74ff; 253; 410ff and plates.
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not uncommon with Oriental divinities.126 On a cuneiform tablet containing an
enumeration of clothes and ornaments of Ishtar, fruit-shaped beads of gold are
mentioned as part of the goddess’ costume.127 The pastiche decorations
undoubtedly point to the fertility aspect of the Ephesian goddess128. Zeus
Labraundos wears three such "breasts", symbol of a deity associated with fertility
rather than of an androgynous one.129 On a statue of Kybele now in Vienna
(Kunsthistorisches Museum), the decorations are clearly fruit-shaped.130 The semi-
aniconic representation of the geddess bears a close link to columnar images of the
Mother Goddess, basically resembling a cylinder, as if cut from a tree-trunk.131
The black colour of the Ephesian goddess is another element linking the goddess
to a pre-Hellenic cult (a deity known as the "black goddess" was worshipped by the
Hittites) and also to Kybele, whose cult figure was a black stone.132

Deer and lions alternate on the goddess’ dress with flower and bee patterns.
The presence of animals indicates a goddess of wildlife, a mistress of animals. The
flower, also the emblem of the Persian Anahita,133 together with the bee, connect
the Ephesian goddess with vegetation. Like Kybele, Artemis Ephesia wears the
turret-crown, sign of her pre-eminence. In the Artemision at Ephesos, the goddess

was worshipped as npwtoBpovia, filling the first seat (Pausanias 10.38.6;

126 The gourd-shaped "tcardrops" of amber with an elliptical cross section discovered in the
Artcmision at Ephcsos and dated to the Geometric period, were taken by Bammer to be part of
the breast jewelery of the ancient xoanon. Sec Bammer 1990: 153 & fig. 24, 27, Plates XXI(b),(c),
XXIl(a).

127 Leemans 1952; 1-2, lines 3 and 25 on the cunciform tablet.

128 The only surviving terracotta figurine recorded as coming from Ephesos (Higgins 1967: 120 & p'.
S8E), represents Artemis Ephesia with veil, high polos and four rows of such decorations. The
terracotta type has been dated in the first century B.C. or the first century A.D. On the breast
dccorations as representations of actual fruit, seeds or "eggs”, sce Bammer 1990: 153. Dietrich
1974: 96, connccts Ephesia’s breast decoration with the women’s breasts modelled in plaster on
the cast walls of the First and Sccond Shrines of Level VIB at Catal Huyuk.

129 §ee Fleischer 1973: 315(f and pl.141 a-d.

130 Fleischer 1973 pl. 8.

131 Barnett 1967: 18.

132 §ee Barnett 1967: 22.

133 Duchesne-Guillemin 1962: 301.
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Kallimachos 3.228). To ancient Greek writers, the Ephesian Artemis appeared as a
goddess of clearly non-Hellenic origin. Pausanias sees the goddess as an aboriginal
divinity of the Lydians and the Lelegians, worshipped by the Amazons (7.2.4;
4.31.8). The Amazons as first worshippers of Artemis at Ephesos are also
mentioned by Kallimachos (3.237) and Hyginus (Fabulae, 237) while Tacitus
(Annales 3.61) associates the cult of Artemis Ephesia with the Lydian Herakles
("Auctam hinc concessu Herculis, cum Lydia poteretur, caecrimoniam templo”).

The cult of Artemis at Ephesos comprises obvious non-Greek elements,
survivals of previous worship, such as the office of Megabyzos and the college of
the Esseries. The eunuch archpriest known by the Persian name of Megabyzos or
Megabyxos134, meaning either "set free by God"135 or "he who is in the service of
the God"136 (Strabo 14.1.23 [641] "'Iepéag &' evvouxoug elxov, olig ékdAouv
Meyopilouc"; Appian Bell.Civ. 5.9 "tov év 'Edéow &€ thig ' Ap céutdog iepéa, b
peydfufov fyyolivtan') is a survival of the worship of a Mother Goddess, related
to Kybele. Oriental Mother Goddess types are often served by eunuch priests both
in cult and in legend. Attis and Kombabos (Lucian, Dea Syria 19-23) are legendary
prototypes of eunuch priests, whom their Oriental followers strove to imitate. The
fact that the practice, totally repugnant to the Greek mentality, was maintained in
the cult of Artemis of Ephesos is not altogether surprising when applied to
Artemis, a goddess who demanded absolute purity from her male followers;
Hippolytos, entirely dedicated to the goddess, maintained his vows of chastity at
the price of his own life. After all it was an obsession with absolute purity and

complete identification with the great goddess which motivated the followers of

134 The only correct form according to Benveniste (1966: 108).

135 Bean 1979: 135-7.

136 Benveniste (1966: 112) argues on linguistic grounds that the name Baga-buxsa (the Greek
Meyafi€oc) must be translated as "he who is in the service of the God". This would correspond
almost exactly to the Greek cquivalent given by Xcnophon (Anabasis 5.3.24(f.: "koroheine: nopa
MeyoPiw o the "Aptéubog vewkdpw').
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the Mother Goddess to commit savage acts of mutilation upon themselves. As
attested by the testimony of Strabo, the Megabyzos was always an Oriental, never a
Greek, sometimes sent from remote countries (14.1.23 [641]: "..xal GAAaxO0ev
MeTovTEG del Twag a€iovug thg TolaTng npootaciag, kol Ayov év Tuf
ueydAn."). In Xenophon’s Anabasis (5.3.24ff) the name "Megabyzos" is provided
with a Greek equivalent ("kataAeinel napa Meyafilw t@ thg " Apréuidog
vewkopw"- see n.135). It appears that after his consecration in the Ephesian
Artemision, the Megabyzos lost his personal name.!37 According to Picard,138 the
new Megabyzos was adopted by the previous one at his consecration. Although the
term Meyéfulog or MeydPuéog seems to be of Persian origin, related to the old
Persian Baga-buxsa, the institution itself goes back to much earlier times.139 The
presence of Megabyzoi at Ephesos was interpreted as an indication of the fact that
the Ephesian goddess, like Kybele had, itially, a youthful attendant and lover.140
Another particular feature in the cult of Artemis at Ephesos is the presence of the
so-called college of Essenes, priests who lived secluded in the Artemision (in
Roman times the period of abstinence was limited to one year), observing strict
rules of ayveio (Pausanias 8.13.1) and supervising the sacred banquets of the
Ephesian Artemis. According to the definition given by the Etymologicon Magnum,
the Essenes were kings, comparable to the king-bee (Etymol. Magn. sv égonv- 0
Baowelg kat' 'Edeaioug, ano petadopic Tol Medioowv Baoéwc). Their life
has been described by Pausanias as follows, when speaking of a similar practice in
the sanctuary of Artemis Hymnia in the territory of the Arkadian Orchomenos:
"Toitolg ov povov i ég tag pi€eic aa kai g T Ao dytotedety

Kabéotnke oV xpovov Tol fiov mdvta, kai olite Aoutpa otite Slatta

137 picard 1922: 165 ff.

138 picard 1922 165.

139 picard 1922; 167 and n2.
M0 §ee Guthrie 1950: 103.
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Aourn katd T& aUtd oot KaBa kal Ttolg oAAoIG €oTwv, 0UdE €G
olkiaw napico v avdpog Buvtov. Towtta oldx Etepa €Viautov Kal ov
npoow 'Epecivv émtndetovtag Toug tff 'Apténdt ioTidropag Ti
"Edecig ywouévoug, kahoupévoug d€ uno twv nodrtwv 'Eoofivag.
0 'AptéMdL Thi ' Yuvig kai €optiv ayouotv énétetov.” (Pausanias
8.13.1)

According to Picard,!41 this practice is essentially Oriental and does not
pertain to Greek religion, the ritual prohibitions being performed in imitation of
Oriental customs. A possible argument in favour of the Oricntal character of the
Essenes might be the occurrence of the term in the religious practice of the ancient
Israel, which knew a sect by the same name. However, the Jewish sect was referred
to as "Essenes” only by those who communicated in Greek, namely Hellenized
Jews such as Josephus and Philo. Neither Hebrew nor Aramaic has a term which
can be identified beyond doubt as "Essene”, unless one accepts the possibility that
"Essen" was used by those who wrote in Greek as a transliteration of the Hebrew
hoshen (or chosen), which designates the breast-plate worn by the high priest when
he ministered in the Holy Place.142 Nevertheless, the term was applied to both the
Jewish sect and to the priests of Ephesia, perhaps on account of the strict laws of
purity observed by both, including the avoidance of women, and the importance
with which they regarded meals: the Jewish Essenes were in charge of the
Messianic feast at the end of days, considering each meal as its forerunner, while
the priests of Ephesia were histiatores, in charge of the sacred banquets of the
goddess (Pausanias 8.13.1).143

The connection of the Ephesian Essenes with bees and the overall

importance of the bee in the cult of the Earth Goddesses, including Kybele whose

141 Picard 1922: 194,
142 Jones 1985: 105. For other possible etymologics sce Vermes and Goodman 1989: 1-2.
143 See Jones 1985: 113.
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priestesses were called Melissai, 144 and Demeter whose priestesses were also
known as bees, 145 may suggest, as Jones points out, that the Essenoi were originally
priests concerned with fertility rites.146 While Jones considers that purity in the
practice of the Essenes came only with the introduction of the chaste Artemis of
the Hellenes, a different interpretation is possible. The association between strict
purity and fertility is ot a contradiction in terms as it may seem, if one considers
that in the Hittite religion, violations of the canon of purity, either corporeal or
spiritual, were considered the main reason for the wrath of the gods and the source
of their blessings was seen in purity and cleanliness147,

Artemis was associated with the bee not only at Ephesos, where her
priestesses bore the name of Melissail48 and the bee figured on the Ependytes of
the goddess14? as well as on coins of the city, but elsewhere as well. The winged
goddess with the body of a bee figures on a series of plaques discovered at
Kamiros on the island of Rhodes, while pieces of jewellery depicting a female head
with a bee’s body, found in a grove on the island of Thera, as well as tesserae,
figuring the bee on one side and the stag on the other, were connected with the
secret rites of Artemis.150 A version of the birth of Zeus in Crete connects the bee-
priestess with the infant Zeus, whom Rhea entrusted to the two daughters of king

Melisseus, Amaltheia and Melissa, the former feeding him with milk and the latter

14 picard 1922: 184 and n.6.
145 Cook, Zeus 1, p.444-44S; Picard 1922: 184 and n.5; For the connection of bees with life and death,

and with the annually born male infant, symbol of vegetation, see Dietrich 1974: 120-126, esp. 120
on Artemis Ephesia, Demeter and the bees.

M6 Jones 1985: 99.

M7 Goctse 1965: 58.

8 picard 1922: 182-185.

19 Fleischer 1973: 99ff. and plates.

150 Jones 1985: 92 citing Ransome 1937: 59-60; sce also Kahil in LIMC 2.629.71 and commentary on
p. 739

"Peut-Etre faut-il récllement intégrer a ce type de Potnia celui de la Déesse-Abeille, si fréquent

dans Porfevreric rhodienne et qui figure une divinité ailé avec un corps d’abeille mais un buste
[¢minin, mains sur les sains ou tenant des rosettes (71). On sait que cette forme de Potnia Abeille
a souvent ét¢ rapproché a A, d’Ephese, principalement parce que Pabeille est 3 Ephése Panimal
sacré de la déesse.”
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with honey. The presence of the bee in the context of an Earth Goddess and her
youthful son, supports the idea that bee-priestesses were mainly associated with
earth deities.15!

Apart from the Essenes, the Melissai and the Megabyzos, one may notice at
Ephesos the presence of the akpopatay, also attested as part of the personnel of
Artemis Leukophryene at Magnesia on the Maeander. Twenty in number,!52 they
probably served as "dancing sacrificers".153 The choreographic element is an
important feature in the worship of the Anatolian Mother Goddess, as attested by
the numerous figurines of dancing Attis.134

The cult of Ephesia, comprising sacred banquets, Oriental-swle processions
and the noisy mysteries of the Solmissos, had yet another interesting feature. Both
in cult and in legend, Ephesia appears as a divinity of suppliants. The legend
speaks of the Amazons finding asylon in the sanctuary of the goddess (Pausanias
7.2.7; Tacitus, Annales. 3.61.7; Etym. Mag. sv “Edeaog; Schol. Dion. Per. 827; Eust.
Dion. Per. 828). In Plutarch (Quaestiones Graecae, 56.303E) the Amazons fleeing
from Dionysos, are sheltered and protected by the Ephesian Artemis. According to
a reference in the Etymologicon Magnum (p. 402.20), sheep were never sacrificed
to Artemis of Ephesos because of the sanctity of the woolen fillets borne by the
suppliant. At Ephesos and Magnesia on the Maiander, Artemis is represented
wearing woolen fillets attached to her wrists.155 Ephesia wearing woolen fillets also
appears on a relief from Selguk, together with Serapis.156 Other Oriental divinities

are known to have woolen fillets as part of their iconography, such as Atargatis

151 Jones 1985: 77, referring to a myth discusscd by E. Neustadt, De Jove Cretico, Berlin 1906, p.144
5gnon vidi).
1

153
154
155
156

Bean 1979: 137.

See Picard 1922: 256-257.

Sce Vermascren 1987, passin.

See Fleischer 1977, pl. 38-57 on Artemis Ephesia; pl. 62a-d and 63a-b on Artemis Leukophrycnc.
Fleischer 1973 pl.41b.
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from Damascus,157 the Goddess from Neapolis in Palestine,!58 the goddess in
Izmir,159 Hera from Samos,160 Hera from Perinth16! and Zeus Labraundos from
Labraunda,!92 who also shares with the Ephesia the so-called "breasts".

The presence of non-Greek elements in the worship of Artemis Ephesia
leads to the conclusion that the Greek settlers of Ephesos, Ionians traditionally led
by Androklos son of Kodros, king of Athens (Strabo 14.1.3 [632]; Pausanias 7.2.8),
a population composed of emigrants from Boiotia, Corinth, Arkadia and the
Argolid, 163 found upon their a:rival the well developed cult of an earth-goddess, to
whom they gave the name of Artemis, on grounds which will be discussed later on.

At Sardis, a marble stele, reused in the stylobate of the forecourt of the
synagogue164 and dating ca. 400 B.C, represents Artemis and Kybele, the two
main goddesses of the city. Artemis, on the left, holds a hind in her bent arm, while
Kybele, standing next to the Greek goddess, but somewhat smaller in stature,
reflects her gesture by holding a lion. The tympanum, attribute of Kybele, is visible
in the upper right corner. The figures of two worshippers, a man and a woman, are
depicted as approaching from the right, with arms raised in adoration. According
to Vermaseren, the architectural framework of the stele is intended to represent a
temple front.

The fact that Kybele and Artemis are represented together could be taken as
a proof of their worship as different goddesses at Sardis, although Artemis may
have been equated with Kybele, and the combined image could have represented

the great goddess of Sardis.165 According to Hanfmann and Waldbaum, the

157 Flcischer 1973: 267.

138 Fleischer 1973: 269-270.

159 Flcischer 1977; 283 and pl. 53f.

160 Fleischer 1973: 214 and pl. 83b; 85a-b; 86b; 87b.

161 Fleischer 1977, pl. 88a-c.

162 Flcischer 1973 pl. 142b, 143a.

163 Sakellarion 1958: 123-146.

164 yermaseren CCCA 1.135-136.460. Kahil in LIMC 2.702.1042.

165 Hanfmann and Waldbaum 1969: 264 and 266. On the syncretism of Artemis and Kybele,
especially at Sardis, see Kahil in LIMC 2.752.
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equation of the lion goddess Kybebe with Artemis, must have taken place towards
the end of the Lydian culture, when the Greek language began to displace the
Lydian.166 Although Kybele and Artemis were worshipped together at Sardis, it
appears that each goddess possessed her own temple. A passage of Herodotos
(5.102), mentions the burning down of the temple belonging to the "native goddess
Kybebe" (lepov énixwping 8eol Kufnfing) by the lonians in 499 B.C. Xenophon
(Anabasis 1.6.7) states that the Younger Cyrus and Orontas had sworn friendship
at the altar of Artemis, shortly before 401 B.C.167 An archaic temple of dipteral
plan, similar to that of the Artemision in Ephesos was built during the reign of
Kroisos, ca. 550 B.C. According to Hanfmann and Frazer, the archaic altar LA
probably belongs to the great series of Samian, Ephesian and Milesian altars,
presenting fine lonic decorations, which are dated to the 6th century B.C.108
Another passage (Plutarch, Them. 31), records the existence of a Metrdon in the
5th century B.C., and inscriptions of the Imperial period still mention at Sardis a
"Mother or the Gods" or a "Lydian Mother of the Gods".}0% It is certain that there
were two distinct temples at Sardis, a Metréon and an Artemision, which the latter
goddesss shared with Zeus Polieus (or at least, these two sanctuaries were very
close to each other).170 The temple of Artemis, revealed and studied by H.C.
Butler during the excavations of 1910 to 1914, was situated south of the city, on the
right bank of the river Paktolos, as suggested by inscriptions from the cemetery
which mention fines paid to Artemis for violation of the graves.}7! Although the
precise location of the temple of Kybele (or the Metréon) is not yet known, it was

probably situated more in the north, perhaps close to the synagogue, since blocks

166 Hanfmann and Waldbaum 1969: 269.

167 See also Sahin 1972: 60.

168 Hanfmann and Frazer 1975: 75 and 103. According to Sahin, the altar (or ihe so-called "Lydian
Building") was built towards the end of the 5th century B.C. See Sahin 1972: 60.

169 See Gauthier 1989: 55; L. Robert BCH 106 (1982): 359-361.

1”2 Gauthier 1989: 57. The temple of Zeus Policus is mentioned by Arrian Anabasis 1.17.3-6,

171 Hanfmann and Waldbaum 1969: 264-265; Gauthier 1989: 55-56.

40



from the temple were reused in the building of the latter.

An inscription of the 3rd century B.C., from the Prytaneion at Ephesos,172
records the death sentence ("tiunua tiig 6ikng Bavatog") imposed upon 45
Sardians guilty of sacrilege for attacking a sacred embassy, which was on its way,
according to ancestral custom, "to Sardis, and (to) the sanctuary of Artemis which
had been founded by the Ephesians" ("eig Z[&]pSeig kal o iepov g 'ApTépidog
10 Bpupévov Uno 'Edeoiwv"). F. Sokolowskil?3 deduces that the Ephesian
theoroi were bringing chitons to Sardis with the intention of supplying t+.& goddess
with new clothing, as such offerings by women to Artemis were common. However,
J. and L. Robert do not see how this could be deduced from the words: "Geopiwv
OnooToAEVTWY LMo THg MOAEwg €n[i] Xitdvag Thit 'ApTEMIOL KaTd TOV VouoV
top natplov”, especially since the group of syllables after moAewg remains
enigmatic and might have hidden a place namel74, Interestingly, the names of the
people sentenced to death reveal the participation in the "sacrilege" of a great
number of indigenous citizens as well as Greek. The motives can only be
speculated upon.

The tradition that the sanctuary of Artemis at Sardis was a foundation of the
Ephesian Artemis is maintained, according to J. and L. Robert,175 in a 3rd century
B.C. inscription from Sardis, with an interesting mixture of Greek and Oriental
names, which mentions a certain “"Edeoocg pé&yetpog, his wife Seddis (a kithara
player), son Attalos and daughter Artemis. The fact that the Artemision at Sardis
was built by the Ephesians sheds some light upon the nature of the goddess

worshipped as Artemis of Sardis. Although the goddess’ representations are mostly

172 3, and L. Robert, Bull. Epigr. 63.211; 66.369; see also Fleischer 1973: 200; Hanfmann and
Waldbaum 1969: 265; more recently, Masson 1987: 225-239,

173 1965, "A new testimony on the cult of Artemis of Ephesos’, Harvard Theol. Rev. 58: 427-431.

174 Bull. Epigr. 66.369: "Le groupe de syllabes aprés noAews nous reste énigmatique et devrait cacher

un nom de licu."
175 Bull. Epigr. 77481,
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aniconic, her xoanon shows what looks like the so called "breasts" of Artemis
Ephesia, possibly rows of heavy, superimposed necklaces.}7¢ The two goddesses
figure side by side on Homonoia coins of Ephesos and Sardis from the reign of
Marcus Aurelius,177 in which the representation of the goddess from Sardis
resembles the statuette of Artemis Ephesia from Solothurn, with column-shaped
lower body and rows of round shaped objects starting a little above the waist of the
goddess178,

The ear of grain and the poppy head are customary attributes of the goddess
of Sardis,179 at least on Roman Imperial coins, where they seem to spring from the
earth on either side of the goddess, sometimes one from the earth and another
from the idol. On coins of Gabala, Atargatis-Astarte figures seated between two
sphinxes, holding in her right hand a poppy flower and two ears of grain, 180
Atargatis from Damascus is represented in a similar way, with ears of grain on
either side and radiated head.’¥1 The same attributes also appear with numerous
Tychai of Syria and Asia Minor, (e.g. of Antioch, of Pisidia, ctc.)!82 as well as with
male deities connected with vegetation, such as Zeus Heliopolitanus, symbolized
by these attributes on coins of Baalbek, Hadad of Damascus, Baal of Ivriz, the
Phoenician Dagan and the vegetation god Tammuz, who often figures with cars of
grain in hands on the Mesopotamian glyptic.183

Coins of the Imperial period portray the goddess of Sardis either alone or in

a tetrastyle temple. The oldest of these dates to the reign of Hadrian.184 Artemis

176 Fleischer 1973: 193-194 and plates 79 a,b; 80 a,b; 814; 82a,b.

177 Fleischer 1973 plate 79a.

178 Fleischer 1973: 194 and pl. 33.

179 Lacroix 1949: 165; Fleischer 1973: 187(f and plates 78-82; Hajjar 1985: 65.
180 Hajjar 1985: 64 and n.5.

181 Fleischer 1973: 263(f and plates 111a-113a.

182 Hajjar 1985: 64.

183 Hajjar 1985: 65 and n.6.

184 Lacroix 1949: 162.
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Ephesia figures in a similar temple on a Claudian kistophoros from Ephesos.185
On some representations, 186 the goddess of Sardis wears a long veil and kalathos,
the latter being clearly connected with deities of vegetation and fertility, as well as
several rows of necklaces, superimposed around her chest and neck. Other
goddesses of Asia Minor such as Aphrodite of Aphrodisias, Artemis of Ephesos
and Hera of Samos wear necklaces and flower garlands as ornaments.187 Celestial
symbols, namely crescent and star, figure on either side of the goddess!8. Such
symbols can be equaily found with other Anatolian and Syrian deities among
whom are Kybele, Atargatis of Gabala, Artemis Ephesia and Artemis Pergaia, as
well as Zeus-Hadad of Baalbek, who figures with star, crescent, Sol and Lunal®,
According to Y. Hajjar,190 the celestial symbols might bear a connection with the
dead, to express the celestial immortality which the latter are supposed to enjoy.
Like her counterpart from Ephesos, the hellenised Artemis of Sardis
conceals an Oriental divinity, related to the Lydian Kubaba/Kybebe191 whom the
Persians identified with their Anahita/Anaitis, the syncretised deity being called
the Persian Artemis. Artemis and Anaitis were worshipped as a single goddess at
Hypaipa, under the name of Artemis Anaitis.192 Kybele appears as mother of
Anaitis in an inscription carved underneath a marble relief from Ayasviran,

depicting Kybele enthroned between two lions. The inscription is a thank-offering

185 Fleischer 1973 plate £5b.

186 Rleischer 1973 plate 78b; Lacroix 1949: 165.

187 Fleischer 1973 plates 64-71 (Aphrodite of Aphrodisias), 86b, 87a,b, 88a (Hera of Samos), 1-38,
esp. 22, 26, 28 and 34 (Artemis of Ephesos); Hajjar 1985: 81-82,

188 Flcischer 1973 plates 78a-d.

189 Hajjar 1985: 222-223.

19 Hajjar 1985: 223,

1 See Fleischer in LIMC: 766 sv Artemis Sardianc.

192 Robert 1987: 347; Fleischer 1973: 185-187 and plates 75-76; LIMC: 753-4 sv Artemis Anaitis;

Lacroix 1949: 143 n.1 and plate X1,12; on the games of Artemis Anaitis at Hypaipa sce J.and L.
Robert, Bull. Epigr. 77.419; representations of Artemis Anaitis at Hypaipa: Fleischer in LIMC

2.753- 754,
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by Admetos son of Admetos and his wife Glykea, to Kybele, the Mother of Anaitis
(“Aduntog ' Adunrov | kai Mukéa N yuun Mnjtpi Avdtdog xajplotipiov). 193

The flower (also a symbol of Anahita) and the ears of grain which
accompany her, suggest that Artemis was worshipped at Sardis, as in most parts of
Asia Minor, as a goddess of vegetation and fertility. Her presence next to Kybele,
holding a hind, suggests that here, as well, she was a mistress of animals.

At Magnesia on the Maiander, the initial Greek settlers, traditionally lead by
Leukippos, claimed ties with both Thessaly and Crete.!%* If the Cretan connection
is genuine, it is worth remembering the worship of a great goddess in Crete, a
mountain goddess related to Kybele, whose familiar animals were the lion and the
snake, also conceived as a virgin, and accompanied by a youthful deity, as well as
the figure of Zeus Kretagenes who was thought to be born anew every year in the
manner of Tammuz, Attis, Adonis or Osiris.!95 Strabo (14.1.42 [648]) cites as
inhabitants of the lower Maiander plain the Lydians, the Karians, the Ionians and
the Aiolians. In addition to the Karo-Lydian indigenous element, the tradition
speaks of a Cretan connection, the memory of which survives in a false decree of
the Cretan Koinon, which Kern characterizes as "eine offenkundige Falschung".190
According to this decree, the Lycian Leukippos, the hero archegetes of the
Magnesians, had led the Thessalian colonists from Crete into Asia Minor,
following an oracle. The official version of the foundation of Magnesia, inscribed
around 200 B.C., also mentions Crete as an intermediate point in the voyage of the
Thessalian Magnesians to Asia Minor.197 The event has been placed by Konon

(FGrH 26F1) soon after the Trojan War.

193 Vermascren CCCA 1.144-145.482; scc also 1.146.486.

194 Gakellariou 1958: 106-116.

195 See Farnell 1912: 9ff. A terracotta from Crele (7th century B.C.) might represent Kybele with
veil and tympanon (Higgins 1967: 28 & pl. 10A). On Zeus Kretagences, sce Dictrich 1974: 14-15.

196 Kern 1967 no. 20.

197 Kern 1967 no.17.



According to Dusanic,!98 the story of the Cretan connection, both hybrid and
late, had a political motive, namely the Magnesians’ interest in obtaining
Gortynian aid in their struggle with Miletos over Myous. On the other hand, a
Thessalian origin for the Magnetes would fit persistent mentions of Aiolian
syngeneia. Magnesia as a Polis Aiolis, which appears in various testimonia (Strabo
14.1.39 [647]; OGIS, 503; Konon FGrH 26 F1) contradicts the fact that the
Magnesians spoke Ionic, although they were never part of the Ionian League. A
tradition of their Ionian descent is however preserved by Herodotos (I, 147).199

The name of the oikist, Leukippos, is based upon the root Leuk- which
appears also in the epithet Leukiane borne by Artemis at Panamara, in the name
of the goddess Leukothea, worshipped at Miletos, as well as in the month of
Leukatheon, attested at Magnesia on the Maeander.200 There may be also a
connection with the horse, protected by Artemis Leukophryene, as seen in the
Amazonomachy frieze which decorates the temple of the goddess, as well as on
coins of Magnesia where the horse sometimes figures alone.20! On the other hand,
the frieze of the Amazonomachy may suggest a Hellenic triumph over Asians,
particularly Karians, especially since the proclamation of asylia was directed mostly
against Miletus, Myous, Pergamon and certain Karians.202 Anti-Karian policy at
Magnesia could account for the legend of a Lykian leading the Greek colonists
into Karian land.

The ancient city of Magnesia, destroyed by the Kimmerians around 657 B.C,,
(more precisely by the Treres, a Kimmerian tribe, according to Strabo 14.1.40
[647]), was rebuilt with the aid of the Milesians and again abandoned in 400/399

B.C., when it was moved to the pre-Hellenistic site of Leukophrys, some three

198 Dusanic 1985: 11-48, csp. 23-31.

199 Dusanic 198S: 30.

200 Kern 1967 no. 89,6 (Jnvog AeukaBedvog); on Leuk- see Laumonier 1958: 528-9.
201 Laumonicr 1958; 529.

202 pysanic 1985: 42-44.
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miles from the river, at the foot of Mt. Thorax, apparently because of flooding.203
The new Magnesia was built around the sanctuary of Artemis Leukophryene,
which was initially outside the city walls and protected from floods. The sanctuary
itself, also destroyed during the Kimmerian invasions, was rebuilt by the
Ephesians, hence the great resemblance between Artemis Ephesia and
Leukophryene. The presence of thermal and mineral waters at Magnesia is
attested by Xenophon:

"eig Aeukodpiv, €vBa Av ' Apténdog te lepov uda yov, kai Aipvn

mAéov 1} otadiov UndPoupog aévaog notiuov kai Bepuot

UBotog".(Xenophon Hellenika 3.2.19)204

The goddess of Magnesia on the Maiander, like Artemis from Ephesos and

Hera from Samos, is another example of the Great Mother, once worshipped in
the ancient city under the name of Meter Theon Dindymene, the goddess to whom
Themistokles had dedicated a temple and of whom he made his daughter priestess
for life (Strabo 14.1.40 [647]; Plutarch Themistokles, 30 ). This goddess, whose
epithet can also be found in the name of the neighbouring Karian god Apollo
Didymaeus,295 was slowly replaced by her more famous counterpart, Artemis
Leukophryene. A late text (Clemens Alexandrinus, Protreptikos 3.45) mentions the
tomb of Leukophryene in the sanctuary itself, perhaps a local deity supplanted and
annexed by Artemis206, According to Laumonier, the name Leukophrys, probably
not Greek, is an assimilation of an indigenous name.207 [n this context it just might
be possibiz that Leukophrys is actually a name of the original mother goddess, also
found in the epithet Leukiane borne by Artemis and in the name of the goddess

Leukothea, herself a mother goddess. Again, this is just a possibility.

203 §ee Sakellariou 1958: 106; Laumonier 1958: 527.

204 Attested also by Aristotle Probl. 24, 16 p.937b 7; 937b 11; Athenaios 2.43.

205 Laumonier 1958: 527; on the site and sanctuary of Didyma sce Tuchelt 1992, passim; on the
temple of Artemis Pythie at Didyma sec Robert 1967: 47; 48 and n.1.

206 A similar situation occurred at Brauron, where there was a herdon of Iphigencia.

207 Laumonier 1958: 528.
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The connection between Artemis Leukophryene and the Mother Goddess is
suggested by the lions which decorate the temple of the goddess, together with the
flower and the palm friezes.298 Like her Ephesian counterpart, Artemis
Leukophryene appears as protectress of birds of prey, with which she figures on
coins of the city.209 As mistress of the animals, she is associated with the deer, as
well as with the horse. The presence of winged female figures wearing the polos,
also attested in the temple of Zeus Sosipolis, suggests a clear connection of the
goddess with vegetation.210 The xoanon of the Magnesian Artemis, which presents
overall similarities with that of the Ephesia, appears to have been decorated with
the so called "breasts", at least in the case of a coin from the reign of Nero.2!1
Representations of the goddess as aniconic or wrapped in ribbons, are mentioned
by Fleischer.212 The woolen fillets (see above p. 23) are shared by both Artemis
Ephesia and Leukophryene. According to Picard,?13 the same fillets appear on a
cult statue resembling Anassa Pergaia. As seemed to be the case at Ephesos,214
Hierocaisareia2!5 and Perge (see below) the recognition of Artemis as goddess of
suppiiants is strengthened by the declaration of asylia, which rendered the territory
inviolable.

The cult of Artemis Leukophryene is well documented from the third century
B.C. onwards. According to Pausanias, an earlier image of Artemis Leukophryene,
dedicated by Bathykles of Magnesia, stood in the Amykleion in Sparta (Pausanias

3.18.9). Another image of Artemis "surnamed Leukophryene” had been dedicated

208 e Hamiaux 1988: 93-103,

29 L aumonicr 1958: 533; on Ephesia and birds of prey sce Picard 1922: 496-497.
20 aumonicr 1958: 532.

2U Fleischer 1973: 143-144 and pl. 62(d); Picard 1922: 530-531.

212 Fleischer 1973: 143,

213 Picard 1922: 533

214 Robert 1980: 252,
215 Robert 1948: 34 ("Of ogliepdc|éourolc]l[A]pté[ui][Bos]") and 1987: 329: the right of asylum
given to the Persian Ar emis at Hierocaisarcia may date to 46-44 B.C., when Publius Servilius
Isauricus, also benefactor of Artemis Leukophryene and the city of Magncsna on the Maiander, was
proconsul of Asia for Cacsar,
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by the sons of Themistokles at Delphi (Pausanias 1.26.4). Pausanias adds that the
Magnesians, whose city the king had given Themistokles to rule, held Artemis
Leukophryene in honour. Themistokles had been given Magnesia, Lampsakos and
Myous by Artaxerxes I, after his trial for high treason at Athens which took place
in absentia, about 471 /470 B.C.

In 221/220 B.C,, an epiphany of the goddess, accompanied by Apollo,210
brought about the decree of 207/6 requesting the asylia and establishing the
pentaeteric festival of Leukophryena, including a musical, hippic and gymnic agon,
which was stephanites and of Pythian rank (Sy/l.3 557-562).2!7 One inscription2!8
describes the sacrifices, both public and private, performed yearly in honour of the
goddess on the sixth day of the month of Artemision,21? the Isiteria. The day was
marked by an exodos of women to the temple, where they were to keep the
goddess company, sitting by her side (napedpeiav notovpevar tiig Beov) (100a,
lines 26-28) as well as by choruses of maidens singing hymns to Artemis
Leukophryene, supervised by the neokoros (lines 29-30 "ouviekeitw b€ O
vewkopog Kol xopoug napBévwv adovodv Uuvoug eig "Apteptv
Aevkoppununiv"). There was equally a mounny (line 33), attested, among others,
also as part of the cult of Artemis of Ephesos; similar processions occurred in the
worship of Kybele, Ma, Atargatis and other Oriental deities. In return for the
dedication of her worshippers, Artemis was to grant "good health to the
Magnesians and to their women" (line 46 "xai Mayvnow avtoic d186vol kal
yuvou€iv by[ileav"), an indication of the association of the goddess with the

healing of diseases, particularly in women.?20

216 Kern 1900 n0.16 and commentary by Ebert (1982: 198-213).

217 Also Kern 1900 sv index I11.8; Hermes 36 (1901): 491 (f; Nilsson 1957: 248-251; Laumonicr 1958:
530-531; Welles 1974 no. 31-34.

218 Kern 1900: 100a,b.

219 On the month of Artemision at Magnesia sce Ebert 1982: 212,

220 See J. Rendel Harris 1916 (Artemis): 14-28, csp. 19-24; sce also the Hippocratic treatise on the
diseases of virgins (De Virg, 171.).
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The construction of the temple by Hermogenes of Alabanda (Vitruvius 3.2.3)
began late in the third century B.C.,221 as the earlier sanctuary which probably
dated to the sixth century B.C.,222 could no longer meet the needs of the new city.
Although the city of Magnesia itself was built along a north-south axis,223 the
temples of Artemis Leukophryene and Zeus Sosipolis face west, as was the case of
the Artemisia at Sardis and Ephesos. This orientation, which follows an
established tradition drawn from the archaic structure,224 may prove the relation
of the sanctuary to the ancient cults of Anatolia, particularly to the worship of
Kybele and Men.225

Like most oriental deities, Artemis Leukophryene was a goddess of the polis,
worshipped as Gpxnyétig Thg nOrewg, €vepyéTic Kal kaBoyépwy,220 presiding at
trials and guaranteeing treaty oaths. Nwndopog was another cult title of the
goddess of Magnesia as attested by an inscription published by Kern,227 the
goddess figuring with two Nikai on coins of the Empire.228 In the same inscription
(line 19), the goddess is invoked "for good fortune and salvation of the people".
Artemis was worshipped as Soteira at Ephesos, the epithet being applied also to
the Phrygian Great Mother (Salutaris), as well as to Semitic and Egyptian deities,
and especially to Isis.22Y

No mention is made of eunuchs in the cult of Artemis Leukphryene, perhaps
because the bulk of the evidence dates from a period when the cult was hellenised
to a large extent. The elements which relate Artemis Leukophyene to the

previously worshipped Mother Goddess, such as the presence of the akpoparat or

221 Ehert 1982: 211; Fleischer 1973, 140.
222 Bean 1966: 250; Marchese 1986: 210.
223 Marchese 1986: 208

224 Marchese 19860 210,

225 Vermaseren CCCA 1.16.36

220 Kern 1900, index, Ebert 1982 204.
227 Kern 1900 no. 100b,41.

228 Laumonicr 1958, 533,

229 Picard 1922, 305-366
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tepoi dxpoPérrar,230 are less striking than they are at Ephesos. One might mention
here, as at Ephesos, the presence of the ciirysophoroi, attested by the inscription:
"kai xpuoodwpnoog Tfi Be@"231.

Artemis Leukophryene was closely associated at Magnesia with Zcus
Sosipolis whose temple was next to that of the goddess and served as gathering
place during the Leukophryena. The priestess of Artemis took part in the annual
sacrifice offered to Zeus "Protector of the City" (Sy/l.3 589, 1.15-16 and 40). The
god, who according to coins and fragments of the cult statue held in his nght hand
the statue of Arteniis, was connected with agricultural lite (Sy/l.3 589; Kern,
ArchAnz. 1894, 78 ff) and received the sacrifice of a bull.?32

The triad formed by Artemis, Apollo and Zeus, among whom the goddess is
predominant, follows the pattern of a Mother Goddess accompanied by a youthtul
deity and a mature god, often represented as bearded, who was also her paredros.
This pattern, known all over Asia Minor appears also with the Semitic deities of
Heliopolis-Baalbek in the latinized form of Venus, Juppiter and Mercur
Heliopolitanus.233

A mother goddess whose sanctuary is mentioned by Strabo (14.1.40 [647]
"évtaliBa §'fv kal T0 THg Awdupnung lepov, MnTpog Be@v"), was also
worshipped at Magnesia on the Maiander. A relief from Magnesia, representing
the goddess dressed in chiton and himation, with bowl and tympanon in hands,
carries the inscription: "’ Aptepioio Mn[tpi Oeiwv]".234

There is no evidence that Artemis Leukophiyenc, although she had some of
the features of the Anatolian goddess, was worshipped together with Kybele or a

mother goddess at Magnesia, as was the case at Sardis. By the time when the

230 Kern 1900: 119,7; 122a,2; 237,3.

231 Kern 1900: 225.1; sce also 119,8.23.
232 L aumonier 1958; 535.

233 See Hajjar 1977 vol. LII and 1985.
234 Kern 1900 no. 217a.
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evidence is most abundant, the goddess had acquircd much of the Hellenic
character, and only a few features still evoke an original earth goddess upon which
the figure of the later Artemis Leukophryene was built.

Ore of the most peculiar representations of the Oriental Artemis can be
found at Perge in Pamphylia, where Artemis replaced a city-goddess whose name
cannot be recovered and to whom coins in Pamphylian script refer as "Favaooa
TMpetiag".235 Unlike Artemis of Ephesos, who had a universal reputation, the
goddess of Perge had a more limited audience outside her original places of
worship in Pamphylia and Pisidia. However, there is evidence for her worship in
other places, such as Halikarnassos, Rhodes, Thera, Naukratis, Ambrakia and
Lindos.230 The first indication of the cult of Artemis of Perge comes from
Kallimachos (3.187 "noAiwv &€ ol eade Mépyn”). Strabo (14.4.2 [667]), mentions
the temple of the goddess, somewhere outside the city ("mAnoiov eni petewpov
tonovu"). The temple, not yet uncovered,237 is probably to be sought in the
countryside, a natural location for a great indigenons sanctuary.238

From the second century B.C. onwards, the image of the goddess appears on
coins of the city.239 This type, with no arms and wrapped in a veil, appears on coins
of the empire as well as in two sculptures, a statuette in the museum of Burdur and
a relief from the theatre at Perge.240 Artemis Astias ("Of the City") with veil

descending to her waist, kalathos and no arms also figures on a coin of Iasos in

235 Nilsson 1957, 256; Dictrich 1974: 182 n. 281; on the worship of Artemis with the epithet
Wanassa at Perge, together with her youthful male paredros, see Hemberg 1955 20,

236 See Robert 1948 vol.V: 64 and n.1; 1969: 975 n.S (Naukratis); 1987: 237 and n.21; Buil. Epigr.
68.315; 69.343 (Ambracia). For Lindos see Pace 1923: 311 (a dedication from the sanctuary of
Lindos to " Aptéaguntt Mepyaion™).

237 See Fleischer in LIMC. 765.

238 See Robert 1948 vol. V- 64-65 who thinks that the most probable location of the  sanctuary is on
the neighbouring hills of platcau 1; Pace 1923: 314 suggests that the temple stood on the hill of
Eilik Tepé, in the vicinity of the present Christian church.

23 Fleischer 1973 236 pl. 102a and LIMC: 765; Hajjar 1985: 115; Lacroix 1949: 154 pl. XII1,5 and 6;
sce also Onurhan $.,1969-1970, "Artemis Pergaia”, IseMue 19-20: 290 pl.5S.

240 Fleischer 1973, 233 and pl. 96-98, 99-101; Hajjar 1985: 88 n.5, 100, 121.
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Karia, 4l where the goddess was worshipped as foundress (mpokadnyeudv).24#2 In
the two sculptures, the body of the goddess takes the shape of a rectangular block
decorated with reliefs and surmounted by a head with kalathos. The veil which
starts from the top of the kalathos and reaches the ground gives the idol a conical
shape. Sixteen busts are visible on either side of the head and kalathos, twelve of
which can be attached to zodiacal deities. The zodiacal signs, also figuring on the
chest of Artemis Ephesia, can be found with other Oriental deities such as Hadad
and Atargatis at Hierapolis (in the form of the semeion and planctary symbols),
Bel of Palmyra and particularly Mithra.2#3 The rectangular block representing the
body of the goddess, surmounted by a head wearing kalathos and a veil descending
from it, appears on Imperial coins as a block divided horizontally into several
decorated zones, their number varying between two and four. The upper part of
the block is curved and the kalathos, decorated with a disc is placed in the curve of
a crescent.24 According to Lacroix,245 the worship of the goddess as a baityl (a
stone, perhaps originally meteoric) represents an intermediary phase between the
worship of the stone and that of the antropomorphic effigy.

The idol of Artemis Pergaia, like that of Artemis from Sardis, is sometimes
depicted in a distyle or tetrastyle temple, the fronton of which is decorated with an
eagle, the coins bearing the legend "APTEMIAOZ TTEPI'AI A3, The idol, often
flanked by sphinxes sitting on pedestals, and by torches or cypresses, is
accompanied by crescent and star, even by military symbols (on a coin of

Gallienus).246 The sphinxes are seen by Pace as guardians, a function well attested

241 Hajjar 1985: 121; Fleischer 1973: 228-229 and pl. 92a; Lacroix 1949, 148-149; Laumonicr 1958:
594-597 and pl. XV,3.

242 Farnell 1977: 470.

243 Fleischer 1973: 70 pl. 18-19, 24-25, 28, 34 (Artemis Ephesia); Hajjar 1985 100.

244 | acroix 1949: 159-160.

245 Lacroix 1949: 160; see also Laumonicr 1958: 411; Pace 1923: 310.

246 Lacroix 1949: 154-160, esp. 155 (coin of Gallicnus), 156, 158 and pl.XII, 7,8; Hajjar 1985: 143;
see also Pace 1923: 308-309.
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in Asia Minor and Mesopotamia, while the cypresses are interpreted as a possible
survival of a tree cult ("sopravivenza di un culto degli alberi"),247 which would not
be impossible due to the antiquity of the goddess without name of Perge but
difficult to prove. Coins of Perge may also portray the goddess as huntress with
bow and torch or riding in a cart pulled by deer.248

Strabo (14.4.2-3 [667]) mentions a festival of Artemis Pergaia which was
celebrated yearly ("noviyyvpig kot’ étog ovvteAeital’). According to Pace,24
these games were called Pythia, probably under the influence of a strong cult of
Apollo Helios. However, the Pythia2% and the Artemisia251 are also attesteu at
Ephesos, where they seem to be two different agons and this might be the case at
Perge as well. Like Kybele, Artemis of Perge was attended by wandering priests252
and the goddess herself was believed to go wandering about (Souda sv. 'H
Tepyaio ”Aptepic tdooetal €ni tév ayvptvv kai mavntiv. ap' 6oov 1
Be0g odtn vopiletal dyuptelev ael kad tAavdoBat). It has been suggested that
the mendicant priests of Artemis of Perge were called ayUptat and mAaviitat, just
as the priests of Kybele were known as Mntpaybptat or dyUptai?53. Concerning
the priestesses of the goddess, there seem to have been no strict requirements for
their virginity, according to Pace,254 under the influence of neighbouring Lykia.
Like the beggar priests, the priestesses in service of Artemis of Perge also went
about and "gathered" (SIG3 1015 = LSAM 73), an Oriental feature in the cult,

comparable to the eunuch priests of Artemis Ephesia.255

H7 pace 1923; 310.

28 Robert 1987; 41,

2 Pace 1923: 307.

B0gee J. and L.Robert, Bull. Epigr. 77.419,

211 and L. Robert, Bull, Epigr. 74.500; 77.226.

252 Sec Farnell 1896: 469.

33 Pace 1923 305. The &yepuog was not limited to Asia, but was used by Greek poleis on the
mainland as well. Sce also Schachter 1984: 258-270 (IG 7.4136).

34 pace 1923, 313.

35 Burkert 1977: 167; 1985: 149,
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The goddess of Perge, initially conceived as a city goddess, preserved her
character of protectress of the city. Thus, Artemis was worshipped as protectress of
the city of Perge as attested by an inscription honouring a priestess of Artemis
"npoectwong thig noAews” (/GR 111. 797). The goddess bears the title " Aovlog”,
as recorded in several dedications, which attest that in Pamphylia, Artemis of
Perge was the goddess Asylos, par excellence, as Artemis Ephesia was in
Ephesos.2% Few other Asian deities had the epithet doudoc ("whose sanctuary had
the right of asylum"): this was the case of Aphrodite at Aphrodisias, Athena at Side
and Men at Sillyon. The asylia of Artemis of Perge dates from at least the reign of
Domitian, and since Gordian coins often bear the inscription "Tepyaiog
' Aptépdog dovAoy". 257

The goddess of Perge was not only a protectress of the living, but also of the
dead, as fines for the violation of tombs were to be paid to the sanctuary of
Artemis.258 Celestial symbols, which might be connected with the dead (see
above), are present in the iconography of the goddess, whose main symbol is the
crescent.259 Her association with an indigenous solar god, further identified with
Apollo Helios, is suggested by Pace, ‘who sees the goddess as being of lunar
nature.260 However, the goddess of Perge cannot be considered entirely celestial,
since her worship as a baityl connects her to Agdistis ("She of the Rock") and to
Kybele, essentially earth divinities. The goddess of Perge appears to have been of
rather mixed nature, both chthonic and celestial. She is both a mother goddess and

a protectress of tombs and she might well have been associated with a Sun god; the

26 Robert 1980: 252; sce also Pace 1923: 304 and n.3 who gives the complete text of the inscription
IGR 111.797.

57 Robert 1980: 252.

58 See Pace 1923: 311 and n4.

29 See Fleischer 1973: 247 and plates 96, 99-101; Hajjar 1985: 92ff.

260 Pace 1923: 311-312.
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wor- hip of a solar deity represented by Apollo, Zeus or Men and of a Moon

goddess, mostly Artemis, was fairly common in Anatolia.201

Asiatic goddesses assimilated to Artemis262

Brought to the East by Greek colonists, Artemis supplanted and assimilated
an autochthonous Anatolian goddess who appears to have been a type of mother
goddess, worhipped throughout Anatolia and the Mediterranean region. In order
to analyse this goddess, whose nature represents the substratum of the Eastern
Artemis, one must consider several Asiatic deities of this common stock. Besides
Kubaba-Kybele-Agdistis, there are other oriental goddesses such as Ishtar263, Ma,
Atargatis and the Persian Anahita, who share common features with both the
oriental Artemis and with the Mother Goddess264. On the vast Anatolian plateau,
where movements of peoples were frequent and religious ideas travelled over vast
areas, where empires rose on the ruins of previous civilizations, there are two
essential factors: the element of replacement and the element of continuity. I
shall, therefore, attempt to analyse in this chapter the elements which make up the
early type of mother goddess and are consequently adopted by Artemis, in order to
define the character of the latter, as well as those particular features which made
possible the identification of Artemis with the autochthonous goddess. These
goddesses are presented in e order in which they were encountered by the Greek
colonists and subsequently identified with their Artemis.

Kubaba/Kybele A Hittite document written in Akkadian mentions the
"Lady Kyubaba, mistress of the country of Carchemish". The document is on a seal,

found in the Royal palace at Ugarit, dating from around 1340 B.C.265 Another

6t See Pace 1923: 312.

2621 have relied on translations in dealing with non-Greck /Asiatic documents.

263 Ishtar is included in this paper becausc of this goddess’ identification with Artemis in a dedication
trom the Piracus and the presence of a temple of Artemis Nanaia at Dura Europos (sce below),
apart from her overall conneetions with the mother goddess.

264 On the Great Mother and her satellite goddesses, see Dietrich 1974: 11,

265 Vermaseren 1987: 1.3 (CCCA 1.13).
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document, a cuneiform inscription on a Cylinder seal, found at Ras-Shamra
Ugarit, which dates from the 14th century B.C., mentions Ini-Teshub, King of
Carchemish, "servant of Kubaba".200 The goddess Kupapa is mentioned on a
fragment of a rectangular block, now built into the wall of a house in Ancoz, dating
from the late ninth century B.C.207 From Hierapolis Castabala in castern Cilicia,
comes an inscription on a basal* stele, dating from the fifth or fourth century B.C.
The inscription, written in Aramaic, sets the borderof KRB Y Land ot KRS'Y,
the town which Kubaba of P W S D/R owns, who is at Kastabalay208, The fact that
Kubaba is mentioned as the goddess of Kastabala may suggest a connection with
the Asiatic goddess whom the Greeks called the Persian Artemis and whose
priestesses used to walk bare-foot over a charcoal fire, remaining unharmed
(Strabo 12.2.7 [537]).269

The gods Samnuha and Gubaba are mentioned on a cylinder seal from Assur
dated about 1000 B.C., now in Istanbul (National Museum for the Orient, Inv. no
6702),270 where Gubaba is no other than the goddess Kubaba. Finally, a jar found
at Sardis and dated before 570 B.C. reads from right to left the name Kuvav(a),
possibly the Kubaba-Kupapa from Hittite sources.2’! E.Laroche,272 in his article
on the origins of Kybele, has traced the distribution of the goddess’ worship
through Asia Minor during the last two millenia B.C,, from Carchemish via
Alalach to Ugarit and northward to Kanis in Cappadocia where a priest ol

Kubabat is mentioned in the cuneiform files of the Assyrian trading colony.273

266 yermasercn CCCA 1.14.

267 Vermaseren CCCA 1.9.23.

268 Vermaseren CCCA 1.252.854 and fig. 45, citing A. Dupont-Sommer and L. Robert: "Ceci ¢t la
frontitcre dc KR B Y L et de KR S Y, la ville que posséde Kubaba de P W § D/R, qui cst &
Kastabalay."

269 See Frazer, vol.1: 115,

270 Vermasercn CCCA 1.266.898.

271 Vermaseren 1977: 23 and fig. 9.

272 g, Laroche "Kuoubaba, déesse anatolicnne ct le probleme des origines de Cybele" in Eléments
oricntaux dans la religion grecque ancienne (Paris, 1960): 113-28.

273 Sce also Vermaseren 1977: 24.
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From Carchemish and Yazilikaya, Kubaba reaches Pessinus and under the
Phrygian name of Kybele, begins her voyage westwards.

Representations of Kubaba seated on a throne which rests on the back of a
bull or a lion (1050-850 B.C.) show that the goddess had been viewed since ancient
times as a Potnia theron, a deity of nature and mistress of animals.274

The great Mother of Nature was called Kubaba by the Luwians east of the
Halys, Kybele or Kybebe by the Lydians, Kybila or Mater Kybila in Phrygia where
she was called also Agdistis, "She of the rock"; she was also the goddess whom the
Lydians called Artimu, the equivalent of the Greek Artemis.275

The Hittites played an important réle in spreading the worship of Kubaba,
and so some comments on Hittite civilization and religion are called for at this
point. The period of importance of Carchemish seems to be late Hittite.276
Documents found at Ras-Shamra show the city to have been the seat of the viceroy
of the Hittite Emperor in the Late Bronze Age, from which he ruled over most of
the regions of Syria. Considered by the Assyrians as the chief of the Hittite states,
Carchemish controlled the road and the ford across the Euphrates, leading to
Mesopotamia. The Hittites used the cuneiform system of writing which had been
developed in Mesopotamia and had become by that time the vehicle of a sort of
internationalism which united Mesopotamian, Egyptian and Hittite cultures.
Through the Hurrians of Upper Mesopotamia (a branch of the Hittites), the epic
of Gilgamesh became known in Anatolia, as extant Hittite and Hurrian fragments
show.277

The Hittite civilization is the product of a complicated process. The Hittites,

known from the Old Testament as the "people of Hatti", had absorbed the older

™ Hajjar 1985: 52; Van Loon 1991: 9; Vermascren 1977: 18.
275 See Barnctt 1967: 23,24 and Burkert 1985: 149,

276 See Barnett 1967: 26,

277 See Goetze 1965: 8.
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civilization of the Khattians, an eastern people speaking a non-Indo-European
language. The new wave of peoples speaking Indo-European languages such as
Palaic, Luwian and Neshian blended with the autochthonous element. In the
period 1750-1600 B.C., the Hittite religion incorporated the Khattian, and
Khattian deities such as the Sun-goddess of Arinna, became the national patrons
of the new Hittite rulers.2’8 A major element in this picture are the Hurrians,
Originally from easternmost Anatolia, the Hurrians spread to Upper Mesopotamia
and entered into close contact with the Sumero-Akkadian civilization, 27

The rock sanctuary at Yazilikaya, near the Hittite capital Khattusha
(Bogazkdy) where a procession of sixty-three deities was carved on a large rock
(1275-1260 B.C.), had originally belonged to a dynasty of possible Hurrian origin.
The procession depicts the goddesses coming from the right and the gods coming
from the left, with the Storm-god and the Sun-Goddess of Arinna in the middle.
The names given to each figure, although inscribed in Hittite hieroglyphs, are
Hurrian.280 The central goddess, also known as Hepatu, wears a high polos and
stands on a panther.

Around 1180 B.C. the Hittite Empire fell to Thracian conquerors from the
Balkans, the ancestors of the Phrygians, who brought with them the orgiastic cult
of (Dionysos-)Sabazios.28! Although the Phrygians inherited the Hittite culture,
several centuries elapsed before the emergence of a new empire with its capital at
Gordion, founded by Midas (725-675). In late 8th century Phrygia had conquered
Lydia. Contacts with both the Greeks and the Assyrians are attested.282 Moreover,

Mita of Mushki (Assyrian sources mention the Phrygians by the name of Mushki),

278 See Gurney 1962: 6, 29-30.
279 Goctze 1965: 55; On the contacts between the Hittites and Mesopotamia, see also Deitrich 1974:

27.

280 Goetze 1965: 57, and Vermascren 1977+ 18,
281 Gee Vermaseren 1977: 19-20.
282 Barnett 1967: 14-24.
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probably the king Midas known to the Greeks, had joined in a coalition against
Sargon 11 (ca. 720 B.C.) together with Pisiris of Carchemish and a prince of Tabal
by the name of Kiakki of Shinukhti. The result of this expedition was disastrous for
Pisiris who was made prisoner while Carchemish was turned into an Assyrian
province.

Although the Phrygian language remains unknown, Neo-Phrygian
inscriptions used an alphabet of the Greek type. Thus Phrygian texts can be read,
but not deciphered. Much Hittite art has been preserved, especially in the
tradition of free-standing sculpture. The basic religious attitudes of the Hittites,
ceremonialism and ritualism, together with a notion of cultic purity also
survived.283 If the Phrygian worshippers of (Dionysos-)Sabazios are responsible for
the orgiastic tendencies in the cult of the Mother Goddess, the strict maintenance
of the canon of purity, avoiding contamination of any kind, seems to come from
the Hittite religion, which perceived uncleanliness or "sin" as the reason for
human misery and the cause of the wrath of the gods. The importance of the
Hittite queen Tawannanash, possibly going back to the matrilineal successions
which once prevailed among the ancient Khattians,28 is an important factor in
understanding the pre-eminence of the Mother Goddess over her male
counterpart.

Also related to the Hittites were the Lykians. As for the Karians, who
claimed to be autochthonous in Anatolia and related to the Lydians and the
Mysians, they had, like the Pamphylians, their own language and script.28 A
common thread seems to run through this complicated picture: the worship of a

Goddess of Nature, source of all life, and of a male vegetation god, either her

283 See Goctze 1965: 58.
284 Gurney 1966: 11,
285 Barnctt 1967: 25.
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husband or her son, together with the story of the goddess’ love for the young
shepherd or king and his brutal death, circulated in various variants.

Herodotos (1.34-45) records the Lydian version of the death of Auys, killed
by a wild boar. In the version recorded by Herodotos, Atys is the sun of Kroisos
and his death does not occur until after his wedding. At 7.17.7, Pausanias, quoting
Hermesianax of Kolophon, since he himself "could learn no secret about Attis®,
states that Attis was a eunuch by birth. Growing up, he migrated to Lydia, where
he celebrated for the Lydians the orgies of the Mother. His death, according to
Hermasianax, was caused by a boar sent against him by Zeus. This could be an
aition for the fact that the Galloi from Pessinus abstained from pork. Another
version, an énxwptlog Adyog (Pausanias 7.17.10; Arnobius, Adv. Nat 5.5-7),
records the miraculous birth of Attis from a fruit sprung from the blood of
Agdistis, which a daughter of the river Sangarius had laid in her bosom. The origin
of Attis is thus traced to Agdistis, offspring of Mt. Agdus. The passion of Agdistis
for the youth proves disastrous. On his wedding day, Agdistis’ jealousy causes the
madness and emasculation of Attis. In Pausanias’ version (7.17.12), the father-in-
law does the same thing, probably as a result of a collective frenzy (dnékoge 6¢ kai
0 T Buyatépa alit 81B0UG). Regretting her actions, Agdistis persuades Zeus to
grant that the body of Attis neither rot at all, nor decay. A further fact of interest is
the name of Attis’ mother, Nana, which could be, according to Gasparro,28¢ the
hellenized name of an Elamite and Babylonian divinity, identified with the Persian
Anabhita and assimilated by Artemis287. Also, (I)nanna is a name or an epithet
designating the goddess Ishtar, herself a mother-goddess, connected with the

vegetation god, Tammuz. The common thread in these Attis stories is the death of

286 Gasparo, 1985: 50-51.

287 Nana appears also as a personal name in a Neo-Phrygian inscription (Calder 1911 182.XXXIV).
Néva is here the name of Mouzos’ daughter: "MoG{og Aewapxifit oupPiw kol Bubopet kol Nowg
TEKVOIG YAUKUTATOLG Kol €auTd (v puuiung xépw."
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the young king or shepherd and his survival in death, a form of immortality. Attis
appears directly connected with vegetation. His blood produces violets and his
death occurs under a pine-tree. A terracotta lamp from Tarsos represents Attis as
a child, nude, sitting on a flower.288 Unlike Persephone, Attis is not granted a
periodical return. Nevertheless, in the manner of the pine-tree with which he is
identified, he remains "evergreen".289 On earth, he is, together with the Mother
Goddess, a protector of tombs, hence his frequency on funeral monuments. His
name figures in sepulchral inscriptions containing the Phrygian formula against the
violation of graves, for the rest impossible to understand, "tetikuevog Attt
adettoy".290

The role of Attis is always secondary to that of the great Goddess of Nature,
Agdistis/Kybele. He is found either suffering the effects of her passion or
wandering around teaching the rites of the goddess. The worship of a Mother
Goddess goes back, as seen from the Yazilikaya reliefs, to the Hittites who were
known to worship a deity called "the black goddess".291 According to
Vermaseren,292 between the 12th and the 6th centuries B.C., a syncretism ought to
have taken place between the ancient Kubaba, perceived as a mother goddess and
a new mysticism, probably of Balkanic origin. The product of this syncretism,
Kybele, is known to us through various epithets, generally connected with the
places or mountains where she was worshipped. The goddess was believed to have
sprung from rocks, usually in the vicinity of fresh water. At Kyzikos, she appears as

Mater Dindymene (Apollonios Rhodios, I, 1092ff), Kotiane (W. Dittenberger,

288 Louvre, Inv. no. T 66; Vermaseren CCCA 1.250.842.

289 See Gasparro 1985: 125.

2% The variants of this formula have been analysed by Calder (1911: 161-215, esp. 204-206 [LXII]).
The author suggests (185.XLIV) that the phrase "Atti adeittov’, with omission of "teTikuevoc”,
must mean "let him belong to Attis”, while "Tetikpevog” with the dative, corresponding to
"katnpopévog” is taken to mean "devoted to” (207.LXII). See also Vermaseren 1977: 24.

2N See Barnett 1967: 22,

292 Vermaseren 1977: 18,
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Syli3.11, 763), Lobriane (Nikander, Alexipharmakos 8) and Plakiane (CIG 3657;
Lolling, AM, VII (1882), 150ff).293 Her temples are generally situated in a cave or
near a rock as was the case of the sanctuary of Meter Steunene near Aezani in
Phrygia. Kybele appears thus primarily as a mountain goddess, (0pein). The "all
nurturing one" (Sophokles, Philoktetes 391) was supposed to inhabit among others
Mount Ida, Mount Agdos, Mount Dindymos and Mount Sipylos. The Hittite
goddess Tesker was called "Mistress of the Mountains" and "Mistress of the
Soil",294 while the Sumerian goddess Ninharag, who shared with Ishtar various
fertility aspects, was known as "The Lady of the Great Mountain".295

As goddess of nature, Kybele extends her reign over wild animals. The lion
and the hawk are among her favourites;2% just as in the Yazilikaya relief, where
the Mother Goddess appears standing on the back of a panther, so representations
of Kybele portray her flanked by two lions in a tamed attitude, aithough the Hittite
version of the goddess standing on the back of an animal subjected to her is not
usually reflected in the iconography of Kybele.297 Occasionally, the goddess places
her hand upon the head of a sitting lion.2% In other instances, the goddess hold: a
lion or a lion cub on her 1ap.299 For the Greeks she was the "nurse of the Phrygian
lion" (Anthologia Palatina 6.51). A statuette from Halicar, Turkey (ca. 6000 B.C'.)
represents the mother Goddess holding a cub, leopard or lion, and sitting on a
leopard throne.399 The Mother Goddess appears as a type of Potnia Theron,
sometimes even dressed in animal skins, as represented by a statuette from Catal

Hiiyiik, Turkey (7100-6300 B.C.).30! Her power affects the lives of plants and

293 See also Vermascren 1977: 28.

294 Farnell 1911: 108.

295 See Price 1978: 6.

296 Vermaseren CCCA 1 passim.

297 See Vermaseren 1977: 18 for commentary and exceptions.
298 Vermaseren CCCA 1.32.87.

299 Vermaseren CCCA 1.117.381.

300 See Johnson 1981: 102 and fig.113.

301 johnson 1981: 102 and fig,114.
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humans as well. Already on the stele of Kubaba of Carchemish (dating from the

period between 1050-850 B.C.), the goddess wears a high Syrian polos adorned
with two rosettes and holds a pomegranate as a second attribute.302 Another piece,
dating from a much later period (end of the third century B.C.) represents the right
side of Kybele’s throne, decorated with a row of eggs. Her designation as Meter or
Matar connects the goddess directly with natural fertility. An altar at Kiitchiik
Hassan, dating from the Hellenistic period, bears a dedication to "Kybele as the
goddess of the four seasons” (Mntpi Tetpanpoownw, which may also mean "the
four-faced mother").303 A serpent in relief (a well-known chthonic symbol) appears
on another altar,304 bearing a prayer-offering to Agdistis ("’ AvydiotL euxnv"),
while in Neo-Phrygian inscriptions, Attis is treated as kotox86viog305. A white
marble statue of Attis from Kyzikos (third century B.C.), represents the god
wearing a long sleeved tunic which is fastened at his breast by a circular fibula,
decorated with a Gorgoneion.306 A final example, a marble monument from Sardis
(540-530 B.C.) figures the goddess holding a lion to her breast, with snakes coiled
on either side.307 A fertility goddess, Kybele is also a Kourotrophos. From Crete
(where Aegeo-Anatolian and Egyptian influences were very strong) comes a
metrical epigram inscribed on the pediment of the Metrdon of Phaistos, dated in
the 3rd-2nd century B.C., which guarantees the favour of the goddess to all those

who care for their own children3U8, Representation of the goddesses bearing on

Sce Vermascren 1977: 18,

303 Anderson 1899: 303.237. The dedication is made by Mcnandros son of Menandros “Onep
awBpidn|wv ké teTpaméhwy eVV". See also Vermaseren CCCA 1.20.48.

304 Vermaseren CCCA 1.53.149.

305 MAMA 1, 200 no 384 and fig.; Vermascren CCCA 1.33.90; Calder 1911; 207-208 (LXII) takes the
recurrent phrase "Sews ke {epedws”, which can be found on funcrary inscriptions together with
Attis, to be the equivalent of the Greek "8<0lc oVvpaviowg koi kataxBoviog”, the Phrygian "Gewg”
and "CepeAwe" both bemng datives,

306 BCH 33 (1909) 257(f no 8 and fig 6.; BCH 45 (1921): 458 and figy; Vermascren CCCA 1.91.280
and 1.255.864- 2nd century AD).

W7 See Vermaseren CCCA 1.134-135.459.

308 §ee Sfameni-Gasparro 1985: 86 n.7 for interpretation and publications.
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her knees a child who could be identified as Attis, designates the goddess as
kourotrophos. Votive statuettes of kourotrophoi, dating from different periods,
have been discovered at Kyme, representing seated women with children,
sometimes bearing the attributes of the goddess, lion and tympanon.30Y
Representations of the aboriginal Aegeo-Anatolian goddess suckling a grown-up
boy,310 recall representations of Ishtar, fertlility goddess and kourotrophos,
"directing all births": a cuneiform text recommends that the goddess Ishtar should
be represented suckling a child at her breast.311

Invoked in situations of danger, Kybele has also been conceived as a rescuing
deity. In Tell Acana-Alalach in northern Syria (in the vicinity of Al-Mina) the
theophoric names Sili-Kubabat meaning "Kubabat is my protection" and
Kubabatum have been attested.312 In later times the beneficial character of the
goddess is frequently expressed in dedications. At Aphrodisias in Karia, she is
called Bea énnkodog, in a second century A.D. inscription (untpl Oeddv Opein
énnkow B€q).313 An inscription on a relief now in Paris (Louvre, Inv.no. 2851)
records a dedication to the Great Mother by Soterides Gallos (the namc is
relevant).314 The latter had invoked the goddess’ aid on behalf of his comrade
Marcus Stlaccius, taken prisoner in Libya and sold into slavery. This dedication,
although late in date, provides a connection between the Mother Goddess and
individuals in difficult situations, in this case war and loss of freedom. The epithet
Soteira given to the Great Goddess, places her, according to Sfameni-Gasparro, in

the category of the saviour gods.315 Unfortunately, I do not know of a local

309 See Price 1978: 158.

310 price 1978: 7 and n.23.

311 M. Jastrow, Jr. Aspects of Religious Belief and Practice in Babylonia and Assyrna (New York
1911): 136f.

312 gee Vermaseren 1977: 24.

313 T, Reinach BCH 32 (1908): 499-513; Vermasercn 1977; 28.

314 Kybele as rescuing goddesc. Gasparro 1985: 71, 85, 88-89; Vermaseren 1977: 29.

315 Sfameni-Gasparro: 88-89.
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equivalent of the Greek epithet. Funeral monuments point to the role of the
goddess as protectress of tombs, which could be an extension of the protection
offered to individuals during their lifetime. In numerous places throughout Asia
Minor, the Mother Goddess and Attis appear as guardians of the inviolability of
graves. Images of the goddess with lions or the simple image of the lion occur
frequently on tombstones; inscriptions in the Neo-Phrygian language contain
deprecatory formulas against violators of tombs, the sense of which remains
uncertain. The formula mentioned above "tetikuevog Attt adeltov', appears to
be an equivalent of the Greek "kotnpauévog “Atti éotw" 316

Eunuch priests are attested in the cult of the Mother Goddess as well as in
the cults of other Oriental goddesses. Lucian mentions eunuchs in the service of
the Syrian goddess Atargatis at Hierapolis. The story of Kombabos (whose name
cchoes the goddess Kubaba) related by Lucian (De Dea Syria, 19-23) attests their
presence at Hierapolis. As in other parts of Asia Minor, the reason for
emasculation appears to be a desire for purity and identification with the goddess
on the part of her worshippers. At Ephesos, as I have noted, Artemis was served by
a eunuch priest, known by the Persian name Megabyzos, although this particular
institution seems to be much older, belonging to the times of the worship of a local
Mother Goddess type.317 This practice appears also in connection with the goddess
Ma of Cappadocia, a counterpart of the Mother Goddess (the name Ma
designating the mother318), and with Mother Hipta of Lydia. These goddesses,
according to Farnell, are descended from specialised forms of an aboriginal
Acgean or Anatolian goddess, whose cult was maintained by the Hittites as well.319

No eunuchs are attested in the worship of Ishtar. The Babylonians, like the

O Calder 1911: 161-215; Sfameni Gasparro 1985: 90 and n.21.
U7 See Picard 1922: 163182, esp 167.

Y8 Farnell 1911, 169

W Earnell 1911 92




Greeks, rejected the idea of corporeal mutilation.

Ma of Comana and Pontos. Like Kybele, Ma is a goddess of earth and
mother of all things320, associated with a male god, Attis who is otherwise
addressed by the Phrygians as Papas (a sort of father-god) and regarded as her
husband (Diodoros of Sicily 3.58.4)321. Although belonging to the same substratum
as Kybele, the wership of Ma underwent additional influence fiom the Semites and
Persians. The epithet ’ Aveikntog is applied to both the Cappadocian goddess and
to the Persian god Mithra. The goddess was identified (like Artemis) with the
Persian Anahita with whom she shares the practice of the taurobolium.322 Her
rites, bloody and savage, in which frenzied followers inflict wounds upon
themselves, accompanied by the sounds of drums and trumpets, reveal her wailike
character. According to Picard, the Amazons who founded the first sanctuary of
Artemis at Ephesos were supposed worshippers of Ma.323 Barnett324 also suggests
that if the legend of the Amazons were at all connected with a historical people,
these could have been one of the peripheral branches of the Hittite Empire or
perhaps armed priestesses of a war goddess such as Ma of Comana.

The practice of sacred prostitution in the service of Ma is a clear Semitic
influence (see Ishtar, below); the presence of fiierodouloi is attested in Canaanite
communities as well as in the case of the so-called "congregation of the people of
Astart" at Carthage.325 This practice, also connected with the worship of Mylitta at
Babylon (Herodotos I, 199), is attested in the cults of Avohrodite at Eryx (Strabo
6.2.6 [272]) and Aphrodite Ourania at Corinth (Strabo, 12.3.36 [559]). In the case
of Ma of Cappadocia and Pontos (Strabo 12.3.32 [557]; 12.3.36 [55Y]), & possible

320 On Ma/Amma/Mother Goddess see Perrot and Chipicz 1892: 30 and n.3; Farncll 1911: &7, 169.
321 See Cumont 1956 (Dover cdition): 48.

322 Cumont 1956 (Dover): 227 n.34.

323 Picard 1922: 335.

324 Barnctt 1967: 4.

325 Farnell 1911: 272.
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connection with Anahita, who was honoured by this service at Acilisené (Strabo
11.14.16 [532]) and Zela (Strabo 11.8.4 [512}), is responsible for the presence of
sacred prostitution, otherwise unattested in the cults of the Anatolian Mother
Goddess. 320

Anahita. The Persian Anahita (Anaitis), whom the Lydians identified with
Kybele and Artemis of Ephesos, thus calling her Mother Anahita, Artemis Anahita
or simply the Persian Artemis327 was a goddess of fertility, namely of fertilizing
waters, probably also worshipped as a fire goddess. Pausanias (5.27.5-6) mentions a
ritual of the Lydians surnamed Persian in whose sanctuaries at Hierocaisarea and
Hypaipa, sacred wood was lit by the magi without fire, while Isidor «f Charax
(Stationes, 6) mentions a temple of Anaitis at Ecbatana where fire is continuously
burning.328 Representations of the Persian Artemis appear on coins of
Hierocaisareia, bearing the legend Mepowkn. The goddess is shown either alone
(sometimes in a temple) or accompanied by deer and dogs.329

The complete, triple name of the goddess (Aradvi Sura Anahita) refers to
her three functions as "the humid, the strong, the pure".330 In the Yasts or hymns to
the gods from the Avesta, Anahita, the goddess of waters is described as ¢ yeung,
beautiful maiden, wearing a high girdle (4vesta, Yt.5 § 119-132). As goddess of
fertility and kourotrophos, Anahita often figures on intaglios holding a flower, a
bird or a child. 3! As a celestial divinity, certain days and months were dedicated

to the goddess as the moon and the counterpart of the sun-god Mithra.332 The

326 [t iy the opinion of Farnell 1911 272,

327 §ee Cumont 1956 (Dover): 227 n.32.

328 On representations of Anahita surrounded by flames and her the overall conncction with fire sce
Duchesne-Guillemin 1962: 292, 299

329 Robert 1948 vol.VI: 27-28,

30 See Duchesne-Guillenin 1962: 36; 180. The name of Anahita is translated as  "L’humide, la
forte, limmaculée”.

31 Duchesne-Guillemin 1962: 299. For Artemis represented with the same  attributes, sec Kahil in
LIMC 2.664.557, 558, 559 (Artemis with flower or {ruit and bird); 2.666.594-596 {(Artemis with
flower or fruit and animal); 2.676.720, 721 (Artemis and children).

332 Duchesne-Guillemin 1962: 234,
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attributes of the goddess, the rosette-star and the water jug (the pitcher nsually
accompanying deities connected with fertility), characterize Anahita in this double
aspect. The presence of two crescents with busts on a silver plate from the Sassanid
period, equally suggests the celestial character of the goddess. The plate,
representing a dancing scene performed in honour of a female deity, holding a
fabulous animal, was identified by certain accessories such as the lustial water jug
and the flower as being connected with the worship of Anahita,33?

The cult of Anahita came under the strong influence of the Elamite and
Babylonian Nanaia (a form of Ishtar). According to Farnell334 the association of
Nana and Anahita, which preceded the introduction of the latter’s cult at Babylon,
Susa, Ecbatana, Damascus and Sardis by Artaxerxes 1133, triggered the occasional
identification of Artemis with the Babylonian Nana. Anahita, who became known
as the Persian Artemis, was closely associated with Kybele in Lydia and Phrygia
and was particularly popular at Philadelphia, Hicrocaisareia3 and Hypaipa.}¥7
On dedications found at Philadelphia, where a syncretism between Meter and
Anaitis took place, a goddess by the name of Meter Anaitis was represented with
the lions of Kybele and the deer, known from coins of Anaitis at Hierocaisareia
and Hypaipa.338 According to L. Robert, the deer was not brought by Anaitis from
Iran but acquired in Asia Minor, when the goddess became the Persian Artemis. 3
Moreover, the image of Anaitis in Lydia bore the form of the Tauric goddess. 340

Her identification with Artemis is sustained by the nature of the two goddesses,

333 Dychesne-Guillemin: 301.

334 Farnell 1977: 484.

335 See Lewis 1977: 78 & n.4 (Darios Nothos stresses his orthodox ancestry as well as his beliet in
Ahuramazda, in contrast with his rival who acknowledges the "newfangled Anaitis and Mithras”)
Artaxerxes’ II introduction of the worship of Anaitis and Muthras 15 attested by Borossus (FGrtd
680 F11).

336 Robert 1948. 27ff; Hollcaux 1952 251.

337 Robert 1987: 347

338 Robert 1967: 74-75; sce also Fleischer in LIMC 2.753-754

339 Robert 1967: 75.

30 Farnell 1977: 485.
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both divinities of vegetation and ruling over the animal world. The worship of
Anaitis/Anahita was well known at Zela in Pontos as well as in Cappadocia.
Tamed lions, with whom the goddess was associated, are mentioned by Aelian (De
Natura Animalium 12, 23) as being kept in her temple at Elymais. The importance
of the goddess is made obvious by depictions of Persian kings receiving the crown
from the goddess.34! Plutarch (Artaxerxes 11, chapt.Il) describes Anahita as Thea
Polemiké, in this respect comparable with Athena.

Atargatis. Lucian mentions that the Syrian Goddess whom he calls Hera
(since her consort Ba’l Hadad has been identified with Zeus) has features relating
to Athena, Aphrodite, Selene, Rhea, Artemis, Nemesis and the Fates (Dea Syria,
32). The goddess identified as Lucian’s "Dea Syria" bears the name of Atargatis, a
combination of the three major Canaanite goddesses, Astart, Anat and Aserah.
The description given by Lucian (31-32) of the representation of the deity
corresponds with the images of Hadad and Atargatis on coins and reliefs, in which
Ba’l (Lucian’s Zeus, who he admits was called by another name) sits on bulls while
Atargatis (Hera), holding a sceptre in one hand and a spindle in the other, is
supported by lions. The goddess is said by Lucian to bear on her head rays and a
tower and to wear a girdle similar to that of the celestial Aphrodite (Dea Syria, 32).
A relief from Dura-Europos shows the throne of Atargatis flanked with large lions.
The goddess is wearing chiton and girdle. Judging from the hole in one of her
hands, she might have been holding a sceptre or a spindle.342 On coins of Palmyra
the goddess often appears seated on a lion.343 A representation of Atargatis with
lions appears also in the temple of the goddess at Palmyra.344 Roman reliefs,

bearing a striking resemblance to the images of the goddess in the east, show

Ml See Duchesne-Guillemin 1962 282 and 298,

H2P.V.C. Baur ct al,, 1932, The Excavations of Dura Europos, Preliminary Report of the third Season
of Work, New Haven, p 100, cited by Oden 1977: 51,

M3 Rostovtzeff "Hadad and Atargatis at Palmyra” AJA 37 (1933): 58.

4 H.W. Haussig Worterbuch der Mythologie, vol.1 (Stuttgart 1965): 426; Oden 1977: 52.
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Atargatis enthroned between two lions, with sceptre, spindle and mirror in her
hands, sometimes wearing a kalathos. A crescent is also visible above her head. 345
The presence of lions in the company of Atargatis emphasizes her character

of Potnia Theron, while the kalathos accompanies other Asian deities associated
with fertility. The crescent found above the head of the goddess is ~onnected with
her celestial character. The goddess is described by Pliny as part-fish, part-woman
(NH 30.2(8).17). The fish (Lucian, Dea Syria, 45) suggests the marine aspect of the
goddess, as well as the goddess’ journey to the sea twice a year and the observation
of her festivals by the sea (Dea Syria, 33, 48). According to Y. Hajjar, the goddess
had been essentially conceived as a goddess of fertility and the humid principle
sustaining life.340 The varied nature of Atargatis supports Oden’s view that in fact
the Syrian Goddess is not one but three goddesses combined: Astart, Anat and
Aserah, each with similar and different attributes.347 Of the three goddesses,
Aserah (found in Ugaritic texts as "The lady who treads upon the sea"348), also
called "Creatress of the gods",34 is connected with the sea and with fishermen, as
attested by the invocation:

"Fisherman of the Lady Aserah of the Sea

Take a net in your hands’ (CTCA 4.2.31-32)"350

Called "mother of the gods" in Ugaritic myths, Aserah appears as a goddess

of fertility, associated with the sea. As Lucian’s Syrian Goddess does, Aserah of
Ugarit holds a spindle:

"She grasps her spindle.../The

spindle... in her right hand35!"

345 Cumont 1929: 96 fig.6.

346 Hajjar 1977 (vol.1): 191 and n.4 (no. 170).

347 Oden Jr. 1977: 66ff.

348 Oden Jr. 1977: 72 and 89.

349 Albright W.F,, 1968, Yahweh and the gods of Canaan: 121; Oden Jr., 1977: 90,

350 Herdner A., Corpus des tablettes en cunéiformes alphabéliques, Paris 1963 (CTCA).
31 CTCA 4.2.3-4; Oden Jr. 1977: 101.
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Anat and Astart on the other hand are hunting goddesses.352 In Egypt, where
Anat and Astart are almost interchangeable, the goddesses appear as "the two
great goddesses who were pregnant but did not bear",353 a phrase which presents
the paradox of both motherhood and maidenhood, already seen in the case of
Ishtar and the standard epithet of Anat at Ugarit is "virgin" (batultu). Anat and
Aserah, "the Creatress of the Gods", are known as divine nurses.354 Anat is also
represented as a bloodthirsty war goddess, whose happiness depends upon the
shedding of blood (CTCA 3.4.6ff). Astart is also identified with Isis on a stele at
Memphis bearing the dedication:

"To my lady, the awesome deity Isis, the deity Astart"(KAI 43)355

Here she is a goddess of both war and love, which may explain her usual
association with Aphrodite356, In a representation from the New Kingdom, Astart
is shown as a nude girl, riding a galloping stallion and armed with either bow and
arrows or with shield and javelin.357 Theophoric names derived from Astart,
meaning "Astart is the Divine Mother" (KA/ vol.l p.17 and vol.Il p.22), reveal her
character as mother goddess, similar to that of Aserah.

A noun formed from Astart’s name which appears in the Old Testament
(Deuteronomy 7: 13; 28: 4,18,51) in the phrase commonly translated as "increase of
your flock" and parallel to the phrase "offspring of your cattle",358 suggests her
function as fertility goddess. Lucian (Dea Syria, 4), speaking of the goddess’ major
cult centre at Sidon, identiiies Astart with Selene. Depictions of the sign of Tanit

from Carthage (an extension of Asherah and Astart), are often combined with disc

32 See Oden Jr. 1977: 95 for the text and references.

353 Oden Jr. 1977: 96.

354 Oden Jr. 1977: 81-83; In the Ugaritic epic of Keret, the king is nursed by the goddess Atherat
and the Vigin Anat. Sce Dietrich 1974: 33,

335 Donner H. and W. Rollig, Kananaische und Aramaische Ischriften, Wiesbaden 1964-1968 no.43.

336 See Graf 1984: 245-254; On Aphrodite as a war goddess sce also Burkert 1985: 153,

37O den Jr. 1977: 75.

358 Both translations are by Oden Jr. 1977: 80.
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and crescent.359 Like Astart, Tanit was seen as a heavenly deity who also had
chthonic aspects. Her name, Tnt, is derived from the Semitic Tnn, meaning
“"dragon, serpent", a feature which Tanit shares with the Dragon Goddess Aserah
of Ugarit.360 Tanit is also called "nutrix" in both Latin and Punic inscriptions (CIS
vol.1 no. 196).361 Sphinxes accompany the Phoenician Astart as well as the
Heliopolitan Atargatis.362

Rays appear in representations of the nature goddess Ma, as well as in
depictions of Artemis Leukophryene. In both cases, aspects pertaining to fertility
and light are combined, the radiated head suggesting the celestial character of the
divinity.363 Another attribute which the Cappadocian goddess shares with
Atargatis, Kybele, Artemis Perasia, Artemis Leukophryene and other divinities
both solar and chthonic is the eagle. On a hellenistic bronze,3* the goddess carries
two eagles on her shoulders, while the same birds flank the image of Artemis
Leukophryene on coins of Magnesia on the Maeander, with a star surrounded by
crescent between them, the probable symbol of the goddess.305 Atargatis appears
with an eagle above her head in a relief from Hirbet et-Tannur, as well as on a
grafitto from Dura-Europos and on a sculpture from Hatra, showing the goddess in
the company of another deity and Kerberos.300

Ishtar. The presence of a mother figure among the treasures given to Ishtar
suggests that the goddess shared aspects of the ancient Mother Goddess. 307 This
type, worshipped in Sumer under different names, such as Ama-gestim, later

Gestim-Ama, was identified with Ishtar in the Old-Babylonian period. Ishtar or

39 See Oden JIr. 1977: 144; 160 fig. 5-10.

360 Oden Jr. 1977: 93; Carter 1987: 378.

361 Corpus Inscripionum Seruticarum, Paris 1881-, vol. 1 no. 196.
362 See Hajjar 1977 n0.91 and 189 (vol.1).

363 Seyrig 1970: 76-78; Laumonicr 1985: 534; Hajjar 1985: 210.
364 Seyrig 1970: 76-78 pl. 35,6.

365 Laumonier 1958: 533. plL.X1V, 14, 16; Hajjar 1985: 212.

366 See Hajjar 1985: 212.

367 See Leemans 1952; 17 esp. line 27.
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Inanna-Ishtar was primarily a fertility goddess.368 Gifts alluding to this function
were offered to her; a large number of primitive figures have been found in Syria,
representing the local counterpart of Ishtar as mother goddess. The figures have
pierced ears and wear ear-rings or drops.369 As goddess of fertility, Ishtar was
closely related to the mother goddess. Often designated as "The mother of Gods
and Men", she was considered the source of all life: human, animal and
vegetative.370 At Kish she was worshipped as a war goddess, while at Uruk in the
late period, she was a love goddess. The lion was the most common symbol of
Ishtar, as the goddess appears on seals with one foot on the animal.371

A relief,372 prior to the period of Hammurabi, discovered near Zohab, shows
the goddess In-Hinni bringing captives to king Anubanini; according to Farnell, the
relief attests the prevalence of goddess-cult in the third millenium, which the
conquering Semites found at a well developed stage. The pre-Semitic character of
Ishtar is supported by phonetic equivalents of her name in Semitic Anatolia.373

As the embodiment of nature’s creative forces, Ishtar can assume, like
Agdistis, the powers of both masculine and feminine natures. In a hymn of praise
to the goddess, dating from the reign of Assurbanipal (668-629 B.C.), Ishtar is
described as wearing a beard ("Like Ashur, she wears a beard").374 Originally the

chief goddess of the Sumerian pantheon, she acquired in the Assyrian empire the

368 1n "The Courtship of Inanna and Dumuzi" (Wolkstein and Kramer 1983: 33), Utu, the brother of
Inanna, addrcsscs her as following:
“You who adorn yourself with the agate necklace of fertility..."
On the chief goddess of Uruk/Ercech, the Mother Goddess Innin or Inanna, supplanted by Ishtar,
see Dictrich 1974; 29,
%91 cemans 1952: 17; 22 n.85.
3 Farnell 1911: 120
M Leemans 1952: 23-24.
32 Farnell 1911: 42, 83.
Y3 Farnell 1911: 83,
3 Farnell 1911: 58; Sollberger and Kupper 1971: 88.1G2a: a stone statuette, of unknown date,
bears a dedication in Akkadian to a "virile Inana”;
"Lamgi-Mari, le roi de Mari, le grand-vicaire
d’Enlil, a voué sa statue i Inana virile."
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highest position, next to the Assyrian national god, Asshur. In this rdle, Ishtar is a

. goddess of war, armed with bow, quiver and sword, ordering the battle ranks. Thus,
Ishtar appears as a fertility mother-goddess, war goddess and love goddess.
Performances of the marriage of Inanna and Dummuzi (Tammuz) were given
yearly, together with representations of the goddess’ descent into the Nether
World.375 The vegetation god Tammuz, identified with the life of trees and corn,
appears as a counterpart of Attis. Like Attis, Tammuz suffers the effects of the
goddess’ passion. In the Epic of Gilgamesh, the hero reminds Ishtar of her
treatment of Tammuz "the spouse of thy youth" upon whom she lays yearly
afffliction.376 In one of his hymns, the god is invoked as "Lord of the world of
Death", because of his descent into the underworld.377 The connection of Attis
with death is obvious from the presence, in sepulchral inscriptions, of formulas
against the violation of graves, containing his name (see above).

The worship of Ishtar, like that of the Mother Goddess and of Artemis,
combines the ideas of motherhood and virginity. The presence of these opposite
ideas in the concept of a single goddess is explained by the fact that Ishtar, like
Artemis, took over the cult of a mother goddess in many places. In liturgies and
hymns, the goddess is invoked as both virgin and mother:

"Neti, the chief gatekeeper of the kur,
Entered the palace of Ereshkigal, the Queen of the Underworld,
and said:

‘My queen, a maid

As tall as heaven,

As wide as the earth,

375 Leemans 1952: 22.

376 Sec Farnclh 1911: 164,

377 Farnell 1911: 106; The Tammuz liturgies have been collected by Witzel (1935). On Ishtar and
. Tammuz (Sumecrian Dumuzi, “True Son"), sec Dietrich 1974: 29.
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As strong as the foundations of the city wall,
Waits outside the palace gates.”'378
In the same song, the maid Inanna appears as the mother of the gods Shara
and Lulal:
"Inanna cried:
‘No! Not Shara!
He is my son who sings hymns to me.
He is my son who cuts my nails and smooths my hair
I shall never give Shara to you.”37%
"Inanna cried:
‘Not Lulal! He is my son.
He is a leader among men.
He is my right arm. He is my left arm.
I will never give Lulal to you.”380
In inscriptions of Sargon (ca 700 B.C.) Ishtar appears as "The Lady of the

Heavenly Crown, the Mother of the Gods".38! Cuneiform texts mention sacred

378 Wolkstein and Kramer 1983: 56 ("The Descent of Inanna. From the Great Above to the Great
Below"). Inanna is adressed as "virgin® in a hymn of prayer to Inanna and Iddindagan (Falkenstein
and von Soden, 1953; 93):

"Die Herrin des Abends, Inanna, die Hohe,
dic Jungrau Inanna preise ich immerdar,
dic Herrin des Abends, die bis ans Ende des Himmels [grof ist]."
Like the Asiatic Artemis, the Sumerian Inanna is attended by maiden priestesses:
"die Jungfrauen, die schugi’a-Pristerinnen, das Haupt mit
Blumen umwunden,
treten vor dic heilige Inanna.” (Falkenstein and von Soden 1953: 93).

379 Wolkstein and Kramer 1983: 70.

380 Wolkstcin and Kramer 1983: 71,

381 See Faracll 1911: 166.
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prostitutes in the temple of the goddess at Uruk/Erech,382 as in certain cult
centres of Asia Minor.

A dedication originating from the Piraeus, probably from the Metr6on of the
orgeones, (IG 112 4696) to Artemis-Nana383 becomes all the more interesting when
one thinks that Nana (Néva) could be a hellenized form of Inanna3$4, If so, it
would link the goddess with both Attis (Whose mother is Nana) and with Artemis,
as Nana was identified by the Persians with Anahita and later assimilated by
Artemis. It is thus possible that a form of Ishtar was identified with not only the

Mother Goddess but with Artemis herself.

382 "The art of prostitution” is mentioned among the gifts given to Inanna by her father Enki:
"He gave me the art of prostitution.
He gave me the art of speeding,
He gave me the cult prostitute.
He gave me the holy tavern". (Wolkstein and Krarner 1983: 17).
See also Farnell 1911: 165.
383 For Artemis Nana at Piracus see Garland 1987: 114,
384 See Sfemeni Gasparro 1985; 50-51.
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CONCILUSION

In Asia, the Hellenic Artemis acquired a whole new aspect, with parts of her
nature being changed and others unchanged by the effects of migration. Most
features of the Hellenic Artemis can be matched in her Asiatic counterparts with
the exception of the rites of passage, which appear to be restricted to the Hellenic
Artemis in Greece. In Asia, she continued to be a goddess of fertility and
fertilizing waters, a goddess of childbirth and kourotrophos. These functions, as
well as that of Potnia Theron, were not only preserved but emphasized through the
contact with local deities who were fertility goddesses and mistresses of nature.
She was influenced by these deities and, in turn, influenced some of them. Her role
as a goddess of eschatiai was adapted to the needs of the colony and brought to the
heart of the new no-man’s land. The goddess of margins fills the first seat, as
foundress: she is a goddess of the polis, and ihe polis itself is a margin.
Interestingly, when the Asiatic Artemis returns to the mainland, she returns as an
Oriental goddess and a curiosity for the Greeks. The temple of Artemis Ephesia at
Alea in Arkadia as well as her cult image at Megalopolis (both attested by
Pausanias: 8.23.1; 8.30.6) appear to be cases of re-importation; they could have
been brought to Arkadia by mercenaries returning from the expedition of the Ten
Thousand. Xenophon himself consecrated a sanctuary of Artemis Ephesia at
Skillous in Elis (Anabasis 5.3.7-13)385, The "Greekness" of this returning Artemis,
although not entirely lost, was permanently coloured by the goddesses with whom
she had been identified in different places.

Of all the Greek deities Artemis was by far the most widely worshipped in
Asia Minor and most freely identified with the Great Mother Goddess. As far east

B See Jost 1985: 107-108; 395-396. Another cult statue of Artemis Ephesia stood in Roman Corinth
(Pausanias 2.2.6), whiic f .'om Epidauros comes a private dedication of the first century B.C. to
Artemis of Ephesos (/G 42.1.501). The image of Artemis Leukophryene which stood in the
Amyklcion in Sparta (Pausanias 3.18.9) was dedicated by a citizen of Magnesia on the Maiander,
and the sons of Themistokles, who dedicated an image of Artemis Leukophryene at Delphi
(Pausanias 1.20.4), had obvious conncctions with Asia Minor.
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as Dura Europos, an Artemis identified with the local goddess Nanaia386 bears the
epithet of Azzanathkona, "Attendant of the Creatress".3%7
A goddess of untouched nature and of wild animals, roaming the mountains

and bathing in springs, followed by her nymph companions, virgin and cruel to her
lovers and yet a fertility goddess and a helper in childbirth, Artemis was felt to be
the most suitable goddess to assume the role of the Great Mother. Other Greek
goddesses such as Hera, Demeter and Aphrodite did not have the same degree of
success. Of all goddesses of the Greek pantheon Artemis was described by Homet
as Potnia Theron (Iliad 21.470), the wild huntress of the mountains (Odyssey 60.10)2-
109; Homeric Hymn, 5.16-20). In both the Odyssey and the Homeric Hymuns,
Artemis wanders through the mountains, accompanied by a noisy retinue, a picture
which must have looked familiar to the worshippers of the Great Goddess. The
passage in the Odyssey represents Artemis as she was perceived around the time of
her identification with the Mother Goddess- moving across the mountains,
delighting in boars and swift running hinds and ranging in the wilds together with
the nymphs, daughters of aegis-bearing Zeus:

"oind' " Aptepig elotkat ' oUpeog ioxéaipa,

1i kata Tniyetov nepyunketov iy ' EpiuovBov

TEPTIOME U KAPTIOLOL Kl WKeE NG €Addolot.

T 6¢ Gpuo viudan, kolpat Atog aiyoxoto,

aypovopot ailoval."(Odyssey 6.102-106)

In a Homeric Hymn to Aphrodite (5.16-20)3%8, Artemis is described as "noisy”

("keAadewn"). Unsubdued by Aphrodite, she wanders through the mountains,
enjoying not only the art of archery but also dancing and thrilling cries, shady

woods and the city of just men:

386 On the temple of Artemis Nanaia at Dura Europos and on its similaritics with the 1temples of
Atargatis and of Adonis on this site, sce Bernard 1976+ 267 and fig, 10.

387 5, and L. Robert, Bull Epigr. 73.485.

388 Dated by Janko in the decadces before the middle of the 7th century. Sce Janko  1982: 151-180
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"0U0€ ToT  ApTEU DA XPUOTAGKOTOV, KEAXDE WY
davaton €v potntt phoppedng ' Adpoditn.
kai yop tfj 06€ 1o€ax kol olpeat Bfipag Evaipety,
$opuLyyéG te xopoi te dmpUoiol T OAoAvyal
GAo€q T€ oKI0EVTO BiKolwy TE MTOAG GUdpwv."

Thus, Artemis resembles the Mother Goddess in her association with
mountains and groves, her love of music and dance ("¢poputyyéc te xopot'), as
well as of piercing cries ("dwmpuaoiot GAoAvyai"). Like Kybele who often wears the
turret-crown, Artemis may protect the cities of men as well ("ntoAic dikaiwv
avdpwv").

As seen in Homer’s description of the battle of the gods, Artemis has no
place among warriors. In the /liad (21.486), Hera tells her to confine her activity to
the mountains and the hunting of wild animals:

"f ToL fédtepov éatikat' olpea Bfipag evoipew

dypotépog T’ €Adpoug fikpeioooot it uaxeoBot".
In tears, terrified, Artemis rushes to the protection of her father, leaving behind
her bow and arrows to be picked up by Leto (Homer, lliad 21.493-6).

Such is the picture of the goddess left by the Homeric epic. This early
tradition depicts the goddess as Potnia Theron, herself compared to a lion who kills
women at random ("Zeus has made you a lion to women" Homer, fliad 21.483-4),
huntress of the wilderness who delights in the sounds of music as well as in thrilling
ololygai. It is in this picture that one finds the starting point for her subsequent
identification with the Great Mother, herself a goddess of the mountains, sprung
from the mountain itself, mistress of animals, loving music and dance and ranging
the mountains accompanied by the din and piercing sounds of her followers. The
fact that Artemis is portrayed as a virgin is not a real obstacle against her

identification with the Great Goddess, since the virginity of Artemis (which is
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probably not original) might be due to a change in the meaning of the word
"parthenos”, originally used for an unmarried girl or even a young wife, 389
According to Farnell3%, epithets such as "Avoilwvocg", "Aoxela" and "gowdiva”
suggest that the goddess was not concerned with virginity but rather with the loss
of it, particularly with childbirth. In the Odyssey (6.109), Artemis is called
"napBévog adung” which can be translated both as "unsubdued virgin" or
"unmarried virgin", as "unmarried" is an alternate meaning of "aSung", used
especially for maidens.3%! We have also seen that in Asia the epithets "virgin" and
"mother’, applied to the same deity, were not seen as being contradictory.

The protection of animals, and especially of their young, is another feature
shared by both Artemis and the Great Mother, in all her forms These Oriental
goddesses, to whom I have referred as the "Mother-Goddess type”, are often
represented in the company of animals, and Kybele in particular s often depicted
holding in her arms a lion cub. A passage in Aischylos (Agamemnon 141-143),
describes Artemis as one who is "gracious to the playful cubs of ficrce lions and
delights in suckling young of every wild creature that roves in the ficld".3Y2 Like the
Mother Goddess who nurtures all life, Artemis is the nurse of young creatures, the
kourotrophos.

The goddess who protects can also destroy. The stories of Attis, Kombabos,
Tammuz, Aktaion (once a hunting companion and favourite of Artemis’?3), of
Endymion, as well as the stories of the many lovers of Ishtar, end in the same way,
with the destruction (in some form or another) of the goddess’ favourite. The

goddess demands absolute devotion from her male companion, devotion which

389 Frisk 1965: 475 sv.; for the usage of “parthenos” to designate a maiden-mother, sce Chantraine
1974; 858 sv.

390 Farnell 1977: 444,

391 Liddell and Scott, 1968 Greek-English Lexicon, sv.

392 Raffan’s translation in Burkert 1985: 149,

393 Sce Foatenrose 1981: 33-47.
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goes as far as self sacrifice (Hippolytos), self-mutilation (Attis, Kombabos), yearly
affliction (Tammuz) or some other kind of death (the eternal sleep of Endymion).
In time, Artemis acquired other aspects which further identified her with Oriental
deities, chthonic (through Hekate) and celestial (through Selene), but these
developments occurred after her equation with the mother goddess had already
taken place. These later features, although important, do not answer the question
why Artemis became, with the Greek colonization of Asia Minor, the Mother
Goddess par excellence. "The Mother Goddess type" is essentially a Potnia Theron,
always depicted with a wild animal, ruling over the kingdom of nature, feared and
worshipped with absolute devotion, a fertility goddess with power over life and
death, delighting in music and dance as well as in savage cries, at the same time
kind and cruel, pitiless towards her lovers, compassionate towards those in distress,
protectress of wilderness but also of cities, the embodiment of the creative forces
of nature and yet sometimes described as a "maiden". Aphrodite, Hera, Demeter
and even the austere Athena, have some of these aspects. Aphrodite is the Mother
Goddess at Aphrodisias in Karia, Hera at Samos, Demeter is the goddess usually
identified by the Greeks with the Earth and Athena is addressed as "Mother" at
Elis. However, when the Greek colonists had to give a name to the autochthonous
"Mother Goddess', they usually called her Artemis, For, in the minds of these
colonists and precisely because of her particular importance to them, the one
goddess who inspired the kind of devotion and demanded such sacrifices as those
asked by the Great Mother, the unquestionable mistress of nature, was Artemis,
The problem of Artemis in the east is far from being solved. This thesis has
focussed on what happened to Artemis, but it recognizes nonetheless that other
Greek goddesses (Hera, Aphrodite) were identified with an Asiatic precursor --
sometimes even the same ones-- in different places. Moreover, our knowledge of

these Asiatic precursors is affected to a certain degree by their identification with a
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Greek goddess as well as by the numerous syncretisms and points of contact
among these goddesses themselves; Kybele began as Kubaba, goddess of
Carchemish; Anat, Astart and Asherah-- three goddesses with their own natures--
have been combined to form the goddess known to the Greeks as Atargatis.
Anabhita, a goddess strongly influenced by Ishtar, was combined with Meter into
Meter Anaitis, while Artemis and Anahita became the Persian Artemis. Artemis
and Inanna Ishtar were, at least in one instance, worhipped as Artemis Nana.

Much of the purely Asiatic character of these goddesses has also been subject
to the interpretation of Greek sources, while the Phrygian language remains
unknown. Whatever evidence can be extracted from cuneiform tablets as well as
from Semitic and Persian myths sheds some light on the nature of these goddesses
whose many common features make the analogy possible, but the risk of error is
always present. One can only hope that more evidence will be made available and

that with it, some of the problems will appear in a somewhat clearer light.
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APPENDIX |
Orthia - The Pillar of Asherah?

Pausanias makes a point of stressing the foreign origin of Orthia (3.16.9:
"Maptipux 8€ pot kai téde, Tiv €v Aakedaipovt 'OpBiav t0 €k tav Popfapwy
etval Eoduvov”). On the basis of the mask types uncovered at the sanctuary and of
the presence there of what looks like an Asherah (a grove, tree or stylized tree,
therefore an upright pillar which came to represent the goddess Asherah 394) as
well as the ritual itself, a Punic or Phoenician origin of Ortheia has been argued by
Carter: the goddess could have been brought to Lakonia by Phoenician traders
sometime during the ninth century B.C.3% Tracing the prototypes of the two major
types of masks, the "furrowed" demons and the idealized heroes, to Old
Babylonian, Canaanite, Cypriot, Phoenician and Punic examples, and analysing the
similarities between the Near Eastern-Punic cults and the Spartan cult, the author
suggests that the goddess may have been established at Sparta by Phoenicians,
Ortheia being the Greek name of Asherah-Tanit and describing the upright pillar
which had represented the Ugaritic Asherah. Since the name of the goddess
Asherah also became the name of the wooden poles which represented her,39
Ortheia (meaning "upright") could have been the Greek version of the upright
pillar found in an Asherah. A further argument can be made. Astour derives the
first half of the compound name of Atargatis not from an original Aramaic form of
Astart but in a straight line from Asherah and translates it as "Asherah the
Oppressor".397 If Orthia is a development of the Ugaritic goddess, the wife of the
bull-god El to whom children were sacrificed,3% "Asherah the Oppressor" would

very well fit into the context of a goddess who has kept her fondness for human

I Gee Astour 1965; 187,

WS Carter 1987, 355-383.

W6 See also Astour 1965 187.
37 Astour 1965; 206.

W8 Agtour 1965: 86 and n.3, 206.
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blood (Pausanias 3.16.11). One might view in a different light the passage of
. Pausanias which states that the wooden image held by the priestess of Orthia
during the scourging, although initially small and light, could grow so heavy that it
could hardly be carried whenever the scourgers spared the lash.399 Could the
tradition of the growing weight of the xoanon be linked with the perception of

Orthia-Asherah as "Oppressor"?

399 Pausanias 3.16.11: "...td x6avov yiveta Popt kol oUkétt elipopov..." For "oppressor” as another
‘ meaning of the Greek "Bop?’, sce Woodhouse 1910 sv.
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APPENDIX 11
Artemis and her Asiatic counterparts400
1) Characteristics of the Hellenic Artemis shared by Asiatic goddesses

-Potnia Theron: all Asiatic goddesses.
-Fertility goddess: all.
-Connected with water:
-fresh: Kybele, Anahita, Ishtar.
-sea: Atargatis, Asherah.
-Kourotrophos: all to some extent, Ishtar, Kybele, Anahita in particular.
Asherah and Anat- divine nurses.
-Virginity: Anahita, Anat. Ishtar and Kybele also invoked as maidens.
-Dance, noisy retinue: Kybele, Ma, Anahita, Atargatis, Ishtar.
-Demand for human blood: Ma, Anat.
-Marginality: Kybele, Ma.
-Transitions:
~childbirth: Ishtar.
-children: Kybele, Ishtar.
-dangerous situations: Kybele, Ishtar.

-warfare: Atargatis, Ishtar.

2) Some of the Particularities of Artemis in Asia shared by other Asiatic goddesses

Ephesos

a) Iconography:
-"breasts" or round shaped objects: Kybele, ?Atargatis, Ishtar.
-turret crown: Kybele.
-flower: Anahita, Ishtar.

-animals: All goddesses.

40 Goi Tables T and 11
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-woolen fillets: Atargatis.
-polos: Kubaba/Kybele.
-celestial symbols, zodiacal signs: Kybele, Atargatis, Tanit, Anahita, Ishtar.
b) Priesthoods:
-eunuch priests (Megabyzos): Kybele, Atargatis.
-Essenoi or priests concerned with sacred banquets: Kybele.
-akrobatai: Kybele.
¢) Cult:
-temple facing west: Kybele, Atargatis.
Sardis
a) Iconography
-ear of grain and poppy head: Atargatis.
-flower: Anabhita, Ishtar.
-kalathos: Kybele.
-veil: Kubaba-Kybele.
-ornaments (necklesses, flower garlands): All.
-celestial symbols, zodiacal signs: Kybele, Atargatis, Tanit, Anahita, Ishtar.
c) Cult:
-protection of graves: Kybele.
Magnesia on the Maiander
a) Iconography:
-"breasts": Kybele, ? Atargatis, Ishtar.
-woolen fillets: Atargatis.
¢) Cult:
-triad: Kybele, Atargatis.
Perge
a) Iconography:
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-baityl: Kybele (as Agdistis, "She of the Rock").

-veil, kalathos: Kybele.

-celestial symbols, zodiacal signs: Kybele, Atargatis, Tanit, Anahita, Ishtar.
b) Priesthoods:

-wandering priests: Kybele.
c) Cult:

-protection of graves: Kybele.

3) Influence of the Hellenic Artemis on Asian goddesses

-deer became part of the iconography of Anahita only after her identification
with the Greek goddess as the Persian Artemis.

4) Influence of Asian goddesses on Artemis

-columnar or aniconic representations.

-iconography: "breasts", polos, kalathos, veil, necklesses, flower garlands,
winged youths, flowers, animals both real and fabulous.

-eunuchs, wandering priests.

-pompe, sacred banquets.

-triad formed by the goddess and two male gods, young and mature.

-celestial symbols, zodiacal signs.

-temples facing west.
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ARTEMIS AND HER ASIATIC COUNTERPARTS

TABLE |
Characteristics of the Hellenic Artemis shared by Asiatic goddesses

Hellenic Artemis Kybele Ma Atargatis Anahita Ishtar
Potnia Theron * * * * *
Fertility * * * * *
Water: * * * * *

Fresh * * *
Sea *
Kourotrophos * * * *
Virginity 9% x * 9%
Dance, noisy
retinue * * * * *
Marginality * *
Transitions
Childbirth *
Children *
Protection
in disaster * *
* *

Warfare




TABLE II
Some Particularities of Artemis in Asia

shared by other Asiatic Goddesses

Ephesos
Artemis
in Asia Kybele Ma Atargatis  Anahita Ishtar
a) Iconography
"Breasts" 7% *
Turret crown *
Flower * *
Animals * * * * *
Woolen
fillets *
Polos *
Celestial
symbols * x * *
Ornaments * * * * Y
b) Priesthoods
Eunuchs * * *
Essenoi *
Akrobatai *
¢) Cult
Temple facing
* *

west




Artemis
in Asia
a) fconography
Ear of grain/
poppy head
Flower
Kalathos
Veil
Ornaments
Celestial
symbols
b) Cult
Protection of

graves

a) Iconography
"Breasts"
Woolen fillets
b) Cult
Triad

a) Iconography
Baityl

Veil, kalathos

Celestial symbols

Kybele

*

Ma

Atargatis

Magnesia on the Maiander

2%

Anahita Ishtar

* *
* *
x *

%
* *




b) Priesthoods

. wandering priests
¢) Cult

Protection of graves




